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' The general inclinations which are naturally implanted in my 
soul to some religion, it is impossible for me to shift off: but there 
being such a multiplicity of religions in the world, I desire now 
seriously to consider with my self which of them all to restrain these 
my general inclinations to. And the reason of this my enquiry is 
not, that J am in the least dissatisfied with that religion I have 
already embraced; but because 'tis natural for all men to have an '. 
overbearing opinion and esteem for that particular religion they are 
born and bred-up in. That, therefore, I may not seem biassed by the 
prejudice of education, I am resolved to prove and examine them all; 
that I may see and holdfast to that which is best. .... 

'Indeed there was never any religion so barbarous and diabolical, 
but it was preferred before all other religions whatsoever, by them that 
did profess it; otherwise they would not have professed it. .... 

'And why, say they, may not you be mistaken as well aswef Espe- 
cially when there is, at least, six to one against your Christian religion; 
all of which think they serve God aright; and expect happiness thereby 

as well as you And hence it is that in my looking out for the 

truest religion, being conscious to my self how great an ascendant 
Christianity holds over me beyond the rest, as being that religion 
whereinto I was born and baptized, that which the supreme authority 
has enjoined and my parents educated me in; that which every one 
I meet withal highly approves of, and which I my self have, by a long 
continued profession, made almost natural tome: J am resolved to be 
more jealous and suspicious of this religion, than of the rest, and be 
sure not to entertain it any longer without being convinced by solid and 
substantial arguments, of the truth and certainty of it. That, therefore, 
I may make diligent and impartial enquiry into all religions and so be 
sure to find out the best, I shall for a time, look upon my self as one not 
at all interested in any particular religion whatsoever, much less in the 
Christian religion; but only as one who desires, in general, to serve and 
obey Him that made me, in a right manner, and thereby to be made 
partaker of that happiness my nature is capable of.' 

Bishop Beveridge (1636-1707). 

Private Thoughts on Religion, Part I, Article a. 
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PREFACE 



TO 



THE SACRED BOOKS OF THE EAST. 



I must begin this series of translations of the 
Sacred Books of the East with three cautions : — 
the first, referring to the character of the original 
texts here translated ; the second, with regard to the 
difficulties in making a proper use of translations; 
the third, showing what is possible and what is im- 
possible in rendering ancient thought into modern 
speech. 

Readers who have been led to believe that the 
Vedas of the ancient Brahmans, the Avesta of the 
Zoroastrians, the Tripi/aka of the Buddhists, the 
Kings of Confucius, or the Koran of Mohammed 
are books full of primeval wisdom and religious 
enthusiasm, or at least of sound and simple moral 
teaching, will be disappointed on consulting these 
volumes. Looking at many of the books that have 
lately been published on the religions of the ancient 
world, I do not wonder that such a belief should 
have been raised ; but I have long felt that it was 
high time to dispel such illusions, and to place the 
study of the ancient religions of the world on a 
more real and sound, on a more truly historical 
basis. It is but natural that those who write on 
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ancient religions, and who have studied them from 
translations only, not from original documents, 
should have had eyes for their bright rather than 
for their dark sides. The former absorb all the 
attention of the student, the latter, as they teach 
nothing, seem hardly to deserve any notice. Scholars 
also who have devoted their life either to the 
editing of the original texts or to the careful in- 
terpretation of some of the sacred books, are more 
inclined, after they have disinterred from a heap of 
rubbish some solitary fragments of pure gold, to 
exhibit these treasures only than to display all the 
refuse from which they had to extract them. I do 
not blame them for this, perhaps I should feel that I 
was open to the same blame myself, for it is but 
natural that scholars in their joy at finding one or 
two fragrant fruits or flowers should gladly forget 
the brambles and thorns that had to be thrown aside 
in the course of their search. 

But whether I am myself one of the guilty or not, 
I cannot help calling attention to the real mischief 
that has been done and is still being done by the 
enthusiasm of those pioneers who have opened the 
first avenues through the bewildering forest of the 
sacred literature of the East. They have raised 
expectations that cannot be fulfilled, fears also that, 
as will be easily seen, are unfounded. Anyhow they 
have removed the study of religion from that whole- 
some and matter-of-fact atmosphere in which alone 
it can produce valuable and permanent results. 

The time has come when the study of the ancient 
religions of mankind must be approached in a dif- 
ferent, in a less enthusiastic, and more discrimi- 
nating, in fact, in a more scholarlike spirit. Not 
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that I object to dilettanti, if they only are what by 
their name they profess to be, devoted lovers, and not 
mere amateurs. The religions of antiquity, must 
always be approached in a loving spirit, and the dry 
and cold-blooded scholar is likely to do here as 
much mischief as the enthusiastic sciolist. But true 
love does not ignore all faults and failings : on the 
contrary, it scans them keenly, though only in order 
to be able to understand, to explain, and thus to 
excuse them. To watch in the Sacred Books of 
the East the dawn of the religious consciousness 
of man, must always remain one of the most 
inspiring and hallowing sights in the whole history 
of the world; and he whose heart cannot quiver 
with the first quivering rays of human thought 
and human faith, as revealed in those ancient docu- 
ments, is, in his own way, as unfit for these studies 
as, from another side, the man who shrinks from 
copying and collating ancient MSS., or toiling 
through volumes of tedious commentary. What we 
want here, as everywhere else, is the truth, and the 
whole truth ; and if the whole truth must be told, 
it is that, however radiant the dawn of religious 
thought, it is not without its dark clouds, its chilling 
colds, its noxious vapours. Whoever does not 
know these, or would hide them from his own sight 
and from the sight of others, does not know and 
can never understand the real toil and travail of the 
human heart in its first religious aspirations; and 
not knowing its toil and travail, can never know the 
intensity of its triumphs and its joys. 

In order to have a solid foundation for a com- 
parative study of the religions of the East, we must 
have before all things complete and thoroughly 
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faithful translations of their sacred books. Extracts 
will no longer suffice. We do not know Germany, 
if we know the Rhine ; nor Rome, when we have 
admired St. Peter's. No one who collects and pub- 
lishes such extracts can resist, no one at all events, 
so far as I know, has ever resisted, the temptation 
of giving what is beautiful, or it may be what is 
strange and startling, and leaving out what is com- 
monplace, tedious, or it may be repulsive, or, lastly, 
what is difficult to construe and to understand. We 
must face the problem in its completeness, and I 
confess it has been for many years a problem to 
me, aye, and to a great extent is so still, how the 
Sacred Books of the East should, by the side of so 
much that is fresh, natural, simple, beautiful, and 
true, contain so much that is not only unmeaning, 
artificial, and silly, but even hideous and repellent 
This is a fact, and must be accounted for in some 
way or other. 

To some minds this problem may seem to be no 
problem at all. To those (and I do not speak of 
Christians only) who look upon the sacred books of 
all religions except their own as necessarily the out- 
come of human or superhuman ignorance and de- 
pravity, the mixed nature of their contents may 
seem to be exactly what it ought to be, what they 
expected it would be. But there are other and 
more reverent minds who can feel a divine afflatus 
in the sacred books, not only of their own, but of 
other religions also, and to them the mixed character 
of some of the ancient sacred canons must always 
be extremely perplexing. 

I can account for it to a certain extent, though 
not entirely to my own satisfaction. Most of the 
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ancient sacred books have been handed down by 
oral tradition for many generations before they were 
consigned to writing. In an age when there was 
nothing corresponding to what we call literature, 
every saying, every proverb, every story handed 
down from father to son, received very soon a kind 
of hallowed character. They became sacred heir- 
looms, sacred, because they came from an unknown 
source, from a distant age. There was a stage in 
die development of human thought, when the dis- 
tance that separated the living generation from their 
grandfathers or great-grandfathers was as yet the 
nearest approach to a conception of eternity, and 
when the name of grandfather and great-grandfather 
seemed the nearest expression of God 1 . Hence, 
what had been said by these half-human, half-divine 
ancestors, if it was preserved at all, was soon looked 
upon as a more than human utterance. It was 
received with reverence, it was never questioned 
and criticised. 

Some of these ancient sayings were preserved 
because they were so true and so striking that they 
could not be forgotten. They contained eternal 
truths, expressed for the first time in human lan- 
guage. Of such oracles of truth it was said in India 
that they had been heard, .sruta, and from it arose 
the word sruti, the recognised term for divine 
revelation in Sanskrit. 

But besides those utterances which had a vitality 
of their own, strong enough to defy the power of 

1 Bishop Callaway, Unkulunkulu, or the Tradition of Creation, 
as existing among the Amazulu and other tribes of South Africa, 
p. 7. 
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time, there were others which might have struck 
the minds of the listeners with great force under 
the peculiar circumstances that evoked them, but 
which, when these circumstances were forgotten, be- 
came trivial and almost unintelligible. A few verses 
sung by warriors on the eve of a great battle would, 
if that battle ended in victory, assume a charm 
quite independent of their poetic merit. They 
would be repeated in memory of the heroes 
who conquered, and of the gods who granted 
victory. But when the heroes, and the gods, and 
the victory were all forgotten, the song of victory 
and thanksgiving would often survive as a relic 
of the past, though almost unintelligible to later 
generations. 

Even a single ceremonial act, performed at the 
time of a famine or an inundation, and apparently 
attended with a sudden and almost miraculous 
success, might often be preserved in the liturgical 
code of a family or a tribe with a superstitious awe 
entirely beyond our understanding. It might be 
repeated for some time on similar emergencies, till 
when it had failed again and again it survived only 
as a superstitious custom in the memory of priests 
and poets. 

Further, it should be remembered that in ancient 
as in modern times, the utterances of men who had 
once gained a certain prestige, would often receive 
attention far beyond their merits, so that in many 
a family or tribe the sayings and teachings of one 
man, who had once in his youth or manhood uttered 
words of inspired wisdom, would all be handed 
down together, without any attempt to separate 
the grain from the chaff. 
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Nor must we forget that though oral tradition, 
when once brought under proper discipline, is a 
most faithful guardian, it is not without its dangers 
in its incipient stages. Many a word may have been 
misunderstood, many a sentence confused, as it was 
told by father to son, before it became fixed in the 
tradition of a village community, and then resisted 
by its very sacredness all attempts at emendation. 

Lastly, we must remember that those who handed 
down the ancestral treasures of ancient wisdom, 
would often feel inclined to add what seemed useful 
to themselves, and what they knew could be pre- 
served in one way only, namely, if it was allowed to 
form part of the tradition that had to be handed 
down, as a sacred trust, from generation to genera- 
tion. The priestly influence was at work, even 
before there were priests by profession, and when 
the priesthood had once become professional, its 
influence may account for much that would other- 
wise seem inexplicable in the sacred codes of the 
ancient world. 

These are some of the considerations which may 
help to explain how, mixed up with real treasures of 
thought, we meet in the sacred books with so many 
passages and whole chapters which either never had 
any life or meaning at all, or if they had, have, in the 
form in which they have come down to us, com- 
pletely lost it. We must try to imagine what the Old 
Testament would have been, if it had not been kept 
distinct from the Talmud ; or the New Testament, 
if it had been mixed up not only with the spurious 
gospels, but with the records of the wranglings of 
the early Councils, if we wish to understand; to some 
extent at least, the wild confusion of sublime truth 
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with vulgar stupidity that meets us in the pages of 
the Veda, the Avesta, and the Tripi/aka. The idea 
of keeping the original and genuine tradition separate 
from apocryphal accretions was an idea of later 
growth, that could spring up only after the earlier 
tendency of preserving whatever could be preserved 
of sacred or half-sacred lore, had done its work, and 
wrought its own destruction. 

In using, what may seem to some of my fellow- 
workers, this very strong and almost irreverent lan- 
guage with regard to the ancient Sacred Books of 
the East, I have not neglected to make full allow- 
ance for that very important intellectual parallax 
which, no doubt, renders it most difficult for a 
Western observer to see things and thoughts under 
exactly the same angle and in the same light as they 
would appear to an Eastern eye. There are Western 
expressions which offend Eastern taste as much as 
Eastern expressions are apt to offend Western taste. 
A symphony of Beethoven's would be mere noise to 
an Indian ear, an Indian Sangtta seems to us with- 
out melody, harmony, or rhythm. All this I fully 
admit, yet after making every allowance for national 
taste and traditions, I still confidently appeal to the 
best Oriental scholars, who have not entirely for- 
gotten that there is a world outside the four walls 
of their study, whether they think that my con- 
demnation is too severe, or that Eastern nations 
themselves would tolerate, in any of their classical 
literary compositions, such violations of the simplest 
rules of taste as they have accustomed themselves to 
tolerate, if not to admire, in their sacred books. 

But then it might no doubt be objected that books 
of such a character hardly deserve the honour of 
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being translated into English, and that the sooner 
they are forgotten, the better. Such opinions have 
of late been freely expressed by some eminent 
writers, and supported by arguments worthy of the 
Khalif Omar himself. In these days of anthropo- 
logical research, when no custom is too disgusting 
to be recorded, no rules of intermarriage too com- 
plicated to be disentangled, it may seem strange 
that the few genuine relics of ancient religion which, 
as by a miracle, have been preserved to us, should thus 
have been judged from a purely aesthetic, and not from 
i an historical point of view. There was some excuse for 

1 this in the days of Sir William Jones and Colebrooke. 

The latter, as is well known, considered ' the Vedas 
as too voluminous for a complete translation of the 
whole,' adding that 'what they contain would hardly 
reward the labour of the reader ; much less that of 
the translator 1 .' The former went still further in 
the condemnation which he pronounced on Anquetil 
Duperron's translation of the Zend-avesta. Sir W. 
Jones, we must remember, was not only a scholar, 
but also a man of taste, and the man of taste some- 
times gained a victory over the scholar. His con- 
troversy with Anquetil Duperron, the discoverer of 
the Zend-avesta, is well known. It was carried on 
by Sir W. Jones apparently with great success, and 
yet in the end the victor has proved to be the 
vanquished. It was easy, no doubt, to pick out from 
Anquetil Duperron's translation of the sacred writings 
of Zoroaster hundreds of passages which were or 
seemed to be utterly unmeaning or absurd. This 
arose partly, but partly only, from the imperfections 

' Colebrooke's Miscellaneous Essays, 1873, vol. ii, p. 102. 
[33 b 
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of the translation. Much, however, of what Sir W. 
Jones represented as ridiculous, and therefore un- 
worthy of Zoroaster, and therefore unworthy of being 
translated, forms an integral part of the sacred code 
of the Zoroastrians. Sir W. J ones smiles at those who 
4 think obscurity sublime and venerable, like that of 
ancient cloisters and temples, shedding,' as Milton 
expresses it, 'a dim religious light 1 .' 'On posse- . 
dait deja,' he writes in his letter addressed to 
Anquetil Duperron, 'and composed in very good 
and sparkling French, ' plusieurs traites attribues a 
Zardusht ou Zeratusht, traduits en Persan moderne ; 
de pretendues conferences de ce legislateur avec 
Ormuzd, des prieres, des dogmes, des lois religieuses. 
Quelques savans, qui ont lu ces traductions, nous ont 
assur£ que les originaux etaient de la plus haute 
antiquitd, parce qu'ils renfermaient beaucoup de plati- 
tudes, de bevues, et de contradictions: mais nous 
avons conclu par les m£mes raisons, qu'ils etaient 
tres-modernes, ou bien qu'ils n'etaient pas d'un 
homme d'esprit, et d'un philosophe, tel que Zoroastre 
est peint par nos historiens. Votre nouvelle tra- 
duction, Monsieur, nous confirme dans ce juge- 
ment: tout le college des Guebres aurait beau 
nous l'assurer ; nous ne croirons jamais que le 
charlatan le moins habile ait pu ecrire les fadaises 
dont vos deux derniers volumes sont remplisV 
He at last sums up his argument in the following 
words : ' Ou Zoroastre n'avait pas le sens commun, 
ou il n'ecrivit pas le livre que vous lui attribuez : 
s'il n'avait pas le sens commun, il fallait le laisser 
dans la foule, et dans lobscurit6; s'il n'ecrivit pas 

1 Sir W. Jones's Works, vol. iv, p. 1 13. ' lb., vol. x, p. 408. 
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ce livre, il 6tait impudent de le publier sous son 
nom. Ainsi, ou vous avez insulte le gout du public 
en lui pr£sentant des sottises, ou vous l'avez trompe 
en lui donnant des faussetes : et de chaque c6te vous 
mentez son mepris '.' 

This alternative holds good no longer. The 
sacred code of Zoroaster or of any other of the 
founders of religions may appear to us to be full of 
absurdities, or may in fact really be so, and it may 
yet be the duty of the scholar to publish, to translate, 
and carefully to examine those codes as memorials 
of the past, as the only trustworthy documents in 
which to study the growth and decay of religion. 
It does not answer to say that if Zoroaster was what 
we believe him to have been, a wise man, in our 
sense of the word, he could not have written the 
rubbish which we find in the A vesta. If we are 
once satisfied that the text of the Avesta, or the 
Veda, or the Tripi/aka is old and genuine, and 
that this text formed the foundation *on which, 
during many centuries, the religious belief of millions 
of human beings was based, it becomes our duty, 
both as historians and philosophers, to study these 
books, to try to understand how they could have 
arisen, and how they could have exercised for ages 
an influence over human beings who in all other 
respects were not inferior to ourselves, nay, whom 
we are accustomed to look up to on many points as 
patterns of wisdom, of virtue, and of taste. 

The facts, such as they are, must be faced, if the 
study of the ancient religions of the world is ever 
to assume a really historical character ; and having 

1 Works, vol. x, p. 437. 
b2 

Digitized by VjOOQ IC 



XX PREFACE TO THE 



myself grudged no praise to what to my mind is really 
beautiful or sublime in the early revelations of reli- 
gious truth, I feel the less hesitation in fulfilling the 
duty of the true scholar, and placing before historians 
and philosophers accurate, complete, and unembel- 
lished versions of some of the sacred books of the 
East. Such versions alone will enable them to form 
a true and just estimate of the real development of 
early religious thought, so far as we can still gain a 
sight of it in literary records to which the highest 
human or even divine authority has been ascribed 
by the followers of the great religions of antiquity. 
It often requires an effort to spoil a beautiful sen* 
tence by a few words which might so easily be 
suppressed, but which are there in the original, 
and must be taken into account quite as much 
as the pointed ears in the beautiful Faun of the 
Capitol. We want to know the ancient religions 
such as they really were, not such as we wish they 
should have been. We want to know, not their 
wisdom only, but their folly also; and while we must 
learn to look up to their highest points where they 
seem to rise nearer to heaven than anything we were 
acquainted with before, we must not shrink from 
looking down into their stony tracts, their dark 
abysses, their muddy moraines, in order to compre- 
hend both the heighth and the depth of the human 
mind in its searchings after the Infinite. 

I can answer for myself and for those who have 
worked with me, that our translations are truthful, 
that we have suppressed nothing, that we have 
varnished nothing, however hard it seemed some- 
times even to write it down. 

There is only one exception. There are in ancient 
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books, and particularly in religious books, frequent 
allusions to the sexual aspects of nature, which, 
though perfectly harmless and innocent in them- 
selves, cannot be rendered in modern language with- 
out the appearance of coarseness. We may regret 
that it should be so, but tradition is too strong on 
this point, and I have therefore felt obliged to leave 
certain passages untranslated, and to give the ori- 
ginal, when necessary, in a note. But this has been 
done in extreme cases only, and many things which 
we should feel inclined to suppress have been left in 
all their outspoken simplicity, because those who 
want to study ancient man, must learn to study him 
as he really was, an animal, with all the strength 
and weaknesses of an animal, though an animal that 
was to rise above himself, and in the end discover his 
true self, after many struggles and many defeats. 

After this first caution, which I thought was due 
to those who might expect to find in these volumes 
nothing but gems, I feel I owe another to those 
who may approach these translations under the 
impression that they have only to read them in 
order to gain an insight into the nature and character 
of the religions of mankind. There are philosophers 
who have accustomed themselves to look upon reli- 
gions as things that can be studied as they study the 
manners and customs of savage tribes, by glancing 
at the entertaining accounts of travellers or mis- 
sionaries, and then classing each religion under such 
wide categories as fetishism, polytheism, monotheism, 
and the rest. That is not the case. Translations 
can do much, but they can never take the place of the 
originals, and if the originals require not only to be 
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read, but to be read again and again, translations of 
sacred books require to be studied with much greater 
care, before we can hope to gain a real under- 
standing of the intentions of their authors or venture 
on general assertions. 

Such general assertions, if once made, are difficult 
to extirpate. It has been stated, for instance, that 
the religious notion of sin is wanting altogether in 
the hymns of the Rig-veda, and some important con- 
clusions have been based on this supposed fact. Yet 
the gradual growth of the concept of guilt is one of 
the most interesting lessons which certain passages 
of these ancient hymns can teach us \ It has been 
asserted that in the Rig-veda Agni, fire, was adored 
essentially as earthly sacrificial fire, and not as an 
elemental force. How greatly such an assertion has 
to be qualified, may be seen from a more careful 
examination of the translations of the Vedic hymns 
now accessible 2 . In many parts of the Avesta 
fire is no doubt spoken of with great rever- 
ence, but those who speak of the Zoroastrians 
as fire-worshippers, should know that the true fol- 
lowers of Zoroaster abhor that very name. Again, 
there are certainly many passages in the Vedic 
writings which prohibit the promiscuous communi- 
cation of the Veda, but those who maintain that 
the Brahmans, like Roman Catholic priests, keep 
their sacred books from the people, must have for- 

1 M. M., History of Ancient Sanskrit Literature, second edition, 
1859, p. 540 seq. 

* Ludwig, Rig-veda, ubersetzt, vol. iii, p. 331 seq. Muir, Sanskrit 
Texts, voL v, p. 199 seq. On the later growth of Agni, see a 
very useful essay by Holtzmann, ' Agni, nach den Vorstellungen des 
Mahabharata,' 1878. 
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gotten the many passages in the Brihmawas, the 
Sutras, and even in the Laws of Manu, where the 
duty of learning the Veda by heart is inculcated for 
every Brahma/za, Kshatriya.Vaisya, that is, for every 
man except a .Sudra. 

These are a few specimens only to show how 
dangerous it is to generalise even where there exist 
complete translations of certain sacred books. It is 
far easier to misapprehend, or even totally to mis- 
understand, a translation than the original ; and it 
should not be supposed, because a sentence or a 
whole chapter seems at first sight unintelligible in 
a translation, that therefore they are indeed devoid 
of all meaning. 

What can be more perplexing than the beginning 
of the A"Mndogya-upanishad ? ' Let a man medi- 
tate,' we read, or, as others translate it, ' Let a man 
worship the syllable Om.' It may seem impossible 
at first sight to elicit any definite meaning from 
these words and from much that follows after. 
But it would be a mistake, nevertheless, to con- 
clude that we have here vox et prseterea nihil. 
Meditation on the^syllable Om consisted in a long- 
continued repetition of that syllable with a view 
of drawing the thoughts away from all other sub- 
jects, and thus concentrating them on some higher 
object of thought of which that syllable was made to 
be the symbol. This concentration of thought, eka- 
grata or one-pointedness, as the Hindus called it, is 
something to us almost unknown. Our minds are 
like kaleidoscopes of thoughts in constant motion ; 
and to shut our mental eyes to everything else, while 
dwelling on one thought only, has become to most 
of us almost as impossible as to apprehend one 
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musical note without harmonics. With the life we 
are leading now, with telegrams, letters, newspapers, 
reviews, pamphlets, and books ever breaking in upon 
Us, it has become impossible, or almost impossible, 
ever to arrive at that intensity of thought which the 
Hindus meant by ekagrata, and the attainment of 
which was to them the indispensable condition of all 
philosophical and religious speculation. The loss may 
not be altogether on our side, yet a loss it is, and if we 
see the Hindus, even -in their comparatively mono- 
tonous life, adopting all kinds of contrivances in 
order to assist them in drawing away their thoughts 
from all disturbing impressions and to fix them on 
one subject only, we must not be satisfied with 
smiling at their simplicity, but try to appreciate the 
object they had in view. 

When by means of repeating the syllable Om, 
which originally seems to have meant ' that,' or ' yes,' 
they had arrived at a certain degree of mental tran- 
quillity, the question arose what was meant by this 
Om, and to this question the most various answers 
were given, according as the mind was to be led 
up to higher and higher objects. Thus in one 
passage we are told at first that Om is the beginning 
of the Veda, or, as we have to deal with an Upanishad 
of the Sama-veda, the beginning of the Sama-veda, 
so that he who meditates on Om, may be supposed 
to be meditating on the whole of the Sama-veda. 
But that is not enough. Om is said to be the essence 
of the Sama-veda, which, being almost entirely taken 
from the Rig-veda, may itself be called the essence 
of the Rig-veda. And more than that. The Rig-veda 
stands for all speech, the Sama-veda for all breath 
or life, so that Om may be conceived again as the 
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symbol of all speech and all life. Om thus becomes 
the name, not only of all our physical and mental 
powers, but especially of the living principle, the 
Pra#a or spirit This is explained by the parable 
in the second chapter, while in the third chapter, 
that spirit within us is identified with the spirit in 
the sun. He therefore who meditates on Om, medi- 
tates on the spirit in man as identical with the spirit . 
in nature, or in the sun; and thus the lesson that 
is meant to be taught in the beginning of the 
A^andogya-upanishad is really this, that none of the 
Vedas with their sacrifices and ceremonies could 
ever secure the salvation of the worshipper, i.e. 
that sacred works, performed according to the rules 
of the Vedas, are of no avail in the end, but that 
meditation on Om alone, or that knowledge of 
what is meant by Om alone, can procure true salva- 
tion, or true immortality. Thus the pupil is led on 
step by step to what is the highest object of the 
Upanishads, viz. the recognition of the self in man 
as identical with the Highest Self or Brahman. 
The lessons which are to lead up to that highest 
conception of the universe, both subjective and 
objective, are no doubt mixed up with much that 
is superstitious and absurd ; still the main object is 
never lost sight of. Thus, when we come to the 
eighth chapter, the discussion, though it begins with 
Om or the Udgltha, ends with the question of the 
origin of the world; and though the final answer, 
namely, that Om means ether (akara), and that 
ether is the origin of all things, may still sound to 
us more physical than metaphysical, still the descrip- 
tion given of ether or akasa, shows that more is 
meant by it than the physical ether, and that ether 
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is in fact one of the earlier and less perfect names 
of the Infinite, of Brahman, the universal Self. 
This, at least, is the lesson which the Brahmans 
themselves read in this chapter l ; and if we look 
at the ancient language of the Upanishads as re- 
presenting mere attempts at finding expression for 
what their language could hardly express as yet, 
.we shall, I think, be less inclined to disagree with 
the interpretation put on those ancient oracles by 
the later Vedanta philosophers 2 , or, at all events, 
we shall hesitate before we reject what is difficult to 
interpret, as altogether devoid of meaning. 

This is but one instance to show that even behind 
the fantastic and whimsical phraseology of the sacred 
writings of the Hindus and other Eastern nations, 
there may be sometimes aspirations after truth 
which deserve careful consideration from the student 
of the psychological development and the historical 
growth of early religious thought, and that after 
careful sifting, treasures may be found in what at 
first we may feel inclined to throw away as utterly 
worthless. 

And now I come to the third caution. Let it 
not be supposed that a text, three thousand 
years old, or, even if of more modern date, still 
widely distant from our own sphere of thought, 
can be translated in the same manner as a book 

1 The Upanishad itself says : ' The Brahman is the same as the 
ether which is around us ; and the ether which is around us, is the 
same as the ether which is within us. And the ether which is 
within, that is the ether within the heart. That ether in the heart 
is omnipresent and unchanging. He who knows this obtains 
omnipresent and unchangeable happiness.' Kh. Up. Ill, 12, 7-9. 

* Cf. Vedanta-sutras I, 1, 22. 
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written a few years ago in French or German. 
Those who know French and German well enough, 
know how difficult, nay, how impossible it is, to 
render justice to certain touches of genius which 
the true artist knows how to give to a sen- 
tence. Many poets have translated Heine into 
English or Tennyson into German, many painters 
have copied the Madonna di San Sisto or the so- 
called portrait of Beatrice Cenci. But the greater 
the excellence of these translators, the more frank 
has been their avowal, that the original is beyond 
their reach. And what is a translation of modern 
German into modern English compared with a trans- 
lation of ancient Sanskrit or Zend or Chinese into 
any modern language ? It is an undertaking which, 
from its very nature, admits of the most partial 
success only, and a more intimate knowledge of the 
ancient language, so far from facilitating the task 
of the translator, renders it only more hopeless. 
Modern words are round, ancient words are square, 
and we may as well hope to solve the quadrature of 
the circle, as to express adequately the ancient 
thoughts of the Veda in modern English. 

We must not expect therefore that a translation 
of the sacred books of the ancients can ever be more 
than an approximation of our language to theirs, 
of our thoughts to theirs. The translator, however, 
if he has once gained the conviction that it is 
impossible to translate old thought into modern 
speech, without doing some violence either to the 
one or to the other, will hardly hesitate in his choice 
between two evils. He will prefer to do some 
violence to language rather than to misrepresent 
old thoughts by clothing them in words which do. 
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not fit them. If therefore the reader finds some 
of these translations rather rugged, if he meets with 
expressions which sound foreign, with combinations 
of nouns and adjectives such as he has never seen 
before, with sentences that seem too long or too 
abrupt, let him feel sure that the translator has had 
to deal with a choice of evils, and that when the 
choice lay between sacrificing idiom or truth, he has 
chosen the smaller evil of the two. I do not claim, 
of course, either for myself or for my fellow-workers, 
that we have always sacrificed as little as was 
possible of truth or idiom, and that here and there 
a happier rendering of certain passages may not be 
suggested by those who come after us. I only wish 
to warn the reader once more not to expect too 
much from a translation, and to bear in mind that, 
easy as it might be to render word by word, it is 
difficult, aye, sometimes impossible, to render thought 
by thought 

I shall give one instance only from my own 
translation of the Upanishads. One of the most 
important words in the ancient philosophy of the 
Brahmans is Atman, nom. sing. Atmi. It is 
rendered in our dictionaries by 'breath, soul, the 
principle of life and sensation, the individual soul, 
the self, the abstract individual, self, one's self, the 
reflexive pronoun, the natural temperament or dis- 
position, essence, nature, character, peculiarity, the 
person or the whole body, the body, the understand- 
ing, intellect, the mind, the faculty of thought and 
reason, the thinking faculty, the highest principle 
of life, Brahma, the supreme deity or soul of the 
universe, care, effort, pains, firmness, the sun, fire, 
wind, air, a son.' 
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This will give classical scholars an idea of the 
chaotic state from which, thanks to the excellent 
work done by Boehtlingk, Roth, and others, Sanskrit 
lexicology is only just emerging. Some of the mean- 
ings here mentioned ought certainly not to be 
ascribed to at man. It never means, for instance, 
the understanding, nor could it ever by itself be 
translated by sun, fire, wind, air, pains or firmness. 
But after deducting such surplusage, there still 
remains a large variety of meanings which may, 
under certain circumstances, be ascribed to atman. 

When atman occurs in philosophical treatises, 
such as the Upanishads and the Vedinta system 
which is based on them, it has generally been trans- 
lated by soul, mind, or spirit. I tried myself to use 
one or other of these words, but the oftener I 
employed them, the more I felt their inadequacy, 
and was driven at last to adopt self and Self as 
the least liable to misunderstanding. 

No doubt in many passages it sounds strange in 
English to use self, and in the plural selfs instead 
of selves ; but that very strangeness is useful, for 
while such words as soul and mind and spirit pass 
over us unrealised, self and selfs will always ruffle 
the surface of the mind, and stir up some reflection 
in the reader. In English to speak even of the 
I and the Non-I, was till lately considered harsh ; 
it may still be called a foreign philosophical idiom. 
In German the Ich and Nicht-ich have, since the 
time of Fichte, become recognised and almost 
familiar, not only as philosophical terms, but as 
legitimate expressions in the literary language of 
the day. But while the I ch with Fichte expressed 
the highest abstraction of personal existence, the 
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corresponding word in Sanskrit, the A ham or 
Ahankara, was always looked upon as a secondary 
development only, and as by no means free from all 
purely phenomenal ingredients. Beyond the A ham 
or Ego, with all its accidents and limitations, such 
as sex, sense, language, country, and religion, the 
ancient sages of India perceived, from a very early 
time, the Atman or the self, independent of all such 
accidents. 

The individual atman or self, however, was with 
the Brahmans a phase or phenomenal modification 
only of the Highest Self, and that Highest Self 
was to them the last point which could be reached 
by philosophical speculation. It was to them what 
in other systems of philosophy has been called by 
various names, to ov, the Divine, the Absolute. The 
highest aim of all thought and study with the 
Brahman of the Upanishads was to recognise his 
own self as a mere limited reflection of the Highest 
Self, to know his self in the Highest Self, and 
through that knowledge to return to it, and regain 
his identity with it. Here to know was to be, to 
know the Atman was to be the Atman, and the 
reward of that highest knowledge after death was 
freedom from new births, or immortality. 

That Highest Self which had become to the 
ancient Brahmans the goal of all their mental ef- 
forts, was looked upon at the same time as the 
starting-point of all phenomenal existence, the root 
of the world, the only thing that could truly be said 
to be, to be real and true. As the root of all that 
exists, the Atman was identified with the Brahman, 
which in Sanskrit is both masculine and neuter, and 
with the Sat, which is neuter only, that which is, 
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or Satya, the true, the real. It alone exists in the 
beginning and for ever ; it has no second. What- 
ever else is said to exist, derives its real being from 
the Sat. How the one Sat became many, how 
what we call the creation, what they call emanation 
(irpooSos), constantly proceeds and returns to it, has 
been explained in various more or less fanciful ways 
by ancient prophets and poets. But what they 
all agree in is this, that the whole creation, the 
visible and invisible world, all plants, all animals, 
all men are due to the one Sat, are upheld by it, 
and will return to it. 

If we translate Atman by soul, mind, or spirit, 
we commit, first of all, that fundamental mistake 
of using words which may be predicated, in place of 
a word which is a subject only, and can never be- 
come a predicate. We may say in English that 
man possesses a soul, that a man is out of his mind, 
that man has or even that man is a spirit, but we 
could never predicate atman, or self, of anything 
else. Spirit, if it means breath or life ; mind, if it 
means the organ of perception and conception ; 
soul, if, like /fcaitanya, it means intelligence in 
general, all these may be predicated of the Atman, 
as manifested in the phenomenal world. But 
they are never subjects in the sense in which the 
Atman is; they have no independent being, apart 
from Atman. Thus to translate the beginning of the 
Aitareya-upanishad, Atmi va idam eka evagra 
asit, by ' This (world) verily was before (the creation 
of the world) soul alone ' (Roer) ; or, ' Originally 
this (universe) was indeed soul only' (Colebrooke), 
would give us a totally false idea. M. Regnaud 
in his ' Materiaux pour servir a l'histoire de la philo- 
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sophie de l'lnde' (vol. ii, p. 24) has evidently felt 
this, and has kept the word atman untranslated, 
' Au commencement cet univers n'etait que l'atman.' 
But while in French it would seem impossible to 
find any equivalent for atman, I have ventured to 
translate in English, as I should have done in 
German, 'Verily, in the beginning all this was 
Self, one only.' 

Thus again when we read in Sanskrit, ' Know the 
Self by the self,' atmanam atmana pasya, tempt- 
ing as it may seem, it would be entirely wrong to 
render it by the Greek yvZOi veavrov. The Brahman 
called upon his young pupil to know not himself, 
but his Self, that is, to know his individual self as 
a merely temporary reflex of the Eternal Self. 
Were we to translate this so-called atmavidya, 
this self-knowledge, by knowledge of the soul, we 
should not be altogether wrong, but we should never- 
theless lose all that distinguishes Indian from Greek 
thought. It may not be good English to say to know 
his self, still less to know our selfs, but it would be 
bad Sanskrit to say to know himself, to know our- 
selves; or, at all events, such a rendering would 
deprive us of the greatest advantage in the study 
of Indian philosophy, the opportunity of seeing in 
how many different ways man has tried to solve the 
riddles of the world and of his soul. 

I have thought it best therefore to keep as close 
as possible to the Sanskrit original, and where I 
could not find an adequate term in English, I have 
often retained the Sanskrit word rather than use a 
misleading substitute in English. It is impossible, for 
instance, to find an English equivalent for so simple 
a word as Sat, to dV. We cannot render the Greek to 
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ov and to nn ov by Being or Not-being, for both are 
abstract nouns ; nor by ' the Being,' for this would 
almost always convey a wrong impression. In Ger- 
man it is easy to distinguish between das Sein, 
i.e. being, in the abstract, and das Seiende, to ov. 
In the same way the Sanskrit sat can easily be ren- 
dered in Greek by to ov, in German by das Seiende, 
but in English, unless we say ' that which is,' we are 
driven to retain the original Sat. 

From this Sat was derived in Sanskrit Sat-ya, 
meaning originally 'endowed with being,' then 'true.' 
This is an adjective ; but the same word, as a neuter, 
is also used in the sense of truth, as an abstract ; 
and in translating it is very necessary always to dis- 
tinguish between Satyam, the true, frequently the 
same as Sat, to ov, and Satyam, truth, veracity. 
One example will suffice to show how much the 
clearness of a translation depends on the right ren- 
dering of such -words as atman, sat, and satyam. 

In a dialogue between Uddalaka and his son 
•Svetaketu, in which the father tries to open his son's 
mind, and to make him see man's, true relation to 
the Highest Self (AT^andogya-upanishad VI), the 
father first explains how the Sat produced what we 
should call the three elements l , viz. fire, water, and 
earth, which he calls heat, water, and food. Having 
produced them (VI, 2, 4), the Sat entered into them, 
but not with its real nature, but only with its ' living 
self (VI, 3, 3), which is a reflection (abhasamatram) 
of the real Sat, as the sun in the water is a reflection 

1 DevatSs, literally deities, but frequently to be translated by 
powers or beings. Mahadeva Moreshvar Kunte, the learned editor 
of the Vedanta-sutras, ought not (p. 70) to have rendered devata, 
in Kh. Up. 1, 1 1, 5, by goddess. 

[3] c 
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of the real sun. By this apparent union of the Sat 
with the three elements, every form (rupa) and 
every name (naman) in the world was produced; 
and therefore he who knows the three elements is 
supposed to know everything in this world, nearly 
m the same manner in which the Greeks imagined 
that through a knowledge of the elements, every- 
thing else became known (VI, 4, 7). The same 
three elements are shown to be also the constituent 
elements of man (VI, 5). Food or the earthy ele- 
ment is supposed to produce not only flesh, but 
also mind ; water, not only blood, but also breath ; 
heat, not only bone, but also speech. This is more 
or less fanciful ; the important point, however, is 
this, that, from the Brahmanic point of view, breath, 
speech, and mind are purely elemental, or external 
instruments, and require the support of the living 
self, the /Ivatman, before they can act 

Having explained how the Sat produces pro- 
gressively heat, how heat leads to water, water to 
earth, and how, by a peculiar mixture of the three, 
speech, breath, and mind are produced, the teacher 
afterwards shows how in death, speech returns to 
mind, mind to breath, breath to heat, and heat to 
the Sat (VI, 8, 6). This Sat, the root of every- 
thing, is called para devata, the highest deity, not 
in the ordinary sense of the word deity, but as 
expressing the highest abstraction of the human 
mind. We must therefore translate it by the 
Highest Being, in the same manner as we translate 
devata, when applied to heat, water, and earth, not 
by deity, but by substance or element. 

The same Sat, as the root or highest essence 
of all material existence, is called a»iman, from 
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a«u, small, subtile, infinitesimal, atom. It is an 
abstract word, and I have translated it by subtile 
essence. 

The father then goes on explaining in various 
ways that this Sat is underlying all existence, 
and that we must learn to recognise it as the root, 
not only of all the objective, but likewise of our 
own subjective existence. 'Bring the fruit of a 
Nyagrodha tree,' he says, 'break it, and what do 
you find ? ' ' The seeds,' the son replies, ' almost 
infinitesimal.' ' Break one of them, and tell me 
what you see.' ' Nothing,' the son replies. Then 
the father continues : ' My son, that subtile essence 
which you do not see there, of that very essence 
this great Nyagrodha tree exists.' 

After that follows this sentence : ' Etadatmyam 
ida*« sarvam, tat satyam, sa atma, tat tvam asi 
.Svetaketo.' 

This sentence has been rendered by Rajendralal 
Mitra in the following way : ' All this universe has 
the (Supreme) Deity for its life. That Deity is 
Truth. He is the Universal Soul. Thou art He, 
O .Svetaketu V 

This translation is quite correct, as far as the 
words go, but I doubt whether we can connect any 
definite thoughts with these words. In spite of the 
division adopted in the text, I believe it will be 
necessary to join this sentence with the last words 
of the preceding paragraph. This is clear from 
the commentary, and from later paragraphs, where 
this sentence is repeated, VI, 9, 4,&c. The division 

1 Anquetil Duperron translates : ' Ipso hoc modo (ens) illud est 
subtile: et hoc omne, unus Itma est: et id verum et rectum est, 
O Sopatkit, tatoumes, id est, ille £tma tu as.' 

C 2 
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in the printed text (VI, 8, 6) is wrong, and VI, 8, 7 
should begin with sa ya esho 'wima, i. e. that which 
is the subtile essence. 

The question then is, what is further to be said 
about this subtile essence. I have ventured to 
translate the passage in the following way : 

' That which is the subtile essence (the Sat, the 
root of everything), in it all that exists has its self, 
or more literally, its self-hood. It is the True (not 
the Truth in the abstract, but that which truly and 
really exists). It is the Self, i. e. the Sat is what is 
called the Self of everything V Lastly, he sums up, 
and tells .Svetaketu that, not only the whole world, 
but he too himself is that Self, that Satya, that 
Sat. 

No doubt this translation sounds strange to 
English ears, but as the thoughts contained in the 
Upanishads are strange, it would be wrong to 
smoothe down their strangeness by clothing them 
in language familiar to us, which, because it is 
familiar, will fail to startle us, and because it fails 
to startle us, will fail also to set us thinking. 

To know oneself to be the Sat, to know that all 
that is real and eternal in us is the Sat, that all came 
from it and will, through knowledge, return to it, 
requires an independent effort of speculative thought. 
We must realise, as well as we can, the thoughts of 
the ancient Z?/shis, before we can hope to translate 
them. It is not enough simply to read the half-reli- 
gious, half-philosophical utterances which we find in 

1 The change of gender in sa for tad is idiomatic. One could 
not say in Sanskrit tad &tm&, it is the Self, but sa Stml By sa, 
he, the Sat, that which is, is meant. The commentary explains 
sa atmS by tat sat, and continues tat sat tat tvam asi (p. 443). 
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the Sacred Books of the East, and to say that they 
are strange, or obscure, or mystic. Plato is strange, 
till we know him ; Berkeley is mystic, till for a time 
we have identified ourselves with him. So it is with 
these ancient sages, who have become the founders 
of the great religions of antiquity. They can never 
be judged from without, they must be judged from 
within. We need not become Brahmans or Bud- 
dhists or Taosze altogether, but we must for a time, 
if we wish to understand, and still more, if we are 
bold enough to undertake to translate their doc- 
trines. Whoever shrinks from that effort, will see 
hardly anything in these sacred books or their 
translations but matter to wonder at or to laugh at ; 
"possibly something to make him thankful that he is 
not as other men. But to the patient reader these 
same books will, in spite of many drawbacks, open a 
new view of the history of the human race, of that 
one race to which we all belong, with all the fibres 
of our flesh, with all the fears and hopes of our soul. 
We cannot separate ourselves from those who be- 
lieved in these sacred books. There is no specific 
difference between ourselves and the Brahmans, the 
Buddhists, the Zoroastrians, or the Taosze. Our 
powers of perceiving, of reasoning, and of believing 
may be more highly developed, but we cannot claim 
the possession of any verifying power or of any 
power of belief which they did not possess as well. 
Shall we say then that they were forsaken of God, 
while we* are His chosen people ? God forbid ! 
There is much, no doubt, in their sacred books 
which we should tolerate no longer, though we must 
not forget that there are portions in our own sacred 
books, too, which many of us would wish to be absent, 
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which, from the earliest ages of Christianity, have 
been regretted by theologians of undoubted piety, 
and which often prove a stumblingblock to those 
who have been won over by our missionaries to the 
simple faith of Christ. But that is not the question. 
The question is, whether there is or whether there is 
not, hidden in every one of the sacred books, some- 
thing that could lift up the human heart from this 
earth to a higher world, something that could make 
man feel the omnipresence of a higher Power, some- 
thing that could make him shrink from evil and in- 
cline to good, something to sustain him in the short 
journey through life, with its bright moments of 
happiness, and its long hours of terrible distress. 

If some of those who read and mark these trans- 
lations learn how to discover some such precious 
grains in the sacred books of other nations, though 
hidden under heaps of rubbish, our labour will not 
have been in vain, for there is no lesson which at 
the present time seems more important than to learn 
that in every religion there are such precious grains ; 
that we must draw in every religion a broad distinction 
between what is essential and what is not, between 
the eternal and the temporary, between the divine 
and the human ; and that though the non-essential 
may fill many volumes, the essential can often be 
comprehended in a few words, but words on which 
'hang all the law and the prophets.' 
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PROGRAM OF A TRANSLATION 

OF 

THE SACRED BOOKS OF THE EAST. 

I here subjoin the program in which I first put 
forward the idea of a translation of the Sacred 
Books of the East, and through which I invited the 
co-operation of Oriental scholars in this undertaking. 
The difficulty of finding translators, both willing 
and competent to take a part in it, proved far 
greater than I had anticipated. Even when I had 
secured the assistance of a number of excellent 
scholars, and had received their promises of prompt 
co-operation, illness, domestic affliction, and even 
death asserted their control over all human affairs. 
Professor Childers, who had shown the warmest 
interest in our work, and on whom I chiefly de- 
pended for the Pali literature of the Buddhists, was 
taken from us, an irreparable loss to Oriental scholar- 
ship in general, and to our undertaking in particular. 
Among native scholars, whose co-operation I had 
been particularly desired to secure, Rajendralal Mitra, 
who had promised a translation of the Vayu-pura«a, 
was prevented by serious illness from fulfilling his 
engagement. In other cases sorrow and sickness have 
caused, at all events, serious delay in the translation 
of the very books which were to have inaugurated 
this Series. However, new offers of assistance have 
come, and I hope that more may still come from 
Oriental scholars both in India and England, so 
that the limit of time which had been originally 
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assigned to the publication of twenty-four volumes 
may not, I hope, be much exceeded. 

The Sacred Books or the East, Translated, with Introduc- 
tions and Notes, by various Oriental Scholars, and Edited 
by F. Max Muller. 

Apart from the interest which the Sacred Books of all religions 
possess in the eyes of the theologian, and, more particularly, of the 
missionary, to whom an accurate knowledge of them is as indispen- 
sable as a knowledge of the enemy's country is to a general, these 
works have of late assumed a new importance, as viewed in the 
character of ancient historical documents. In every country where 
Sacred Books have been preserved, whether by oral tradition or by 
writing, they are the oldest records, and mark the beginning of 
what may be called documentary, in opposition to purely tradi- 
tional, history. 

There is nothing more ancient in India than the Vedas ; and, if 
we except the Vedas and the literature connected with them, there 
is again no literary work in India which, so far as we know at 
present, can with certainty be referred to an earlier date than that 
of the Sacred Canon of the Buddhists. Whatever age we may 
assign to the various portions of the Avesta and to their final 
arrangement, there is no book in the Persian language of greater 
antiquity than the Sacred Books of the followers of Zarathurtra, 
nay, even than their translation in Pehlevi. There may have been 
an extensive ancient literature in China long before Khung-fu-jze 
and Lao-jze, but among all that was rescued and preserved of it, 
the five King and the four Shu claim again the highest antiquity. 
As to the Koran, it is known to be the fountain-head both of the 
religion and of the literature of the Arabs. 

This being the case, it was but natural that the attention of the 
historian should of late have been more strongly attracted by these 
Sacred Books, as likely to afford most valuable information, not 
only on the religion, but also on the moral sentiments, the social 
institutions, the legal maxims of some of the most important nations 
of antiquity. There are not many nations that have preserved 
sacred writings, and many of those that have been preserved have 
but lately become accessible to us in their original form, through 
the rapid advance of Oriental scholarship in Europe. Neither 
Greeks, nor Romans, nor Germans, nor Celts, nor Slaves have 
left us anything that deserves the name of Sacred Books. The 
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Homeric Poems are national Epics, like the Ramayawa, and the 
Nibelunge, and the Homeric Hymns have never received that 
general recognition or sanction which alone can impart to the 
poetical effusions of personal piety the sacred or canonical cha- 
racter which is the distinguishing feature of the Vedic Hymns. 
The sacred literature of the early inhabitants of Italy seems to have 
been of a liturgical rather than of a purely religious kind, and 
whatever the Celts, the Germans, the Slaves may have possessed 
of sacred traditions about their gods and heroes, having been 
handed down by oral tradition chiefly, has perished beyond all 
hope of recovery. Some portions of the Eddas alone give us an 
idea of what the religious and heroic poetry of the Scandinavians 
may have been. The Egyptians possessed Sacred Books, and 
some of them, such as the Book of the Dead, have come down to 
us in various forms. There is a translation of the Book of the 
Dead by Dr. Birch, published in the fifth volume of Bunsen's 
Egypt, and a new edition and translation of this important work 
may be expected from the combined labours of Birch, Chabas, 
Lepsius, and Naville. In Babylon and Assyria, too, important 
fragments of what may be called a Sacred Literature have lately 
come to light. The interpretation, however, of these Hieroglyphic 
and Cuneiform texts is as yet so difficult that, for the present, they 
are of interest to the scholar only, and hardly available for histo- 
rical purposes. 

Leaving out of consideration the Jewish and Christian Scriptures, 
it appears that the only great and original religions which profess 
to be founded on Sacred Books 1 , and have preserved them in 
manuscript, are: — 

i. The religion of the Brahmans. 

2. The religion of the followers of Buddha. 

3. The religion of the followers of Zarathurtra. 

4. The religion of the followers of Khung-fu-jze. 

5. The religion of the followers of Lio-jze. 

6. The religion of the followers of Mohammed. 

A desire for a trustworthy translation of the Sacred Books of 
these six Eastern religions has often been expressed. Several have 
been translated into English, French, German, or Latin, but in 
some cases these translations are difficult to procure, in others they 
are loaded with notes and commentaries, which are intended for 

1 Introduction to the Science of Religion, by F. Max Mttller 
(Longmans, 1873), p. 104. 
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students by profession only. Oriental scholars have been blamed 
for not having; as yet supplied a want so generally felt, and so fre- 
quently expressed, as a complete, trustworthy, and readable transla- 
tion of the principal Sacred Books of the Eastern Religions. The 
reasons, however, why hitherto they have shrunk from such an 
undertaking are clear enough. The difficulties in many cases of 
giving complete translations, and not selections only, are very great. 
There is still much work to be done in a critical restoration of the 
original texts, in an examination of their grammar and metres, and 
in determining the exact meaning of many words and passages. 
That kind of work is naturally far more attractive to scholars than 
a mere translation, particularly when they cannot but feel that, 
with the progress of our knowledge, many a passage which now 
seems clear and easy, may, on being re-examined, assume a new 
import. Thus while scholars who are most competent to under- 
take a translation, prefer to devote their time to more special 
researches, the work of a complete translation is deferred to the 
future, and historians are left under the impression that Oriental 
scholarship is still in so unsatisfactory a state as to make any 
reliance on translations of the Veda, the A vesta, or the T4o-te 
King extremely hazardous. 

It is clear, therefore, that a translation of the principal Sacred 
Books of the East can be carried out only at a certain sacrifice. 
Scholars must leave for a time their own special researches in 
order to render the general results already obtained accessible to 
the public at large. And even then, really useful results can be 
achieved viribus unitis only. If four of the best Egyptologists 
have to combine in order to produce a satisfactory edition and 
translation of one of the Sacred Books of ancient Egypt, a much 
larger number of Oriental scholars will be required for translating 
the Sacred Books of the Brahmans, the Buddhists, the Zoroastrians, 
the followers of Khung-fu-jze, Lao-jze, and Mohammed. 

Lastly, there was the most serious difficulty of all, a difficulty 
which no scholar could remove, viz. the difficulty of finding the 
funds necessary for carrying out so large an undertaking. No 
doubt there exists at present a very keen interest in questions 
connected with the origin, the growth, and decay of religion. But 
much of that interest is theoretic rather than historical. How 
people might or could or should have elaborated religious ideas, is 
a topic most warmly discussed among psychologists and theolo- 
gians, but a study of the documents, in which alone the actual 
growth of religious thought can be traced, is much neglected. 
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A faithful, unvarnished prose translation of the Sacred Books of 
India, Persia, China, and Arabia, though it may interest careful 
students, will never, I fear, excite a widespread interest, or com- 
mand a circulation large enough to make it a matter of private 
enterprise and commercial speculation. 

No doubt there is much in these old books that is startling by 
its very simplicity and truth, much that is elevated and elevating, 
much that is beautiful and sublime ; but people who have vague 
ideas of primeval wisdom and the splendour of Eastern poetry will 
soon find themselves grievously disappointed. It cannot be too 
strongly stated, that the chief, and, in many cases, the only interest 
of the Sacred Books of the East is historical; that much in them is 
extremely childish, tedious, if not repulsive ; and that no one but 
the historian will be able to understand the important lessons which 
they teach. It would have been impossible to undertake a trans- 
lation even of the most important only of the Sacred Books of the 
East, without the support of an Academy or a University which 
recognises the necessity of rendering these works more generally 
accessible, on the same grounds on which it recognises the duty of 
collecting and exhibiting in Museums the petrifactions of bygone 
ages, little concerned whether the public admires the beauty of 
fossilised plants and broken skeletons, as long as hard-working 
students find there some light for reading once more the darker 
pages in the history of the earth. 

Having been so fortunate as to secure that support, having also 
received promises of assistance from some of the best Oriental 
scholars in England and India, I hope I shall be able, after the 
necessary preparations are completed, to publish about three 
volumes of translations every year, selecting from the stores of the 
six so-called 'Book-religions' those works which at present can be 
translated, and which are most likely to prove useful. All trans- 
lations will be made from the original texts, and where good 
translations exist already, they will be carefully revised by compe- 
tent scholars. Such is the bulk of the religious literature of the 
Brahmans and the Buddhists, that to attempt a complete translation 
would be far beyond the powers of one generation of scholars. 
Still, if the interest in the work itself should continue, there is no 
reason why this series of translations should not be carried on, 
even after those who commenced it shall have ceased from their 
labours. 

What I contemplate at present, and I am afraid at my time of 
life even this may seem too sanguine, is no more than a Series 
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of twenty-four volumes, the publication of which will probably 
extend over eight years. In this Series I hope to comprehend the 
following books, though I do not pledge myself to adhere strictly 
to this outline : — 

i. From among the Sacred Books of the Brahmans I hope to 
give a translation of the Hymns of the Rig-veda. While I shall 
continue my translation of selected hymns of that Veda, a traduc- 
tion raisonne*e which is intended for Sanskrit scholars only, on 
the same principles which I have followed in the first volume ', 
explaining every word and sentence that seems to require elucida- 
tion, and carefully examining the opinions of previous commen- 
tators, both native and European, I intend to contribute a freer 
translation of the hymns to this Series, with a few explanatory 
notes only, such as are absolutely necessary to enable readers who 
are unacquainted with Sanskrit to understand the thoughts of the 
Vedic poets. The translation of perhaps another Samhita, one or 
two of the Brahraanas, or portions of them, will have to be included 
in our Series, as well as the principal Upanishads, theosophic trea- 
tises of great interest and beauty. There is every prospect of an 
early appearance of a translation of the Bhagavad-gita, of the most 
important among the sacred Law-books, and of one at least of the 
Pura«as. I should have wished to include a translation of some of 
the Gain books, of the Granth of the Sikhs, and of similar works 
illustrative of the later developments of religion in India, but there 
is hardly room for them at present. 

2. The Sacred Books of the Buddhists will be translated chiefly 
from the two original collections, the Southern in Pali, the 
Northern in Sanskrit. Here the selection will, no doubt, be most 
difficult. Among the first books to be published will be, I hope, 
Sutras from the Digha Niklya, a part of the Vinaya-pi/aka, the 
Dhammapada, the Divyavadana, the Lalita-vistara, or legendary 
life of Buddha. 

3. The Sacred Books of the Zoroastrians lie within a smaller 
compass, but they will require fuller notes and commentaries in 
order to make a translation intelligible and useful. 

4. The books which enjoy the highest authority with the fol- 
lowers of Khung-fu-jze are the King and the Shu. Of the former 
the Shu King or Book of History; the Odes of the Temple and 

1 Rig-veda-sanhiti, The Sacred Hymns of the Brahmans, trans- 
lated and explained by F. Max Mttller. Vol. i. Hymns to the 
Maruts or the Storm-Gods. London, 1869. 
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the Altar, and other pieces illustrating the ancient religious views 
and practices of the Chinese, in the Shih King or Book of Poetry; 
the Yl King; the LI Ki; and the Hsiio King or Classic of Filial 
Piety, will all be given, it is hoped, entire. Of the latter, the Series 
will contain the A'ung Yung or Doctrine of the Mean; the Tt Hsio 
or Great Learning; all Confucius' utterances in the Lun Yu or Con- 
fucian Analects, which are of a religious nature, and refer to the 
principles of his moral system; and Mang-jze's Doctrine of the 
Goodness of Human Nature. 

5. For the system of Ldo-jze we require only a translation of 
the TSo-teh King with some of its commentaries, and, it may be, 
an authoritative work to illustrate the actual operation of its 
principles. 

6. For Islam, all that is essential is a trustworthy translation of 
the Koran. 

It will be my endeavour to divide the twenty-four volumes which 
are contemplated in this Series as equally as possible among the 
six religions. But much must depend on the assistance which I 
receive from Oriental scholars, and also on the interest and the 
wishes of the public. 

F. MAX MULLER. 
Oxford, October, 1876. 

The following distinguished scholars, all of them 
occupying the foremost rank in their own special 
departments of Oriental literature, are at present 
engaged in preparing translations of some of the 
Sacred Books of the East : S. Beal, R. G. Bhan- 
darkar, G. Biihler, A. Burnell, E. B. Cowell, J. 
Darmesteter, T. W. Rhys Davids, J. Eggeling, 
V. Fausboll, H. Jacobi, J. Jolly, H. Kern, F. Kiel- 
horn, J. Legge, H. Oldenberg, E. H. Palmer, R. 
Pischel, K. T. Telang, E. W. West. 

The works which for the present have been 
selected for translation are the following: 

I. Ancient Vedic Religion. 

Hymns of the Z?zg-veda. 
The .Satapatha-brahmawa. 
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The Upanishads. 

The Grz'hya-sutras of Hira#yakerin and others. 

II. Law-books in prose. 

The Sutras of Apastamba, Gautama, Baudhayana, 
VasishAfca, Vishmi, &c. 

III. Law-books inverse. 
The Laws of Manu, Ya/fiavalkya, &c. 

IV. Later Brahmanism. 

The Bhagavad-gita. 
The Vayu-purawa. 

V. Buddhism. 

i. Pali Documents. 

The Mahiparinibbana Sutta, the Tevigga Sutta, 
the Mahasudassana Sutta, the Dhammaiakkappa- 
vattana Sutta; the Suttanipata; the Mahavagga, 
the A!ullavagga, and the Patimokkha. 

2. Sanskrit Documents. 

The Divyavadana and Saddharmapuodartka. 

3. Chinese Documents. 
The Phu-yao King, or life of Buddha. 

4. Prakrit 6aina Documents. 

The Aiaranga Sutra, Daravaikalika Sutra, Sutra- 
kmdnga, and Uttaradhyayana Sutra. 

VI. Parsi Religion. 
1. Zend Documents. 
The Vendidad. 
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2. Pehlevi and Parsi Documents. 
The BundahLf, Bahman Yasht, Shdyast-14-shiyast, 
Dadistani Dint, Mainydi Khard. 

VII. Mohammedanism. 
The Koran. 

VIII. Chinese Religion. 

i. Confucianism. 

The Shu King, Shih King, Hsiao King, Yi King, 
Ll K\, Lun YU, and Mang-jze. 

2. T&oism. 
The T4o-teh King, ^Twang-jze, and Kan Ying 
Phien. 
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TRANSLITERATION OF ORIENTAL 
ALPHABETS. 

The system of transcribing Oriental words with 
Roman types, adopted by the translators of the 
Sacred Books of the East, is, on the whole, the 
same which I first laid down in my Proposals for 
a Missionary Alphabet, 1854, and which afterwards 
I shortly described in my Lectures on the Science 
of Language, Second Series, p. 169 (ninth edition). 
That system allows of great freedom in its appli- 
cation to different languages, and has, therefore, 
recommended itself to many scholars, even if they 
had long been accustomed to use their own system 
of transliteration. 

It rests in fact on a few principles only, which 
may be applied to individual languages according to 
the views which each student has formed for him- 
self of the character and the pronunciation of the 
vowels and consonants of any given alphabet. 

It does not differ essentially from the Standard 
Alphabet proposed by Professor Lepsius. It only 
endeavours to realise, by means of the ordinary 
types which are found in every printing office, what 
my learned friend has been enabled to achieve, it 
may be in a more perfect manner, by means of a 
number of new types with diacritical marks, cast 
expressly for him by the Berlin Academy. 

The general principles of what, on account of its 
easy application to all languages, I have called the 
Missionary Alphabet, are these : 

1. No letters are to be used which do not exist 
in ordinary founts. 
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2. The same Roman type is always to represent 
the same foreign letter, and the same foreign letter 
is always to be represented by the same Roman 
type. 

3. Simple letters are, as a rule, to be represented 
by simple, compound by compound types. 

4. It is not attempted to indicate the pronuncia- 
tion of foreign languages, but only to represent 
foreign letters by Roman types, leaving the pro- 
nunciation to be learnt, as it is now, from gram- 
mars or from conversation with natives. 

5. The foundation of every system of translitera- 
tion must consist of a classification of the typical 
sounds of human speech. Such classification may 
be more or less perfect, more or less minute, accord- 
ing to the objects in view. For ordinary purposes 
the classification in vowels and consonants, and of 
consonants again in gutturals, dentals, and labials 
suffices. In these three classes we distinguish hard 
(not-voiced) and sonant (voiced) consonants, each 
being liable to aspiration ; nasals, sibilants, and 
semivowels, some of these also, being either voiced 
or not-voiced. 

6. After having settled the typical sounds, we 
assign to them, as much as possible, the ordinary 
Roman types of the first class. 

7. We then arrange in every language which 
possesses a richer alphabet, all remaining letters, 
according to their affinities, as modifications of the 
nearest typical letters, or as letters of the second 
and third class. Thus Unguals in Sanskrit are treated 
as nearest to dentals, palatals to gutturals. 

8. The manner of expressing such modifications 
is uniform throughout. While all typical letters of 

[3] d 
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the first class are expressed by Roman types, modi- 
fied letters of the second class are expressed by 
italics, modified letters of the third class by small 
capitals. Only in extreme cases, where another class 
of modified types is wanted, are we compelled to 
have recourse either to diacritical marks, or to a 
different fount of types. 

9. Which letters in each language are to be 
considered as primary, secondary, or tertiary may, 
to a certain extent, be left to the discretion of 
individual scholars. 

10. As it has been found quite impossible to 
devise any practical alphabet that should accurately 
represent the pronunciation of words, the Missionary 
Alphabet, by not attempting to indicate minute 
shades of pronunciation, has at all events the 
advantage of not misleading readers in their pro- 
nunciation of foreign words. An italic /, for instance, 
or a small capital t, serves simply as a warning that 
this is not the ordinary t, though it has some affinity 
with it. How it is to be pronounced must be learnt 
for each language, as it now is, from a grammar 
or otherwise. Thus / in Sanskrit is the lingual /. 
How that is to be pronounced, we must learn from 
the Prati-yakhyas, or from the mouth of a highly 
educated »Srotriya. We shall then learn that its 
pronunciation is really that of what we call the 
ordinary dental t, as in town, while the ordinary 
dental t in Sanskrit has a pronunciation of its own, 
extremely difficult to acquire for Europeans. 

11. Words or sentences which used to be printed 
in italics are spaced. 
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Approximate Pronunciation of the Roman Letters 
as representing the sanskrit alphabet. 







VoWBLS. 


& 


T as in new 


a 


V as in sam 


y 


1 


» yet 


a 


*TI 


„ psalm 


* 


* 


,, sharp 


i 


* 


„ knit 






Dentals. 


i 


t 


„ neat 


t 


w xi /tip of tongue rtrikfatev 
11 as in tin (the bone of the teeth ) 


ri 


^ 


» fiery 


th 


V 


„ lanthorn 


H 


^ 


» ~~~ 


d 


S 


„ din 


li 


■55 


„ friendly 


dh 


V 


,, landholder 


It 


^ 


» " 


n 


* 


„ nay 


u 


V 


„ fuU 


1 


3 


» let 


u 


■a 


„ fool 


I 


35 


n ~~ 


e 


* 


„ date 


s 


* 


„ grass 


ai 


* 


„ aisle 






Linguals. 





*ft 


„ note 


t 


Z as in town (wg^Weofar'retfon) 


au 


*t 


„ proud 


th 


* 


„ outhouse 








d 


* 


„ done 






Consonants. 


dh 


Z 


„ rodhook 






Gutturals. 


n 


VI 


„ no 


k 


W as in kite 


t 


X 


„ red 


kh 


W 


„ inkhorn 


sh 


* 


„ shun 


g 


n 


» gate 






Labials. 


gh 


* 


„ springhead 


P 


H as in pan 


n(ng)V 


» sing 


P h 


T* 


„ topheavy 


h 


I 


„ hear 


b 


■* 


». bed 






Palatals. 


bh 


* 


„ clubhouse 


k 


^ 


as in church 


m 


IT 


„ mill 


kh 


* 


„ church-history 


V 


* 


„ live 


9 


n 


» jolly 


m 


* 


„ Anusvara (SlL') 


9* 


^ 


„ bridge-house 


h 


«: 


„ ViSMga(b<whin e ) 



Proper names have frequently been left in their ordinary spelling, e.g. 
Rajendra, instead of Rajrendra. In words which have almost become 
English, the diacritical marks have often been omitted, e.g. Rig-veda, 
instead of Big-veda; Brahman, instead of Brahmana; Confucius, 
Zoroaster, Koran, &c. 
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INTRODUCTION 

TO 

THE UPANISHADS. 



First Translation of the Upanisiiads. 
DArA Shukoh, Anquetil Duperron, Schopenhauer. 

The ancient Vedic literature, the foundation of the 
whole literature of India, which has been handed down 
in that country in an unbroken succession from the earliest 
times within the recollection of man to the present day, 
became known for the first time beyond the frontiers of 
India through the Upanishads. The Upanishads were 
translated from Sanskrit into Persian by, or, it may be, for 
Dara Shukoh, the eldest son of Shah Jehan, an enlightened 
prince, who openly professed the liberal religious tenets of 
the great Emperor Akbar, and even wrote a book intended 
to reconcile the religious doctrines of Hindus and Moham- 
medans. He seems first to have heard of the Upanishads 
during his stay in Kashmir in 1640. He afterwards in- 
vited several Pandits from Benares to Delhi, who were to 
assist him in the work of translation. The translation 
was finished in 1657. Three years after the accomplish- 
ment of this work, in 1659, the prince was put to death by 
his brother Aurangzib 1 , in reality, no doubt, because he 
was the eldest son and legitimate successor of Shah Jehan, 
but under the pretext that he was an infidel, and dangerous 
to the established religion of the empire. 

When the Upanishads had once been translated from 
Sanskrit into Persian, at that time the most widely read 
language of the East and understood likewise by many 
European scholars, they became generally accessible to 

' Elphinstone, History of India, cd. Cowfbll, p. 610, 

Digitized by VjOOQ IC 



lviii UPANISHADS. 



all who took an interest in the religious literature of 
India. It is true that under Akbar's reign (1556-1586) 
similar translations had been prepared \ but neither those 
nor the translations of Dara Shukoh attracted the attention 
of European scholars till the year 1775. In that year 
Anquetil Duperron, the famous traveller and discoverer 
of the Zend-avesta, received one MS. of the Persian trans- 
lation of the Upanishads, sent to him by M. Gentil, the 
French resident at the court of Shuja ud daula, and brought 
to France by M. Bernier. After receiving another MS., 
Anquetil Duperron collated the two, and translated the 
Persian translation 2 into French (not published), and into 
Latin. That Latin translation was published in 1801 and 
1803, under the title of ' OupnekTiat, id est, Secretum tegen- 
dum : opus ipsa in India rarissimum, contincns antiquam et 
arcanam, seu theologicam et philosophicam doctrinam, e 
quatuor sacris Indorum libris Rak baid, Djedjer baid, Sam 
baid, Athrban baid excerptam ; ad verbum, e Persico 
idiomate, Samkreticis vocabulis intermixto, in Latinum 
conversum: Dissertationibus et Annotationibus diffici- 
liora explanantibus, illustratum : studio et opera Anquetil 
Duperron, Indicopleustae. Argentorati, typis et impensis 
fratrum Levrault, vol. i, 1801 ; vol. ii, 1803 s .' 

This translation, though it attracted considerable interest 
among scholars, was written in so utterly unintelligible a 
style, that it required the lynxlike perspicacity of an intre- 

1 M. M., Introduction to the Science of Religion, p. 79. 

* Several other MSS. of this translation have since come to light ; one at 
Oxford, Codices Wilsoniani, 399 and 400. Anquetil Duperron gives the following 
title of the Persian translation : ' Hanc interpretationem tuv Oupnekhathai quo- 
rumvis quatuor librorum Beid, quod, designatum cum secreto magno (per 
secretum magnum) est, et integram cognitionem luminis luminum, hie Fakir 
sine tristitia (Sultan) Mohammed Dara Schakoh ipse, cum significatione recta, 
cum sinceritate, in tempore sex mensium (postremo die, secundo tow Schonbeh, 
vigesimo) sexto mensis tow Ramazzan, anno 1067 rod Hedjri (Christi, 1657) in 
urbe Delhi, in mansione nakhe noudeh, cum absolutione ad finem fecit pervenire.' 
The MS. was copied by Atma Ram in the year 1767 a.d. Anquetil Duperron 
adds: 'Absolutum est hoc Apographum versionis Latins r&» quinquaginta 
Oupnekhatha, ad verbum, e Persico idiomate, Samskreticis vocabulis inter- 
mixto, facts, die 9 Octobris, 1796, 18 Brumaire, anni 4, Reipublic. Gait 
Parisiis." 

' M. M., History of Ancient Sanskrit Literature, second edition, p. 3*5. 
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pid philosopher, such as Schopenhauer, to discover a thread 
through such a labyrinth. Schopenhauer, however, not only 
found and followed such a thread, but he had the courage to 
proclaim to an incredulous age the vast treasures of thought 
which were lying buried beneath that fearful jargon. 

As Anquetil Duperron's volumes have become scarce, I 
shall here give a short specimen of his translation, which 
corresponds to the first sentences of my translation of the 
, /fAandogya-upanishad (p. i): — 'Oum hoc verbum (esse) 
adkit ut sciveris, sic rb maschghouli fac (de eo medi- 
tare), quod ipsum hoc verbum aodkit est; propter illud 
quod hoc (verbum) oum, in Sam Beid, cum voce alta, 
cum harmonia pronunciatum fiat. 

'Adkiteh porro cremor (optimum, select issimum) 
est: quemadmodum ex (prae) omni quieto (non mo to), 
et moto, pulvis (terra) cremor (optimum) est ; et e (prae) 
terra aqua cremor est; et ex aqua, comedendum (v ictus) 
cremor est ; (et) e comedendo, comedens cremor est ; et e 
comedente, loquela (id quod dicitur) cremor est; et e 
loquela, alfet rod Beid, et ex alet, rb si am, id est, cum har- 
monia (pronunciatum) ; et e Sam, rb adkit, cremor est ; 
id est, oum, voce alta, cum harmonia pronunciare, aokit, 
cremor cremorum (optimum optimorum) est. Major, ex 
(prae) adkit, cremor alter non est.' 

Schopenhauer not only read this translation carefully, 
but he makes no secret of it, that his own philosophy is 
powerfully impregnated by the fundamental doctrines of 
the Upanishads. He dwells on it again and again, and it 
seems both fair to Schopenhauer's memory and highly 
important for a true appreciation of the philosophical value 
of the Upanishads, to put together what that vigorous 
thinker has written on those ancient rhapsodies of truth. 

In his 'Welt als Wille und Vorstellung,' he writes, 
in the preface to the first edition, p. xiii : 

"If the reader has also received the benefit of the Vedas, the 
access to which by means of the Upanishads is in my eyes 
the greatest privilege which this still young century (1818) 
may claim before all previous centuries, (for I anticipate 
that the influence of Sanskrit literature will not be less pro- 
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found than the revival of Greek in the fourteenth century,) — if 
then the reader, I say, has received his initiation in primeval 
Indian wisdom, and received it with an open heart, he will 
be prepared in the very best way for hearing what I have 
to tell him. It will not sound to him strange, as to many 
others, much less disagreeable ; for I might, if it did not 
sound conceited, contend that every one of the detached 
statements which constitute the Upanishads, may be de- 
duced as a necessary result from the fundamental thoughts 
which I have to enunciate, though those deductions them- 
selves are by no means to be found there.' 

And again l : 

' If I consider how difficult it is, even with the assistance 
of the best and carefully educated teachers, and with all 
the excellent philological appliances collected in the course 
of this century, to arrive at a really correct, accurate, and 
living understanding of Greek and Roman authors, whose 
language was after all the language of our own predecessors 
in Europe, and the mother of our own, while Sanskrit, on 
the contrary, was spoken thousands of years ago in distant 
India, and can be learnt only with appliances which are as 
yet very imperfect ; — if I add to this the impression which 
the translations of Sanskrit works by European scholars, 
with very few exceptions, produce on my mind, I cannot 
resist a certain suspicion that our Sanskrit scholars do not 
understand their texts much better than the higher class of 
schoolboys their Greek. Of course, as they are not boys, 
but men of knowledge and understanding, they put together, 
out of what they do understand, something like what the 
general meaning may have been, but much probably creeps 
in ex ingenio. It is still worse with the Chinese of our 
European Sinologues. 

'If then I consider, on the other hand, that Sultan 
Mohammed Dara Shukoh, the brother of Aurangzib, was 
born and bred in India, was a learned, thoughtful, and 
enquiring man, and therefore probably understood his 
Sanskrit about as well as we our Latin, that moreover 

1 Schopenhauer, Parerga, third edition, II, p. 426. 
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he was assisted by a number, of the most learned Pandits, 
all this together gives me at once a very high opinion of 
his translation of the Vedic Upanishads into Persian. If, 
besides this, I see with what profound and quite appro- 
priate reverence Anquetil Duperron has treated that 
Persian translation, rendering it in Latin word by word, 
retaining, in spite of Latin grammar, the Persian syntax, 
and all the Sanskrit words which the Sultan himself had 
left untranslated, though explaining them in a glossary, 
I feel the most perfect confidence in reading that transla- 
tion, and that confidence soon receives its most perfect 
justification. For how entirely does the Oupnekhat breathe 
throughout the holy spirit of the Vedas ! How is every 
one who by a diligent study of its Persian Latin has 
become familiar with that incomparable book, stirred by 
that spirit to the very depth of his soul ! How does every 
line display its firm, definite, and throughout harmonious 
meaning 1 From every sentence deep, original, and sublime 
thoughts arise, and the whole is pervaded by a high and 
holy and earnest spirit. Indian air surrounds us, and 
original thoughts of kindred spirits. And oh, how thoroughly 
is the mind here washed clean of all early engrafted Jewish 
superstitions, and of all philosophy that cringes before thogs. 



superstitions ! In the whole world there is no study, except 
that of the originals, so beneficial and so elevating as that 
of the Oupnekhat. It has been the solace of my life, it 
will be the solace of my death ! 

' Though l I feel the highest regard for the religious and 
philosophical works of Sanskrit literature, I have not been 
able to derive much pleasure from their poetical composi- 
tions. Nay, they seem to me sometimes as tasteless and 
m6nstrous as the sculpture of India. ' 

' In 2 most of the pagan philosophical writers of the first 
Christian centuries we see the Jewish theism, which, as 
Christianity, was soon to become the faith of the people, 
shining through, much as at present we may perceive 
shining through in the writings of the learned, the native 

1 Loc. cit. II, pp. 425. ■ Loc. cit. I, p. 59. 
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pantheism of India, which is destined sooner or later to 
become the faith of the people. Ex oriente lux.' 

This may seem strong language, and, in some respects, 
too strong. But I thought it right to quote it here, be- 
cause, whatever may be urged against Schopenhauer, he 
was a thoroughly honest thinker and honest speaker, and 
no one would suspect him of any predilection for what has 
been so readily called Indian mysticism. That Schelling 
and his school should use rapturous language about the 
Upanishads, might carry little weight with that large class 
of philosophers by whom everything beyond the clouds 
of their own horizon is labelled mysticism. But that 
Schopenhauer should have spoken of the Upanishads as 
4 products of the highest wisdom ' (Ausgeburt der hochsten 
Weisheit) 1 , that he should have placed the pantheism 
there taught high above the pantheism of Bruno, Male- 
branche, Spinoza, and Scotus Erigena, as brought to light 
again at Oxford in 1681 2 , may perhaps secure a more con- 
siderate reception for these relics of ancient wisdom than 
anything that I could say in their favour. 

Rammohun Roy. 

Greater, however, than the influence exercised on the 
philosophical thought of modern Europe, has been the 
impulse which these same Upanishads have imparted to 
the religious life of modern India. In about the same year 
(1774 or 1775) when the first MS. of the Persian translation 
of the Upanishads was received by Anquetil Duperron, 
Rammohun Roy 3 was born in India, the reformer and 
reviver of the ancient religion of the Brahmans. A man 
who in his youth could write a book 'Against the Idolatry 
of all Religions,' and who afterwards expressed in so many 
exact words his ' belief in the divine authority of Christ *,' 
was not likely to retain anything of the sacred literature of 
his own religion, unless he had perceived in it the same 

' Loc. dt. II, p. 438. 

* Loc. cit. I, p. 6. These passages were pointed out to me by Professor Noire\ 

* Bom 1774, died at 1.30 A.M., on Friday, 28th September, 1833. 

* Last Days of Rammohun Roy, by Mary Carpenter, 1866, p. 135. 
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divine authority which he recognised in the teaching of 
Christ. He rejected the Purawas, he would not have been 
swayed in his convictions by the authority of the Laws of 
Manu, or even by the sacredness of theVedas. He was 
above all that. But he discovered in the Upanishads and 
in the so-called Vedanta something different from all the 
rest, something that ought not to be thrown away, some- 
thing that, if rightly understood, might supply the right 
native soil in which alone the seeds of true religion, aye, of 
true Christianity, might spring up again and prosper in India, 
as they had once sprung up and prospered from out the 
philosophies of Origen or Synesius. European scholars 
have often wondered that Rammohun Roy, in his defence 
of the Veda, should have put aside the Sawhitas and the 
Brahma«as, and laid his finger on the Upanishads only, as 
the true kernel of the whole Veda. Historically, no doubt, 
he was wrong, for the Upanishads presuppose both the 
hymns and the liturgical books of the Veda. But as the 
ancient philosophers distinguished in the Veda between the 
Karma-ka>ft/a and the (7nana-ka«^a, between works and 
knowledge ; as they themselves pointed to the learning of 
the sacred hymns and the performance of sacrifices as a 
preparation only for that enlightenment which was re- 
served as the highest reward for the faithful performance 
of all previous duties 1 , Rammohun Roy, like Buddha and 
other enlightened men before him, perceived that the time 
for insisting on all that previous discipline with its minute 
prescriptions and superstitious observances was gone, while 
the knowledge conveyed in the Upanishads or the Vedanta, 
enveloped though it may be in strange coverings* should 
henceforth form the foundation of a new religious life 2 . 
He would tolerate nothing idolatrous, not even in his 
mother, poor woman, who after joining his most bitter 
opponents, confessed to her son, before she set out on her 



1 M. M., History of Ancient Sanskrit Literature, p. 319. 

' 'The adoration of the invisible Supreme Being is exclusively prescribed 
by the Upanishads or the principal parts of theVedas and also by the Vedant' 
Rammohun Roy, Translation of the Kena-upanishad, Calcutta, 1816, p. 6. 
M. M., History of Ancient Sanskrit Literature, p. 320. 
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last pilgrimage to Juggernaut, where she died, that ' he was 
right, but that she was a weak woman, and grown too old 
to give up the observances which were a comfort to her.' It 
was not therefore from any regard of their antiquity or 
their sacred character that Rammohun Roy clung to the 
Upanishads, that he translated them into Bengali, Hindi, 
and English, and published them at his own expense. It 
was because he recognised in them seeds of eternal truth, 
and was bold enough to distinguish between what was 
essential in them and what was not, — a distinction, as he 
often remarked with great perplexity, which Christian 
teachers seemed either unable or unwilling to make 1 . 

The death of that really great and good man during his 
stay in England in 1833, was one of the severest blows that 
have fallen on the prospects of India. But his work has not 
been in vain. Like a tree whose first shoot has been killed 
by one winter frost, it has broken out again in a number of 
new and more vigorous shoots, for whatever the outward 
differences may be between the Adi Brahmo Samaj of De- 
bendranath Tagore, or the Brahmo Samaj of India of 
Keshub Chunder Sen, or the Sadharan Brahmo Samaj, 
the common root of them all is the work done, once for all, 
by Rammohun Roy. That work may have disappeared 
from sight for a time, and its present manifestations may 
seem to many observers who are too near, not very 
promising. But in one form or another, under one name 
or another, I feel convinced that work will live. 'In India," 
Schopenhauer writes, ' our religion will now and never strike 
root : the primitive wisdom of the human race will never be 
pushed aside there by the events of Galilee. On the con- 
trary, Indian wisdom will flow back upon Europe, and 
produce a thorough change in our knowing and thinking.' 
Here, again, the great philosopher seems to me to have 
allowed himself to be carried away too far by his enthu- 
siasm for the less known. He is blind for the dark sides 
of the Upanishads, and he wilfully shuts his eyes against 
the bright rays of eternal truth in the Gospels, which even 

> Last Days, p. 11. 
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Rammohun Roy was quick enough to perceive behind the 
mists and clouds of tradition that gather so quickly round 
the sunrise of every religion. 

Position of the Upanishads in Vedic Literature. 

If now we ask what has been thought of the Upanishads 
by Sanskrit scholars or by Oriental scholars in general, it 
must be confessed that hitherto they have not received at 
their hands that treatment which in the eyes of philo- 
sophers and theologians they seem so fully to deserve. 
When the first enthusiasm for such works as Sakuntala 
and Gita-Govinda had somewhat subsided, and Sanskrit 
scholars had recognised that a truly scholarlike study of 
Indian literature must begin with the beginning, the exclu- 
sively historical interest prevailed to so large an extent 
that the hymns of the Veda, the Brahmawas, and the 
Sutras absorbed all interest, while the Upanishads were 
put aside for a time as of doubtful antiquity, and there- 
fore of minor importance. 

My real love for Sanskrit literature was first kindled by 
the Upanishads. It was in the year 1844, when attending 
Schelling's lectures at Berlin, that my attention was drawn 
to those ancient theosophic treatises, and I still possess my 
collations of the Sanskrit MSS. which had then just arrived 
at Berlin, the Chambers collection, and my copies of com- 
mentaries, and commentaries on commentaries, which I 
made at that time. Some of my translations which I 
left with Schelling, I have never been able to recover, 
though to judge from others which I still possess, the 
loss of them is of small consequence. Soon after leaving 
Berlin, when continuing my Sanskrit studies at Paris under 
Burnouf, I put aside the Upanishads, convinced that for a 
true appreciation of them it was necessary to study, first of 
all, the earlier periods of Vedic literature, as represented by 
the hymns and the Brahma«as of the Vedas. 

In returning, after more than thirty years, to these 
favourite studies, I find that my interest in them, though 
it has changed in character, has by no means diminished. 

[3] e 
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It is true, no doubt, that the stratum of literature 
which contains the Upanishads is later than the Sam- 
hitas, and later than the Brahmawas, but the first germs 
of Upanishad doctrines go back at least as far as the 
Mantra period, which provisionally has been fixed between 
iooo and 800 B. C. Conceptions corresponding to the 
general teaching of the Upanishads occur in certain hymns 
of the Rig-veda-sa/whita, they must have existed there- 
fore before that collection was finally closed. One hymn 
in the Sawhita of the Rig-veda (I, 191) was designated 
by Katyayana, the author of the Sarvanukramawika, as 
an Upanishad. Here, however, upanishad means rather 
a secret charm than a philosophical doctrine. Verses 
of the hymns have often been incorporated in the Upa- 
nishads, and among the Oupnekhats translated into Persian 
by Dara Shukoh we actually find the Purush'a-sukta, 
the 90th hymn of the tenth book of the Rig-veda 1 , 
forming the greater portion of the BarkTveh Soukt. In the 
Sawhita of the Ya^ur-veda, however, in the V^fasaneyi- 
jakha, we meet with a real Upanishad, the famous IjA or 
1 .ravasya-upanishad, while the 5ivasawkalpa, too, forms part 
of its thirty-fourth book 2 . In the Brahma«as several Upani- 
shads occur, even in portions which are not classed as 
Aranyakas, as, for instance, the well-known Kena or Tala- 
vakara upanishad. The recognised place, however, for the 
ancient Upanishads is in the Arawyakas, or forest-books, 
which, as a rule, form an appendix to the Brahmawas, but 
are sometimes included also under the general name of 
Brahmawa. Brahmawa, in fact, meaning originally the 
sayings of Brahmans, whether in the general sense of 
priests, or in the more special of Brahman-priest, is a name 
applicable not only to the books, properly so called, 
but to all old prose traditions, whether contained in the 
Sawmitas, such as the Taittiriya-sawhiti, the Brahmanas, 
the Aranyakas, the Upanishads, and even, in certain cases, 
in the Sutras. We shall see in the introduction to the 
Aitareya-ara«yaka, that that Arawyaka is in the beginning 

1 See Weber, Indische Studien, IX, p. I seq. 

% See M. M., History of Ancient Sanskrit Literature, p. 317. 
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a Brahmawa, a mere continuation of the Aitareya-brah- 
ma«a, explaining the Mahavrata ceremony, while its last 
book contains the Sutras or short technical rules explain- 
ing the same ceremony which in the first book had been 
treated in the style peculiar to the Brahmawas. In the same 
Aitareya-arawyaka, III, a, 6, 6, a passage of the Upanishad 
is spoken of as a Brahma*a, possibly as something like a 
Brahmama, while something very like an Upanishad occurs 
in the Apastamba-sutras, and might be quoted therefore 
as a Sutra 1 . At all events the Upanishads, like the 
Ara«yakas, belong to what Hindu theologians call Srati, 
or revealed literature, in opposition to Smr/ti, or traditional 
literature, which is supposed to be founded on the former, 
and allowed to claim a secondary authority only ; and the 
earliest of these philosophical treatises will always, I be- 
lieve, maintain a place in the literature of the world, among 
the most astounding productions of the human mind in any 
age and in any country. 

Different Classes of Upanishads. 

The ancient Upanishads, i. e. those which occupy a 
place in the Samhitas, Brahmawas, and Arawyakas, must 
be, if we follow the chronology which at present is com- 
monly, though, it may be, provisionally only, received 
by Sanskrit scholars, older than 6oo B. c, i.e. anterior 
to the rise of Buddhism. As to other Upanishads, and 
their number is very large, which either stand by them- 
selves, or which are ascribed to the Atharva-veda, it is 
extremely difficult to fix their age. Some of them are, 
no doubt, quite modern, for mention is made even of 
an Allah-upanishad ; but others may claim a far higher 
antiquity than is generally assigned to them on internal 
evidence. I shall only mention that the name of Atharva- 
jiras, an Upanishad generally assigned ' to a very modern 
date, is quoted in the Sutras of Gautama and Baudhayana 2 ; 

1 Apastamba, translated by Biihler, Sacred Books of the East, vol. ii, p. 75. 
* Gautama, translated by Biihler, Sacred Books of the East, vol. ii, p. 37a, 
and Introduction, p. lvi. 
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that the .SVetlsvatara-upanishad, or the Svetlrvatarawam 
Mantropanishad, though bearing many notes of later periods 
of thought, is quoted by -Sankara in his commentary on 
the Vedanta-sutras ' ; while the Nnsiwhottaratapaniya- 
upanishad forms part of the twelve Upanishads explained 
by Vidyarawya in his Sarvopanishad-arthanubhuti-prak&ra. 
The Upanishads comprehended in that work are : 

I. Aitareya-upanishad. 

a. Taittirlya-upanishad. 

3. .Oandogya-upanishad. 

4. Mun^aka-upanishad. 

5. Frama-upanishad. 

6. Kaushitaki-upanishad. 

7. Maitrayaaiya-upanishad. 

8. Ka/Aavalli-upanishad. 

9. .Svetlsvatara-upanishad. 

10. Brihad-arawyaka-upanishad. 

11. Talavakara (Kena)-upanishad. 

1 a. Nrtsi/whottaratapaniya-upanishad a . 
The number of Upanishads translated by Dara Shukoh 
amounts to 50 ; their number, as given in the Mahavakya- 
muktavali and in the Muktika-upanishad, is 108 8 . Pro- 
fessor Weber thinks that their number, so far as we know 
at present, may be reckoned at 235 4 . In order, however, 
to arrive at so high a number, every title of an Upanishad 
would have to be counted separately, while in several cases 
it is clearly the same Upanishad which is quoted under dif- 
ferent names. In an alphabetical list which I published in 
1865 (Zeitschrift der Deutschen Morgenlandischen Gesell- 
schaft XIX, 137-158), the number of real Upanishads 
reached 149. To that number Dr. Burnell 5 in his Catalogue 

1 Ved&nta-sutras I. 1, II. 

' One misses the Is& or ts&v&sya-upanishad in this list. The Upanishads 
chiefly studied in Bengal are the Bnhad-aranyaka, Aitareya, JCAandogya, Taitti- 
rtya, tsa, Kena, KaMa, Prasna, Mundaka, and Manrfflkya, to which should be 
added the Svet&tvatanu M. M., History of Ancient Sanskrit Literature, p. 335. 

' Dr. Burnell thinks that this is an artificial computation, 108 being a sacred 
number in Southern India. See Kielhom in Gough's Papers on Ancient Sanskrit 
Literature, p. 193. 
• * Weber, History of Sanskrit Literature, p. 155 note. 

* Lidian Antiquary, II, 267. 
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(p. 59) added 5, Professor Haug (Brahma und die Brah- 
manen) 1 6, making a sum total of 1 70. New names, however, 
are constantly being added in the catalogues of MSS. pub- 
lished by Biihler, Kielhorn, Burnell, Rajendralal Mitra, and 
others, and I shall reserve therefore a more complete list of 
Upanishads for a later volume. 

Though it is easy to see that these Upanishads belong to 
very different periods of Indian thought, any attempt to fix 
their relative age seems to me for the present almost hopeless. 
No one can doubt that the Upanishads which have had 
a place assigned to them in the Samhitas, Brahmawas, and 
Ara»yakas are the oldest. Next to these we can draw a 
line to include the Upanishads clearly referred to in the 
Vedanta-sutras, or explained and quoted by Sankara, by 
Saya«a, and other more modern commentators. We can 
distinguish Upanishads in prose from Upanishads in mixed 
prose and verse, and again Upanishads in archaic verse from 
Upanishads in regular and continuous AnushAibh Slokas. 
We can also class them according to their subjects, and, at 
last, according to the sects to which they belong. But 
beyond this it is hardly safe to venture at present. Attempts 
have been made by Professor Weber and M. Regnaud to 
fix in each class the relative age of certain Upanishads, and 
I do not deny to their arguments, even where they conflict 
with each other, considerable weight in forming a preliminary 
judgment. But I know of hardly any argument which is 
really convincing, or which could not be met by counter 
arguments equally strong. Simplicity may be a sign of 
antiquity, but it is not so always, for what seems simple, 
may be the result of abbreviation. One Upanishad may 
give the correct, another an evidently corrupt reading, 
yet it does not follow that the correct reading may not be 
the result of an emendation. It is quite clear that a large 
mass of traditional Upanishads must have existed before 
they assumed their present form. Where two or three or 
four Upanishads contain the same story, told almost in the 
same words, they are not always copied from one another, 
but they have been settled independently, in different locali- 
ties, by different teachers, it may be, for different purposes. 
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Lastly, the influence of Sakhas or schools may have told 
more or less on certain Upanishads. Thus the Maitrayawlya- 
upanishad, as we now possess it, shows a number of irregular 
forms which even the commentator can account for only as 
peculiarities of the Maitrayawlya-jakha 1 . That Upanishad, 
as it has come down to us, is full of what we should call 
clear indications of a modern and corrupt age. It contains 
in VI, 37, a jloka from the M&nava-dharma-jastra, which 
startled even the commentator, but is explained away by 
him as possibly found in another Sakha, and borrowed from 
there by Manu. It contains corruptions of easy words which 
one would have thought must have been familiar to every 
student. Thus instead of the passage as found in the Khkn- 
dogya-upanishad VIII, 7, 1, ya atmapahatapapma viga.ro 
vimr/tyur vlroko 'vjgighatso 'pipasaA, &c, the text of the 
Maitrayawiya-upanishad (VII, 7) reads, atmapahatapapma 
v\g aro vimr/tyur vuoko 'vi&kitso VipajaA. But here again 
the commentator explains that another Sakha reads V^-i- 
ghatsa, and that aviplsa is to be explained by means of 
a change of letters as apipasa. Corruptions, therefore, or 
modern elements which are found in one Upanishad, as 
handed down in one Sakha, do not prove that the same 
existed in other Sakhas, or that they were found in the 
original text. 

All these questions have to be taken into account before 
we can venture to give a final judgment on the relative age 
of Upanishads which belong to one and the same class. 
I know of no problem which offers so many similarities 
with the one before us as that of the relative age of the 
four Gospels. All the difficulties which occur in the Upa-> 
nishads occur here, and no critical student who knows the 
difficulties that have to be encountered in determining the 
relative age of the four Gospels, will feel inclined, in the 
present state of Vedic scholarship, to speak with confidence 
on the relative age of the ancient Upanishads. 

1 They are generally explained as Wandasa, but in one place (Mailr. Up. 
II, 4) the commentator treats such irregularities as etaiMakh&safiketapaMaA, a 
reading peculiar to the Maitr&yantya school. Some learned remarks on this point 
may be seen in an article by Dr. L. Schroeder, Uber die Maitiiyant Samhitft. 
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Critical Treatment of the Text of the 
Upanishads. 

With regard to a critical restoration of the text of the Upa- 
nishads, I have but seldom relied on the authority of new 
MSS., but have endeavoured throughout to follow that text 
which is presupposed by the commentaries, whether they are 
the work of the old .Sankara^arya, or of the more modern 
.Sankarananda, or Sayawa, or others. Though there still 
prevails some uncertainty as to the date of .Sankara£arya, 
commonly assigned to the eighth century A.D., yet I doubt 
whether any MSS. of the Upanishads could now be found 
prior to iooo A. D. The text, therefore, which 6ankara 
had before his eyes, or, it may be, his ears, commands, I 
think, a higher authority than that of any MSS. likely to 
be recovered at present. 

It may be objected that Sankara's text belonged to one 
locality only, and that different readings and different 
recensions may have existed in other parts of India. 
That is perfectly true. We possess various recensions of 
several Upanishads, as handed down in different £akhas of 
different Vedas, and we know of various readings recorded 
by the commentators. These, where they are of import- 
ance for our purposes, have been carefully taken into 
account. 

It has also been supposed that Sarikara, who, in writing 
his commentaries on the Upanishad, was chiefly guided by 
philosophical considerations, his chief object being to use 
the Upanishads as a sacred foundation for the Vedanta 
philosophy, may now and then have taken liberties with 
the text. That may be so, but no stringent proof of 
it has as yet been brought forward, and I therefore 
hold that when we succeed in establishing throughout 
that text which served as the basis of 5ankara's com- 
mentaries, we have done enough for the present, and have 
fulfilled at all events the first and indispensable task in a 
critical treatment of the text of the Upanishads. 

But in the same manner as it is easy to see that the text 
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of the Rig-veda, which is presupposed by Sayawa's com- 
mentary and even by earlier works, is in many places 
palpably corrupt, we cannot resist the same conviction with 
regard to the text of the Upanishads. In some cases the 
metre, in others grammar, in others again the collation of 
analogous passages enable us to detect errors, and pro- 
bably very ancient errors, that had crept into the text 
long before Sankara composed his commentaries. 

Some questions connected with the metres of the Upani- 
shads have been very learnedly treated by Professor Gilde- 
meister in his essay, 'Zur Theorie des .Sloka.' The lesson 
to be derived from that essay, and from a study of the 
Upanishads, is certainly to abstain for the present from 
conjectural emendations. In the old Upanishads the same 
metrical freedom prevails as in the hymns; in the later 
Upanishads, much may be tolerated as the result of con- 
scious or unconscious imitation. The metrical emendations 
that suggest themselves are generally so easy and so 
obvious that, for that very reason, we should hesitate before 
correcting what native scholars would have corrected long 
ago, if they had thought that there was any real necessity 
for correction. 

It is easy to suggest, for instance, that in the Va^asaneyi- 
samhita-upanishad, verse 5, instead of tad antar asya sar- 
vasya tadu sarvasyasya bahyataA, the original text may have 
been tad antar asya sarvasya tadu sarvasya bahyataA; yet 
Sankara evidently read sarvasyasya, and as the same 
reading is found in the text of the Vi^asaneyi-saiwhita, 
who would venture to correct so old a mistake ? 

Again, if in verse 8, we left out yathatathyataA, we 
should get a much more regular metre, 

Kavir mantshl paribhuA svyambhuA 

arthan vyadadh£fc kAisv&tibhysiA samabhya^. 

Here vyada forms one syllable by what I have proposed 
to call synizesis 1 , which is allowed in the Upanishads as 
well as in the hymns. All would then seem right, except 

1 Rig-veda, translated by M. M., vol. i, Preface, p. cxliii. 
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that it is difficult to explain how so rare a word as yatha- 
tathyata// could have been introduced into the text. 

In verse 10 one feels tempted to propose the omission of 
eva in anyad ahur avidyaya, while in verse 1 1, an eva inserted 
after vidyaw* ka would certainly improve the metre. 

In verse 15 the expression satyadharmaya dmhlaye is 
archaic, but perfectly legitimate in the sense of ' that we 
may see the nature of the True,' or ' that we see him whose 
nature is true.' When this verse is repeated in the Maitr. 
Up. VI, 35, we find instead, satyadharmaya vishwave, ' for 
the true Vishwu.' But here, again, no sound critic would 
venture to correct a mistake, intentional or unintentional, 
which is sanctioned both by the MSS. of the text and by 
the commentary. 

Such instances, where every reader feels tempted at once 
to correct the textus receptus, occur again and again, 
and when they seem of any interest they have been men- 
tioned in the notes. It may happen, however, that the 
correction, though at first sight plausible, has to be sur- 
rendered on more mature consideration. Thus in the 
Va^asaneyi-sawhita-upanishad, verse 2, one feels certainly 
inclined to write evam tve nanyatheto 'sti, instead of evaw 
tvayi nanyatheto 'sti. But tve, if it were used here, would 
probably itself have to be pronounced dissyllabically, while 
tvayi, though it never occurs in the Rig-veda, may well 
keep its place here, in the last book of the Va^asaneyi- 
samhita, provided we pronounce it by synizesis, i. e. as one 
syllable. 

Attempts have been made sometimes to go beyond 
vSankara, and to restore the text, as it ought to have been 
originally, but as it was no longer in .Sankara's time. It is 
one thing to decline to follow Sarikara in every one of his 
interpretations, it is quite another to decline to accept the 
text which he interprets. The former is inevitable, the 
latter is always very precarious. 

Thus I see, for instance, that M. Regnaud, in the Errata 
to the second volume of his excellent work on the Upani- 
shads (Matenaux pour servir a l'histoire de la philosophic 
de l'lnde, 1878) proposes to read in the Br*had-ara«yaka- 
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upanishad IV, 3, 1-8, sam anena vadishya iti, instead of sa 
mene na vadishya iti. 5ankara adopted the latter reading, 
and explained accordingly, that Ya^navalkya went to king 
(kanaka, but made up his mind not to speak. M. Regnaud, 
reading sam anena vadishya iti, takes the very opposite 
view, namely, that Yaj-navalkya went to king kanaka, 
having made up his mind to have a conversation with him. 
As M. Regnaud does not rest this emendation on the author- 
ity of any new MSS., we may examine it as an ingenious 
conjecture ; but in that case it seems to me clear that, if 
we adopted it, we should have at the same time to omit 
the whole sentence which follows. .Sankara saw clearly 
that what had to be accounted or explained was why the 
king should address the Brahman first, samrArf eva purvaw 
papra^Ma ; whereas if Yi^fiavalkya had come with the 
intention of having a conversation with the king, he, the 
Brahman, should have spoken first. This irregularity is 
explained by the intervening sentence, in which we are re- 
minded that on a former occasion, when (kanaka and Y^ffia- 
valkya had a disputation on the Agnihotra, Ya^-navalkya 
granted kanaka a boon to choose, and he chose as his boon 
the right of asking questions according to his pleasure. 
Having received that boon, Canaka was at liberty to 
question Ya^navalkya, even though he did not like it, 
and hence kanaka is introduced here as the first to ask a 
question. 

All this hangs well together, while if we assume that 
Ya^-Bavalkya came for the purpose of having a conversation 
with (kanaka, the whole sentence from 'atha ha ya^ ^anakaj 
ka.' to 'purvam papra^Ma' would be useless, nor would there 
be any excuse for Canaka beginning the conversation, when 
Ya#navalkya came himself on purpose to question him. 

It is necessary, even when we feel obliged to reject art 
interpretation of .Sankara's, without at the same time 
altering the text, to remember that .Sankara, where he is 
not blinded by philosophical predilections, commands the 
highest respect as an interpreter. I cannot help thinking 
therefore that M. Regnaud (vol. i, p. 59) was right in trans- 
lating the passage in the KA&nd. Up. V, 3, 7, tasmad u 
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sarveshu lokeshu kshattrasyaiva pr&rasanam abhut, by ' que 
le kshatriya seul l'a enseignee dans tous les mondes.' For 
when he proposes in the ' Errata ' to translate instead, ' c'est 
pourquoi l'empire dans tous les mondes fut attribue au 
kshatriya seulement,' he forgets that such an idea is foreign 
to the ordinary atmosphere in which the Upanishads move. 
It is not on account of the philosophical knowledge possessed 
by a few Kshatriyas, such as Ganaka or Pravaha»a, that the 
privilege of government belongs everywhere to the second 
class. That rests on a totally different basis. Such excep- 
tional knowledge, as is displayed by a few kings, might be 
an excuse for their claiming the privileges belonging to the 
Brahmans, but it would never, in the eyes of the ancient 
Indian Aryas, be considered as an argument for their claim- 
ing kingly power. Therefore, although I am well aware that 
praras is most frequently used in the sense of ruling, I have 
no doubt that Sankara likewise was fully aware of that, 
and that if he nevertheless explained prarasana here in the 
sense of prarastrc'tvam rishyawam, he did so because this 
meaning too was admissible, particularly here, where we 
may actually translate it by proclaiming, while the other 
meaning, that of ruling, would simply be impossible in the 
concatenation of ideas, which is placed before us in the 
Upanishad. 

It seems, no doubt, extremely strange that neither the 
last redactors of the text of the Upanishads, nor the com- 
mentators, who probably knew the principal Upanishads by 
heart, should have perceived how certain passages in one 
Upanishad represented the same or nearly the same text 
which is found in another Upanishad, only occasionally 
with the most palpable corruptions. 

Thus when the ceremony of offering a mantha or mash 
is described, we read in the ATAandogya-upanishad V, 2, 6, 
that it is to be accompanied by certain words which on the 
whole are intelligible. But when the same passage occurs 
again in the Brzhad-arawyaka, those words have been 
changed to such a degree, and in two different ways in the 
two .Sakhas of the Madhyandinas and Kawvas, that, though 
the commentator explains them, they are almost unintel- 
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ligible. I shall place the three passages together in three 
parallel lines : 

I. A'Aandogya-upanishad V, a, 6 

II. Br*had-ara«yaka, Madhyandina-jakha, XIV, 9, 3, 10 
III. Brzhad-arawyaka-upanishad, Ka«va-jakha, VI, 3, 5 
I. Amo namasy ama hi te sarvam idam sa hi^yesh/AaA 
II. amo 'sy amaw hi te mayi sa hi 

III. amawsy amawchi te mahi sa hi 

I. sreshtfto ra^-adhipatL4 sa ma gya.ishtAya.tn jrai- 

II. ra^erino 'dhipatiA sa ma ra^erano 

III. ra^&rano 

I. shtkyztn ra^yam adhipatyam gamayatv aham evedaw 
II. 'dhipatiw karotv iti. 

III. 'dhipatiw karotv iti. 

I. sarvam asantti. 
II. 
III. 

The text in the /TAandogya-upanishad yields a certain 
sense, viz. ' Thou art Ama by name, for all this together 
exists in thee. He is the oldest and best, the king, the 
sovereign. May he make me the oldest, the best, the king, 
the sovereign. May I be all this.' This, according to the 
commentator, is addressed to Prawa, and Ama, though a 
purely artificial word, is used in the sense of Prawa, or 
breath, in another passage also, viz. Brchad-aranyaka-up. I, 
3, 22. If therefore we accept this meaning of Ama, the 
rest is easy and intelligible. 

But if we proceed to theBr*had-ara«yaka,in the Madhyan- 
dina-jakha, we find the commentator proposing the fol- 
lowing interpretation : ' O Mantha, thou art a full knower, 
complete knowledge of me belongs to thee.' This meaning 
is obtained by deriving amaJt from a+man, in the sense of 
knower, and then taking imam, as a neuter, in the sense of 
knowledge, derivations which are simply impossible. 

Lastly, if we come to the text of the Kawva-jakha, the 
grammatical interpretation becomes bolder still. Sankara 
does not explain the passage at all, which is strange, but 
Anandagiri interprets ama/wsi tvam by 'Thou knowest 
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(all),' and amawhi te mahi, by 'we know thy great 
(shape),' which are again impossible forms. 

But although there can be little doubt here that the 
reading of the ATAandogya-upanishad gives us the original 
text, or a text nearest to the original, no sound critic 
would venture to correct the readings of the Brthad- 
arawyaka. They are corruptions, but even as corrup- 
tions they possess authority, at all events up to a certain 
point, and it is the fixing of those certain points or chrono- 
logical limits, which alone can impart a scientific character 
to our criticism of ancient texts. 

In the Kaushitaki-brahmawa-upanishad Professor Cowell 
has pointed out a passage to me, where we must go beyond 
the text as it stood when commented on by the Saiikara- 
nanda. In the beginning of the fourth adhyaya all MSS. 
of the text read savasan, and this is the reading which 
the commentator seems anxious to explain, though not 
very successfully. I thought that possibly the commentator 
might have had before him the reading sa vasan, or so Va- 
san, but both would be very unusual. Professor Cowell in 
his Various Readings, p. xii, conjectured sawvasan, which 
would be liable to the same objection. He now, however, 
informs me that, as B. has sawtvan, and C. satvan, he 
believes the original text to have been Satvan-Matsyeshu. 
This seems to me quite convincing, and is borne out by the 
reading of the Berlin MS., so far as it can be made out 
from Professor Weber's essay on the Upanishads, Indische 
Studien I, p. 419. I see that Boehtlingk and Roth in 
their Sanskrit Dictionary, s. v. satvat, suggest the same 
emendation. 

The more we study the nature of Sanskrit MSS., the 
more, I believe, we shall feel convinced that their proper 
arrangement is one by locality rather than by time. I have 
frequently dwelt on this subject in the introductions to the 
successive volumes of my edition of the Rig-veda and its 
commentary by Saya«a>fcarya, and my convictions on this 
point have become stronger ever since. A MS., however 
modern, from the south of India or from the north, is 
more important as a check on the textus receptus of 
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any Sanskrit work, as prevalent in Bengal or Bombay, 
than ever so many MSS., even if of greater antiquity, 
from the same locality. When therefore I was informed 
by my friend Dr. Biihler that he had discovered in 
Kashmir a MS. of the Aitareya-upanishad, I certainly ex- 
pected some real help from such a treasure. The MS. is 
described by its discoverer in the last number of the Journal 
of the Bombay Asiatic Society, p. 34 \ and has since heen 
sent to me by the Indian Government. It is written on 
birch bark (bhuiga), and in the alphabet commonly called 
.Sarada. The leaves are very much injured on the margin, 
and it is almost impossible to handle them without some 
injury. In many places the bark has shrunk, probably on 
being moistened, and the letters have become illegible. 
Apart from these drawbacks, there remain the difficulties 
inherent in the .Sarada alphabet which, owing to its nu- 
merous combinations, is extremely difficult to read, and 
very trying to eyes which are growing weak. However, 
I collated the Upanishad from the Aitareya-arawyaka, 
which turned out to be the last portion only, viz. the 
Sa/tthita-upanishad (Ait Ar. Ill, 1-2), or, as it is called 
here, Samhitara»ya, and I am sorry to say my expectations 
have been disappointed. The MS. shows certain graphic 
peculiarities which Dr. Biihler has pointed out. It is particu- 
larly careful in the use of the sibilants, replacing the Visarga 
by sibilants, writing s + s and s +' t s instead of A + s and 
h+s; distinguishing also the Gihvamullya and Upadhma- 
niya. If therefore the MS. writes antastha, we may be 
sure that it really meant to write so, and not antafetha, or, 
as it would have written, antasstha. It shows equal care in 
the use of the nasals, and generally carries on the sandhi 
between different paragraphs. Here and there I met with 
better readings than those given in Rajendralal Mitra's 
edition, but in most cases the commentary would have been 
sufficient to restore the right reading. A few various read- 
ings, which seemed to deserve being mentioned, will be found 

1 Journal of the Bombay Branch of the Royal Asiatic Society, 1877. Extra 
Number, containing the Detailed Report of a Tour in search of Sanskrit MSS., 
made in Kasmir, Rajputana, and Central India, by G. Biihler. 
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in the notes. The MS., though carefully written, is not 
free from the ordinary blunders. At first one feels inclined 
to attribute some importance to every peculiarity of a new 
MS., but very soon one finds out that what seems peculiar, 
is in reality carelessness. Thus Ait. Ar. Ill, i, 5, a, the 
Kashmir MS. has purvam aksharaw* rupam, instead of 
what alone can be right, purvarupam. Instead of pn^aya 
pasubhiA it writes repeatedly pra^aya parubhiA, which 
is impossible. In III, 2, 2, it leaves out again and again 
manomaya between /Wandomaya and vahmaya; but that 
this is a mere accident we learn later on, where in the same 
sentence manomayo is found in its right place. Such cases 
reduce this MS. to its'proper level, and make us look with 
suspicion on any accidental variations, such as I have 
noticed in my translation. 

The additional paragraph, noticed by Dr. Biihler, is very 
indistinct, and contains, so far as I am able to find out, 
janti verses only. 

I have no doubt that the discovery of new MSS. of the 
Upanishads and their commentaries will throw new light 
on the very numerous difficulties with which a translator 
of the Upanishads, particularly in attempting a complete 
and faithful translation, has at present to grapple. Some of 
the difficulties, which existed thirty years ago, have been 
removed since by the general progress of Vedic scholar- 
ship, and by the editions of texts and commentaries and 
translations of Upanishads, many of which were known at 
that time in manuscript only. But I fully agree with M. 
Regnaud as to the difficultes considerables que les 
meilleures traductions laissent subsister, and which 
can be solved only by a continued study of the Upanishads, 
the Arawyakas, the Brahmawas, and the Vedanta-sutras. 



Meaning of the word Upanishad. 

How Upanishad became the recognised name of the 
philosophical treatises contained in the Veda is difficult to 
explain. Most European scholars are agreed in deriving 
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upa-ni-shad from the root sad, to sit down, preceded by 
the two prepositions ni, down, and upa, near, so that it 
would express the idea of session, or assembly of pupils 
sitting down near their teacher to listen to his instruction. 
In the Trikiwrfajesha, upanishad is explained by samipasa- 
dana, sitting down near a person 1 . 

Such a word, however, would have been applicable, it 
would seem, to any other portion of the Veda as well as to 
the chapters called Upanishad, and it has never been ex- 
plained how its meaning came thus to be restricted. It is 
still more strange that upanishad, in the sense of session or 
assembly, has never, so far as I am aware, been met with. 
Whenever the word occurs, it has the meaning of doctrine, 
secret doctrine, or is simply used as the title of the philo- 
sophic treatises which constitute the^nanaki«</a, the know- 
ledge portion, as opposed to the karmaka«rfa, the work or 
ceremonial portion, of the Veda. 

Native philosophers seem never to have thought of deriv- 
ing upanishad from sad, to sit down. They derive it either 
from the root sad, in the sense of destruction, supposing 
these ancient treatises to have received their name because 
they were intended to destroy passion and ignorance by 
means of divine revelation 2 , or from the root sad, in the 
sense of approaching, because a knowledge of Brahman 
comes near to us by means of the Upanishads, or because 
we approach Brahman by their help. Another explanation 
proposed by Sarikara in his commentary on the Taittirfya- 
upanishad II, 9, is that the highest bliss is contained in the 
Upanishad (para*w sreyo 'sy&m nisha««am). 

These explanations seem so wilfully perverse that it is 
difficult to understand the unanimity of native scholars. 
We ought to take into account, however, that very 
general tendency among half-educated people, to ac- 
quiesce in any etymology which accounts for the most 
prevalent meaning of a word. The Arawyakas abound in 

1 Panini I, 4, 79, has upanishaUcrt'tya. 

* M. M., History of Ancient Sanskrit Literature, p. 318 ; Colebrooke, Essays, 
1, 93 ; Regnaud, Matenaux, p. 7. 
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such etymologies, which probably were never intended as 
real etymologies, in our sense of the word, but simply as 
plays on words, helping to account somehow for their 
meaning. The Upanishads, no doubt, were meant to 
destroy ignorance and passion, and nothing seemed more 
natural therefore than that their etymological meaning 
should be that of destroyers 1 . 

The history and the genius of the Sanskrit language 
leave little doubt that upanishad meant originally session, 
particularly a session consisting of pupils, assembled at a 
respectful distance round their teacher. 

With upa alone, sad occurs as early as the hymns of the 
Rig-veda, in the sense of approaching respectfully 2 : — 

Rig-veda IX, n, 6. Namasa ft upa sidata, 'approach 
him with praise.' See also Rig-veda X, 73, u ; I, 65, 1. 

In the A'^andogya-upanishad VI, 13, 1, a teacher says 
to his pupil, atha ma pratar upasidathaA, ' come to me (for 
advice) to-morrow morning.' 

In the same Upanishad VII, 8, 1, a distinction is made 
between those who serve their teachers (parL£arita), and 
those who are admitted to their more intimate society 
(upasatta, comm. samipagaA, antarangaA, priyaA). 

Again, in the ATAandogya-upanishad VII, 1, we read of 
a pupil approaching his teacher (upasasada or upasasada), 
and of the teacher telling him to approach with what he 
knows, i. e. to tell him first what he has learnt already 
(yad vettha tena mopastda 8 ). 

In the Sutras (Gobhiltya Grzhya-sutra II, 10, 38) upasad 
is the recognised term for the position assumed by a pupil 
with his hands folded and his eyes looking up to the 
teacher who is to instruct him. 

It should be stated, however, that no passage has yet 
been met with in which upa-ni-sad is used in the sense of 
pupils approaching and listening to their teacher. In the 



1 The distinction between possible and real etymologies is as modern as 
that between legend and history. 

* See M. M.'s History of Ancient Sanskrit Literature, p. 318. 

* See also JTAand. Up. VI, 7, 2. 

[3] f 
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only passage in which upanishasada occurs (Ait. Ar. II, 2, 
l), it is used of Indra sitting down by the side of VLrva- 
mitra, and it is curious to observe that both MSS. and 
commentaries give here upanishasasada, an entirely irre- 
gular form. 

The same is the case with two other roots which are 
used almost synonymously with sad, viz. as and vis. We 
find upa + as used to express the position which the pupil 
occupies when listening to his teacher, eg. Pa«. Ill, 4, 72, 
upasito gurum bhavan, 'thou hast approached the Guru,' or 
upasito gurur bhavata, * the Guru has been approached by 
thee.' We find pari + upa + is used with regard to relations 
assembled round the bed of a dying friend, KAknd. Up. 
VI, 15 ; or of hungry children sitting round their mother, 
and likened to people performing the Agnihotra sacrifice 
(.Oand. Up. V, 24, 5). But I have never met with upa-ni-as 
in that sense. 

We likewise find upa-vlr used in the sense of sitting 
down to a discussion (KA&nd. Up. I, 8, 2), but I have never 
found upa+ni+vLr as applied to a pupil listening to his 
teacher. 

The two prepositions upa and ni occur, however, with 
pat, to fly, in the sense of flying down and settling near a 
person, A'Aand. Up. IV, 7, 2 ; IV, 8, 2. And the same pre- 
positions joined to the verb sri, impart to it the meaning of 
sitting down beneath a person, so as to show him respect : 
Brth, Ar. I, 4, 11. 'Although a king is exalted, he sits 
down at the end of the sacrifice below the Brahman,' 
brahmaivantata upanirrayati. 

Sad, with upa and ni, occurs in upanishadin only, and 
has there the meaning of subject, e.g. Satap. Brahm. IX, 4, 
3, 3, kshatraya tad vLram adhastad upanishadinlw karoti, 
'he thus makes the Vis (citizen) below, subject to the 
Kshatriya.' 

Sometimes nishad is used by the side of upanishad, and so 
far as we can judge, without any difference of meaning l . 

All we can say therefore, for the present, is that upani- 

1 Mahibh&rata, Santiparva, 161 3. 
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shad, besides being the recognised title of certain philo- 
sophical treatises, occurs also in the sense of doctrine and 
of secret doctrine, and that it seems to have assumed this 
meaning from having been used originally in the sense of 
session or assembly in which one or more pupils receive 
instruction from a teacher. 

Thus we find the word upanishad used in the Upanishads 
themselves in the following meanings : 

i. Secret or esoteric explanation, whether true or false. 

a. Knowledge derived from such explanation. 

3. Special rules or observances incumbent on those who 
have received such knowledge. 

4. Title of the books containing such knowledge. 

I. Ait. Ar. HI, 1, 6, 3. 'For this Upanishad, i.e. in order 
to obtain the information about the true meaning of Saw- 
hiti, Tarukshya served as a cowherd for a whole year.' 

Taitt. Up. I, 3. ' We shall now explain the Upanishad of 
the Sawmita.' 

Ait. Ar. Ill, 2,5,1. ' Next follows this Upanishad of the 
whole speech. True, all these are Upanishads of the whole 
speech, but this they declare especially.' 

Talav. Up. IV, 7. "'As you have asked me to tell you the 
Upanishad, the Upanishad has now been told you. We 
have told you the Brahml Upanishad,' i.e. the true meaning 
of Brahman. 

In the Khknd. Up. Ill, 11, 3, after the meaning of 
Brahman has been explained, the text says : ' To him who 
thus knows this Brahma upanishad (the secret doctrine of 
Brahman) the sun does not rise and does not set.' In the 
next paragraph brahma itself is used, meaning either 
Brahman as the object taught in the Upanishad, or, by a 
slight change of meaning, the Upanishad itself. 

KA&nd. Up. I, 13, 4. ' Speech yields its milk to hhn who 
knows this Upanishad (secret doctrine) of the Samans in 
this wise.' 

Kh&nd. Up. VIII, 8, 4. When Indra and Viro£ana had 
both misunderstood the teaching of Pra^apati, he says : 
' They both go away without having perceived and without 
having known the Self, and whoever of these two, whether 
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Devas or Asuras, will follow this doctrine (upanishad), will 
perish.' 

II. In the Kkknd. Up. I, i, after the deeper meaning of 
the Udgltha or Om has been described, the advantage of 
knowing that deeper meaning is put forward, and it is said 
that the sacrifice which a man performs with knowledge, 
with faith, and with the Upanishad, i. e. with an under- 
standing of its deeper meaning, is more powerful. 

III. In theTaittiriya-upanishad, at the end of the second 
chapter, called the Brahmanandavalli, and again at the end 
of the tenth chapter, the text itself says : Ity upanishad, 
' this is the Upanishad, the true doctrine.' 

IV. In the Kaushttaki-upanishad II, i ; a, we read: 'Let 
him not beg, this is the Upanishad for him who knows this.' 
Here upanishad stands for vrata or rahasya-vrata, rule. 

Works on the Upanishads. 
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I. 

THE *#ANDOGYA-UPANISHAD. 

The ATAandogya-upanishad belongs to the Sama-veda. 
Together with the Bnhad-ara«yaka, which belongs to the 
Ya^ur-veda, it has contributed the most important ma- 
terials to what may be called the orthodox philosophy of 
India, the Vedanta ', i. e. the end, the purpose, the highest 
object of the Veda. It consists of eight adhyayas or lec- 
tures, and formed part of a /(TAandogya-brahmawa, in which 
it was preceded by two other adhyayas. While MSS. of 
the A'Aandogya-upanishad and its commentary are fre- 
quent, no MSS. of the whole Brahma/ta has been met with 
in Europe. Several scholars had actually doubted its ex- 
istence, but Rajendralal Mitra 2 , in the Introduction to his 
translation of the .Oandogya-upanishad, states that in 
India ' MSS. of the work are easily available, though as 
yet he has seen no commentary attached to the Brahmawa 
portion of any one of them.' 'According to general accep- 

1 Vedanta, as a technical term, did not mean originally the last portions of 
the Veda, or chapters placed, as it were, at the end of a volume of Vedic 
literature, but the end, i.e. the object, the highest purpose of the Veda. 
There are, of course, passages, like the one in the Taittirtya-aranyaka (ed. 
Rajendralal Mitra, p. 820), which have been misunderstood both by native and 
European scholars, and where vedanta means simply the end of the Veda : — yo 
vedadau svara* prokto vedante *a pratish/AitaA, 'the Om which is pronounced 
at the beginning of the Veda, and has its place also at the end of the Veda.' 
Here vedanta stands simply in opposition to vedadau, and it is impossible to 
translate it, as Sayana does, by Vedanta or Upanishad. Vedanta, in the sense of 
philosophy, occurs in the Taittirtya-aranyaka (p. 8 1 7) , in a verse of the Narayantya- 
upanishad, repeated in the Mundaka - upanishad III, a, 6, and elsewhere, 
vedantavig-fianasunUiitarthaA, ' those who have well understood the object of the 
knowledge arising from the Vedanta,' not 'from the last books of the Veda;' 
and £vetajvatara-up.VI, 11, vedante paramam guhyam, 'the highest mystery in 
the Vedanta.' Afterwards it is used in the plural also, e. g. Kshurikopanishad, 
10 (Bibl. Ind. p. 310), punrfartketi vedanteshu nigadyate, ' it is called pundartka 
in the Vedantas,' i. e. in the ITAandogya and other Upanishads, as the com- 
mentator says, but not in the last books of each Veda. A curious passage is 
found in the Gautama-sutras XIX, 13, where a distinction seems to be made 
between Upanishad and Vedanta. Sacred Books, vol. ii, p. 173. 

1 fA&ndogya-upanishad, translated by Rajendralal Mitra, Calcutta, 1862, 
Introduction, p. 17. 
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tation,' he adds, ' the work embraces ten chapters, of which 
the first two are reckoned to be the Brahmawa, and the rest 
is known under the name of jOandogya-upanishad. In 
their arrangement and style the two portions differ greatly, 
and judged by them they appear to be productions of very 
different ages, though both are evidently relics of pretty 
remote antiquity. Of the two chapters of the ATAandogya- 
brahmana 1 , the first includes eight suktas (hymns) on the 
ceremony of marriage, and the rites necessary to be ob- 
served at the birth of a child. The first sukta is intended 
to be recited when offering an oblation to Agni on the 
occasion of a marriage, and its object is to pray for pros- 
perity in behalf of the married couple. The second prays 
for long life, kind relatives, and a numerous progeny. The 
third is the marriage pledge by which the contracting 
parties bind themselves to each other. Its spirit may be 
guessed from a single verse. In talking of the unanimity 
with which they will dwell, the bridegroom addresses his 
bride, " That heart of thine shall be mine, and this heart of 
mine shall be thine 2 ." The fourth and the fifth invoke 
Agni, Vayu, K andramas, and Surya to bless the couple and 
ensure healthful progeny. The sixth is a mantra for 
offering an oblation on the birth of a child; and the seventh 
and the eighth are prayers for its being healthy, wealthy, 
and powerful, not weak, poor, or mute, and to ensure a 
profusion of wealth and milch-cows. The first sukta of the 
second chapter is addressed to the Earth, Agni, and Indra, 
with a prayer for wealth, health, and prosperity; the 
second, third, fourth, fifth, and sixth are mantras for offer- 
ing oblations to cattle, the manes, Surya, and divers minor 
deities. The seventh is a curse upon worms, insects, flies, 
and other nuisances, and the last, the concluding mantra of 
the marriage ceremony, in which a general blessing is 
invoked for all concerned.' 
After this statement there can be but little doubt that 



1 It begins, Om, deva savitaA, pra suva yayflam pra suva yafftapatim 
bhagaya. The second begins, yak prklry&m diii sarparaga esha te balU. 

* Yad etad dhridayam tava tad astu hri'dayam mama, Yad idam hn'dayam 
mama tad astu hn'dayam tava. 
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this Upanishad originally formed part of a Brahma»a. 
This may have been called either by a general name, 
the Brahmawa of the AT^andogas, the followers of the 
Sama-veda, or, on account of the prominent place occupied 
in it by the Upanishad, the Upanishad-brahmawa \ In 
that case it would be one of the eight Brihmanas of the 
Sama-veda, enumerated by Kumarila Bha//a and others 2 , 
and called simply Upanishad, scil. Brahmawa. 

The text of the Upanishad with the commentary of 
Sankara and the gloss of Anandagiri has been published in 
the Bibliotheca Indica. The edition can only claim the 
character of a manuscript, and of a manuscript not always 
very correctly read. 

A translation of the Upanishad was published, likewise 
in the Bibliotheca Indica, by Rajendralal Mitra. 

It is one of the Upanishads that was translated into 
Persian under the auspices of Dara Shukoh 3 , and from 
Persian into French by Anquetil Duperron, in his Oup- 
nekhat, i. e. Secretum Tegendum. Portions of it were 
translated into English by Colebrooke in his Mis- 
cellaneous Essays, into Latin and German by F. W. 
Windischmann, in his Sankara, seu de theologumenis 
Vedanticorum (Bonn, 1833), and in a work published 
by his father, K. J. H. Windischmann, Die Philosophie 
im Fortgang der Weltgeschichte (Bonn, 1827-34). 
Professor A. Weber has treated of this Upanishad in his 
Indische Studien I, 254 ; likewise M. P. Regnaud in his 
Matenaux pour servir a l'histoire de la philosophie de 
l'lnde (Paris, 1876) and Mr. Gough in several articles on 
•the Philosophy of the Upanishads/ in the Calcutta 
Review, No. CXXXI. 

I have consulted my predecessors whenever there was a 
serious difficulty to solve in the translation of these ancient 
texts. These difficulties are very numerous, as those know 

1 The same name seems, however, to be given to the adhyaya of the Talava- 
kara-br&hmana, which contains the Kena-upanishad. 

' M. M., History of Ancient Sanskrit Literature, p. 348. Most valuable 
information on the literature of the Sama-veda may be found in Dr. Burnell's 
editions of the smaller Brahmanas of that Veda. 

* M. M., History of Ancient Sanskrit Literature, p. 3*5. 
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best who have attempted to give complete translations of 
these ancient texts. It will be seen that my translation 
differs sometimes very considerably from those of my pre- 
decessors. Though I have but seldom entered into any 
controversy with them, they may rest assured that I have 
not deviated from them without careful reflection. 

II. 
THE TALAVAKARA-UPANISHAD. 

THIS Upanishad is best known by the name of Kena- 
upanishad, from its first word. The name of brahmi- 
upanishad (IV, 7) can hardly be considered as a title. It 
means 'the teaching of Brahman,' and is used with reference 
to other Upanishads also 1 . Sankara, in his commentary, 
tells us that this Upanishad forms the ninth adhyaya of 
a Brahmawa, or, if we take his words quite literally, he says, 
'the beginning of the ninth adhyaya is "the Upanishad 
beginning with the words Keneshitam, and treating of the 
Highest Brahman has to be taught."' In the eight pro- 
ceeding adhyayas, he tells us, all the sacred rites or 
sacrifices had been fully explained, and likewise the medi- 
tations (upasana) on the pra»a (vital breath) which belongs 
to all these sacrifices, and those meditations also which 
have reference to the fivefold and sevenfold Samans. 
After that followed Gayatra-siman and the Va»«a, the 
genealogical list. All this would naturally form the subject 
of a Sama-veda-brahma»a, and we find portions corres- 
ponding to the description given by Sankara in the Khkn- 
dogya-upanishad, e.g. the fivefold Saman, II, 2 ; the seven- 
fold Saman, II, 8 ; the Gayatra-saman, III, ia, 1. 

Ananda^-Rana tells us that our Upanishad belonged to 
the Sakha of the Talavakaras. 

All this had formerly to be taken on trust, because 
no Brahmawa was known containing the Upanishad. Dr. 
Burnell, however, has lately discovered a Brahmaoa of the 
Sama-veda which comes very near the description given by 
Sankara. In a letter dated Tanjore, 8th Dec. 1878, he 

1 See before, p. Uxxiii. 
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writes : ' It appears to me that you would be glad to know 
the following about the Kena-upanishad, as it occurs in my 
MS. of the Talavakara-brahmawa. 

'The last book but one of this Brahmawa is termed 
Upanishad-brahmawa. It consists of 145 Vhandas treating 
of the Gayatra-saman, and the 134th is a Va»wa. The 
Kena-upanishad comprises the 135-145 khand&s, or the 
tenth anuvaka of a chapter. The 139th section begins : Ira 
va idam agra astt, &c. 

« My MS. of the Talavakara-brahma«a agrees, as regards 
the contents, exactly with what .Sankara says, but not in 
the divisions. He says that the Kena-upanishad begins the 
ninth adhyaya, but that is not so in my MS. Neither 
the beginning nor the end of this Upanishad is noticed 
particularly. 

' The last book of this Brahmawa is the Arsheya-brah- 
masa, which I printed last February. 

'Among the teachers quoted in the Brahmawa I have 
noticed both Tkndya. and .Satyayani. I should not be 
surprised to find in it the difficult quotations which are 
incorrectly given in the MSS. of Siyawa's commentary on 
the Rig-veda. The story of Apala, quoted by Sayawa in 
his commentary on the Rig-veda, VIII, 80, as from the 
•Safyayanaka, is found word for word, except some trivial 
var. lectiones, in sections 330-331 of the Agnishfoma book 
of the Talavakara-brahmawa. The Safyayanins seem to 
be closely connected with the Talavakara-jakha.' 

From a communication made by Dr. Burnell to the 
Academy (1 Feb. 79), I gather that this Talavakara-brah- 
ma«a is called by those who study it ' <7aiminiya-brahma«a,' 
after the Sakha of the Sama-veda which they follow. The 
account given in the Academy differs on some particulars 
slightly from that given in Dr. Burnell's letter to me. He 
writes : ' The largest part of the Brahmawa treats of the 
sacrifices and the Samans used at them. The first chapter 
is on the Agnihotra, and the Agnish/oma and other rites 
follow at great length. Then comes a book termed 
Upanishad-brahma«a. This contains 145 sections in four 
chapters. It begins with speculations on the Gayatra- 
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saman, followed by a Vatnsa. ; next, some similar matter 
and another Va»wa. Then (§§ 135-138) comes the Kena- 
upanishad (Talavakara). The last book is the Arsheya. 
The Upanishad forms the tenth anuvaka of the fourth 
chapter, not the beginning of a ninth chapter, as .Sankara 
remarks.' 

The Kena-upanishad has been frequently published and 
translated. It forms part of Dara Shukoh's Persian, and 
Anquetil Duperron's Latin translations. It was several times 
published in English by Rammohun Roy (Translations of 
Several Principal Books, Passages, and Texts of the Veda, 
London, 183a, p. 41), in German by Windischmann, Poley, 
and others. It has been more or less fully discussed by 
Colebrooke, Windischmann, Poley, Weber, Roer, Gough, 
and Regnaud in the books mentioned before. 

Besides the text of this Upanishad contained in the 
Brahmawa of the Sama-veda, there is another text, slightly 
differing, belonging to the Atharva-veda, and there are 
commentaries on both texts (Colebrooke, Misc. Essays, 
1873, II, p. 80). 

III. 

THE AITAREYA-ARAiVYAKA. 

IN giving a translation of the Aitareya-upanishad, I found 
it necessary to give at the same time a translation of that 
portion of the Aitareya-ara«yaka which precedes the Upani- 
shad. The Arawyakas seem to have been from the begin- 
ning the proper repositories of the ancient Upanishads, 
though it is difficult at first sight to find out in what relation 
the Upanishads stood to the Ara«yakas. The Arawyakas 
are to be read and studied, not in the village (grame), but 
in the forest, and so are the Upanishads. But the subjects 
treated in the Upanishads belong to a very different order 
from those treated in the other portions of the Arawyakas, 
the former being philosophical, the latter liturgical. 

The liturgical chapters of the Arawyakas might quite as 
well have formed part of the Brihmawas, and but for the 
restriction that they are to be read in the forest, it is diffi- 
cult to distinguish between them and the Brahmanas. The 
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first chapter of the Aitareya-arawyaka is a mere continua- 
tion of the Aitareya-brahma«a, and gives the description 
of the Mahavrata, the last day but one of the Gavama- 
yana, a sattra or sacrifice which is supposed to last a whole 
year. The duties which are to be performed by the Hotr* 
priests are described in the Aitareya-arawyaka ; not all, 
however, but those only which are peculiar to the Maha- 
vrata day. The general rules for the performance of the 
Mahavrata are to be taken over from other sacrifices, such 
as the Virva^it, ATaturviwwa, &c, which form the type 
(prakr/ti) of the Mahavrata. Thus the two xastras or recita- 
tions, called 4fya-praiiga, are taken over from the VLrvajit, 
the jastras of the Hotrakas from the ATaturviwwa. The 
Mahavrata is treated here as belonging to the Gavamayana 
sattra, which is described in a different .Sakha, see Tait- 
tirtya Sawhita VII, 5, 8, and partly in other Vedas. It is 
the day preceding the udayaniya, the last day of the sattra. 
It can be celebrated, however, by itself also, as an ekaha or 
ahtna sacrifice, and in the latter case it is the tenth day of 
the Ekadararatra (eleven nights sacrifice) called Pu«</artka. 

Saya«a does not hesitate to speak of the Aitareya- 
arawyaka as a part of the Brahmawa ' ; and a still earlier 
authority, Sankara, by calling the Aitareya-upanishad by 
the name of Bahvrc'£a-brahma«a- upanishad 2 , seems to 
imply that both the Upanishad and the Arawyaka may be 
classed as Brahma#a. 

The Aitareya-ara»yaka appears at first sight a miscella- 
neous work, consisting of liturgical treatises in the first, 
fourth, and fifth Arawyakas, and of three Upanishads, in 
the second and third Arawyakas. This, however, is not 
the case. The first Arawyaka is purely liturgical, giving 
a description of the Mahavrata, so far as it concerns the 
• Hotre priest. It is written in the ordinary Brahma*a style. 
Then follows the first Upanishad, Ara«yaka II, 1-3, showing 

1 Aitareyabrahmane 'sti kamfara aranyakabhidham (introduction), a remark 
which he repeats in the fifth Aranyaka. He also speaks of the Ara»yaka- 
vratarupam brahmaxam ; see p. cxiv, 1. 24. 

* In the same manner the Kaushftaki-npanishad is properly called Kanshitaki- 
brahmana-upanishad, though occurring in the Aranyaka ; see Kaushttaki-brah- 
mana-upanishad, ed. Cowell, p. 30. 
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how certain portions of the Mahavrata, as described in the 
first Arawyaka, can be made to suggest a deeper meaning, 
and ought to lead the mind of the sacrifker away from the 
purely outward ceremonial to meditation on higher subjects. 
Without a knowledge of the first Arawyaka therefore the 
first Upanishad would be almost unintelligible, and though 
its translation was extremely tedious, it could not well 
have been omitted. 

The second and third Upanishads are not connected 
with the ceremonial of the Mahavrata, but in the fourth 
and fifth Ara#yakas the Mahavrata forms again the prin- 
cipal subject, treated, however, not as before in the style 
of the Brahmawas, but in the style of Sutras. The fourth 
Ara»yaka contains nothing but a list of the Mahanamni 
hymns 1 , but the fifth describes the Mahivrata again, so 
that if the first Arawyaka may be looked upon as a portion 
of the Aitareya-brahmawas, the fifth could best be classed 
with the Sutras of A-svallyana. 

To a certain extent this fact, the composite character of 
the Aitareya-arawyaka, is recognised even by native scholars, 
who generally do not trouble themselves much on such 
questions. They look both on the Aitareya-brahmawa 
and on the greater portion of Aitareya-arawyaka as the 
works of an inspired R tshi, Mahidasa Aitareya 2 , but they 
consider the fourth and fifth books of the Arawyaka as 
contributed by purely human authors, such as A-svalayana 
and .Saunaka, who, like other Sutrakaras, took in verses 
belonging to other Sakhas, and did not confine their rules 
to their own .Sakha only. 

There are many legends about Mahidasa, the reputed 
author of the Aitareya-brahmawa and Arawyaka. He is 

1 See Boehtlingk and Roth, s.v. 'Neun Vedische Verse die in ibrem voll- 
standigenWortlaut abernoch nicht nachgewiesen sind.' Weber, Indische Stndien 
VIII, 68. How these hymns are to be employed we learn from the AsvalSyana- 
sfltras VII, ia, io, where we are told that if the Udg&tris sing the Sakvara 
Sftman as the Prtsh/Aastotra, the nine verses beginning with Vidfi maghavan, 
and known by the name of Mahanamnt, are to be joined in a peculiar manner. 
The only excuse given, why these Mahanamnts are mentioned here, and not in 
the Brahmana, is that they are to be studied in the forest. 

9 M. M., History of Ancient Sanskrit Literature, pp. 177, 335. 
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quoted several times as Mahidasa Aitareya in the Arawyaka 
itself, though not in the Brahma«a. We also meet his 
name in the A'Aandogya-upanishad (III, 16, 7), where we 
are told that he lived to an age of 1 16 years \ All this, 
however, would only prove that, at the time of the compo- 
sition or collection of these Arawyakas and Upanishads, 
a sage was known of the name of Mahidasa Aitareya, 
descended possibly from Itara or Itara, and that one text 
of the Brahma«as and the Arawyakas of the Bahvrikas was 
handed down in the family of the Aitareyins. 

Not content with this apparently very obvious explana- 
tion, later theologians tried to discover their own reasons for 
the name of Aitareya. Thus Sayawa, in his introduction 
to the Aitareya-brahmawa *, tells us that there was once 
a Rishi who had many wives. One of them was called 
Itara, and she had a son called Mahidasa. His father 
preferred the sons of his other wives to Mahidasa, and once 
he insulted him in the sacrificial hall, by placing his other 
sons on his lap, but not Mahidasa. Mahidasa's mother, 
seeing her son with tears in his eyes, prayed to her tutelary 
goddess, the Earth (sviyakuladevata BhumiA), and the 
goddess in her heavenly form appeared in the midst of 
the assembly, placed Mahidasa on a throne, and on account 
of his learning, gave him the gift of knowing the Brahmawa, 
consisting of forty adhyayas, and, as Sayawa calls it, another 
Brahma»a, 'treating of the Arawyaka duties' (arawyakavra- 
tarupam brahmanam). 

Without attaching much value to the legend of Itara, 
we see at all events that Sayawa considered what we call 
the Aitareyarawyaka as a kind of Brahmawa, not however 
the whole of it, but only the first, second, and third Ara- 
ayakas (atha mahavratam Ityidikam &£arya a£ary& ityan- 
tam). How easy it was for Hindu theologians to invent 
such legends we see from another account of Mahidasa, 
given by Anandatirtha in his notes on the Aitareya-upani- 

* Not 1600 years, as I printed by mistake; for 14 + 44 + 48 make 116 years. 
Rajendralal Mitra should not have corrected his right rendering 1 16 into 1600. 
Ait. Ar. Introduction, p. 3. 

' M. M., History of Ancient Sanskrit Literature, p. 336. 
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shad. He, as Colebrooke was the first to point out, takes 
Mahidasa ' to be an incarnation of Nar&yawa, proceeding 
from VLyala, son of Ab^a,' and he adds, that on the sudden 
appearance of thisdeity at a solemn celebration, the whole 
assembly of gods and priests (suraviprasarigha) fainted, but 
at the intercession of Brahma, they were revived, and after 
making their obeisance, they were instructed in holy science. 
This avatara was called Mahidasa, because those venerable 
personages (mahin) declared themselves to be his slaves 
(dasa) \ 

In order properly to understand this legend, we must 
remember that Anandatirtha, or rather Viivervarattrtha, 
whose commentary he explains, treated the whole of the 
Mahaitareya-upanishad from a Vaish«ava point of view, and 
that his object was to identify Mahidasa with Narayawa. 
He therefore represents Nirayawa or Hari as the avatara 
of Vlrala, the son of Brahman (ab^usuta), who appeared 
at a sacrifice, as described before, who received then and 
there the name of Mahidasa (or Mahtdasa), and who taught 
this Upanishad. Any other person besides Mahidasa would 
have been identified with the same ease by VLrvervara- 
tirtha with Vishwu or Bhagavat. 

A third legend has been made up out of these two by 
European scholars who represent Mahidasa as the son of 
VLraia and Itara, two persons who probably never met 
before, for even the Vaish«ava commentator does not 
attempt to take liberties with the name of Aitareya, but 
simply states that the Upanishad was called Aitareyt, from 
Aitareya. 

Leaving these legends for what they are worth, we may 
at all events retain the fact that, whoever was the author of 
the Aitareya-brahmawa and the first three books of the 
Aitareya-arawyaka, was not the author of the two con- 
cluding Arawyakas. And this is confirmed in different 
ways. Sayawa, when quoting in his commentary on the 
Rig-veda from the last books, constantly calls it a Sutra of 
Saunaka, while the fourth Arawyaka is specially ascribed 

1 Colebrooke, Miscellaneous Essays, 1873, II, p. 42. 

Digitized by VjOOQ IC 



XCV1 UPANISHADS. 



to Axvalayana, the pupil and successor of .Saunaka l . These 
two names of Saunaka and Arvalayana are frequently in- 
termixed. If, however, in certain MSS. the whole of the 
Aitareya-arawyaka is sometimes ascribed either to Arvala- 
yana or Saunaka, this is more probably due to the colophon 
of the fourth and fifth Arawyakas having been mistaken for 
the title of the whole work than to the fact that such MSS. 
represent the text of the Arawyaka, as adopted by the 
school of Ajvalayana. 

The Aitareya-arawyaka consists of the following five 
Ara»yakas : 

The first Arawyaka has five Adhyayas : 

1. First Adhyaya, Atha mahavratam, has four Khanrfas, 1-4. 

2. Second Adhyaya, A tva ratham, has four Khanrfas, 5-8. 

3. Third Adhyaya, Hinkarena, has eight* Khanrfas, 9-16. 

4. Fourth Adhyaya, Atha sfldadohiA, has three Khanrfas, 17-19. 

5. Fifth Adhyaya, Vasam samsati, has three Khanrfas, '20-22. 

The second Arawyaka has seven Adhyayas: 

6. First Adhyaya, Esha panthaA, has eight Khanrfas, 1-8. 

7. Second Adhyaya, Esha imam lokam, has four Khanrfas, 9-11. 

8. Third Adhyaya, Yo ha va atmanam, has eight (not three) 
Khanrfas, 13-10. 

Fourth Adhyaya, Atrna va idam, has three Khanrfas, 11-23. 
Fifth Adhyaya, Purushe ha va, has one Khanrfa, 24. 
Sixth Adhyaya, Ko 'yam atmeti, has one Khanrfa, 25. 
2. Seventh Adhyaya, Van me manasi, has one Khanrfa, 26. 
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The third Arawyaka has two Adhyayas : 

13. First Adhyaya, Athataa samhitaya upanishat, has six Khanrfas, 

1-6. 

14. Second Adhyaya, Prano vamca iti sthaviraA SakalyaA, has six 

Khanrfas, 7-12. 

The fourth Arawyaka has one Adhyaya: 

15. First Adhyaya, Vidft maghavan, has one Khanrfa (the Maha- 

namnt's). 

The fifth Arawyaka has three Adhyayas : 

16. First Adhyaya, Mah&vratasya paitfavimsatim, has six Khanrfas, 

1-6. 

17. Second Adhyaya, (GrtvaA) Yasyedam, has five Khanrfas, 7-11. 

18. Third Adhyaya, (Oru) Indragni, has four Khanrfas, 11-14. 

1 M. M., History of Ancient Sanskrit Literature, p. 235. 
' Not six, as in Rajecdralal Mitra's edition. 
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With regard to the Upanishad, we must distinguish 
between the Aitareya-upanishad, properly so-called, which 
fills the fourth, fifth, and sixth adhyayas of the second 
Arawyaka, and the Mahaitareya-upanishad \ also called by 
a more general name Bahvr;£a-upanishad, which comprises 
the whole of the second and third Ara«yakas. 

The Persian translator seems to have confined himself to 
the second Arawyaka 2 , to which he gives various titles, 
Sarbsar, Asarbeh, Antrteheh. That Antrteheh «j^j1 is a 
misreading of h^j! was pointed out long ago by Burnouf, 
and the same explanation applies probably to u>j~>\, asar- 
beh, and if to that, then to Sarbsar also. No explanation 
has ever been given why the Aitareya-upanishad should 
haye been called Sarvasara, which Professor Weber thinks 
was corrupted into Sarbsar. At all events the Aitareya- 
upanishad is not the Sarvasara-upanishad, the Oupnek'hat 
Sarb, more correctly called Sarvopanishatsara, and ascribed 
either to the Taittiriyaka or to the Atharva-veda 3 . 

The Aitareya-upanishad, properly so called, has been 
edited and translated in the Bibliotheca Indica by Dr. 
R6er. The whole of the Aitareya-arawyaka with Saya«a's 
commentary was published in the same series by Rajen- 
dralal Mitra. 

Though I have had several MSS. of the text and com- 
mentary at my disposal, I have derived little aid from 
them, but have throughout endeavoured to restore that 
text which -Sankara (the pupil of Govinda) and Sayawa 
had before them. Saya«a, for the Upanishad portion, fol- 
lows £ankara's commentary, of which we have a gloss by 
Ananda^fiana. 

Colebrooke in his Essays (vol. ii, p. 42) says that he 

' This may have been the origin of a Uishi Mahaitareya, by the side of the 
Risbi Aitareya, mentioned in the Asvalayana Grihya-sQtras III, 4 (ed. Stenzler). 
Professor Weber takes Aitareya and Mahaitareya here as names of works, but 
he admits that in the S&nkhayana Grihya-sfltras they are clearly names of 
Xi'shis (Ind. Stud. I, p. 389). 

• He translates II, i-II, 3, 4, leaving out the rest of the third adhyaya ; 
afterwards II, 4-II, 7. 

' Bibliotheca Indica, the Atharvana-upanishads, p. 394. 

[33 g 

Digitized by VjOOQ IC 



XCV111 UPANISHADS. 



possessed one gloss by NarAyawendra on Sankara's com- 
mentary, and another by Anandattrtha on a different gloss 
for the entire Upanishad. The gloss by Narayawendra \ 
however, is, so Dr. Rost informs me, the same as that of 
Ananda^-Hana, while, so far as I can see, the gloss contained 
in MS. E. I.H. 2386 (also MS. Wilson 401), to which Cole- 
brooke refers, is not a gloss by Anandattrtha at all, but a 
gloss by Vlrvervaratlrtha on a commentary by Anandattr- 
thabhagavatpadi^arya, also called Purwapra^fia^arya, who 
explained the whole of the Mahaitareya-upanishad from a 
Vaishwava point of view. 

IV. 

the kaushItaki-brAhmaata-upanishad. 

The Kaushitaki-upanishad, or, as it is more properly 
called, the Kaushitaki-brahmawa-upanishad, belongs, like 
the Aitareya-upanishad, to the followers of the Rig-veda. It 
was translated into Persian under the title of Kokhenk, and 
has been published in the Bibliotheca Indica with .Sanka- 
rananda's commentary and an excellent translation by 
Professor Cowell. 

Though it is called the Kaushttaki-brahma#a-upanishad, 
it does not form part of the Kaushitaki-brahma«a in 30 
adhyayas which we possess, and we must therefore account 
for its name by admitting that the Arawyaka, of which it 
formed a portion, could be reckoned as part of the Brah- 
ma«a literature of the Rig-veda (see Aitareya-arawyalja, 
Introduction, p. xcii), and that hence the Upanishad might 
be called the Upanishad of the Brahma«a of the Kaushl- 
takins 2 . . . 

From a commentary discovered by Professor Cowell 
it appears that the four adhyayas of this Upanishad 

* A MS. in the Notices of Sanskrit MSS., voL ii, p. ijj, ascribed to Abhi- 
navanarayanendra, called Atmasha&abhashyarfka, begins like the gloss edited 
by Dr. Roer, and ends like Sayana's commentary on the seventh adhyaya, as 
edited by Rajendralal Mitra. The same name is given in MS. Wilson 94, 
rSrtmatkaivalyeiidrasan^vattpujTap&dasishya-srtmadabhmavanarayanendrasara- 
svatt. 

' A Maha-kaushitaki-brahmana is quoted, but has not yet been met with. 
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were followed by five other adhyayas, answering, so far as 
we can judge from a few extracts, to some of the adhyayas 
of the Aitareya-ara«yaka, while an imperfect MS. of an 
Arawyaka in the Royal Library at Berlin (Weber, Catalogue, 
p. ao) begins, like the Aitareya-arawyaka, with a descrip- 
tion of the Mahavrata, followed by discussions on the uktha 
in the second adhyaya; and then proceeds in the third 
adhyaya to give the story of ^fitra Gangyayani in the same 
words as the Kaushttaki-upanishad in the first adhyaya. 
Other MSS. again adopt different divisions. In one MS. 
of the commentary (MS. A), the four adhyayas of the 
Upanishad are counted as sixth, seventh, eighth, and ninth 
(ending with ityarawyake navamo 'dhyaya^) ; in another 
(MS. P) the third and fourth adhyayas of the Upanishad 
are quoted as the fifth and sixth of the Kaushltakyarawyaka, 
possibly agreeing therefore, to a certain extent, with the 
Berlin MS. In a MS. of the Sankhayana Ara«yaka in 
the Royal Library at Berlin, there are 15 adhyayas, 1 and 2 
corresponding to Ait. Ar. 1 and 5 ; 3-6 containing the Kau- 
shitaki-upanishad ; 7 and 8 corresponding to Ait. Ar. 3 l . 
Poley seems to have known a MS. in which the four 
adhyayas of the Upanishad formed the first, seventh, 
eighth, and ninth adhyayas of a Kaushitaki-brahmawa. 

As there were various recensions of the Kaushltaki-brah- 
ma»a (the J>ankhayana, Kauthuma, &c), the Upanishad 
also exists in at least two texts. The commentator, in 
some of its MSS., refers to the various readings of the 
.Sakhas, explaining them, whenever there seems to be 
occasion for it I have generally followed the text which is 
presupposed by Sankarananda's Dipika, and contained in 
MSS. F, G (Cowell, Preface, p. v), so far as regards the 
third and fourth adhyayas. According to Professor Cowell, 
Vidyarawya in his Sarvopanishadarthanubhutiprakaja fol- 
lowed the text of the commentary, while Sankara^arya, 
if we may trust to extracts in his commentary on the 
Vedanta-sutras, followed the other text, contained in MS. 
A (Cowell, Preface, p. v). 

1 See Weber, History of Sanskrit Literature, p. 50. 
g 2 
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The style of the commentator differs in so marked a 
manner from that of .Sankara&Lrya, that even without the 
fact that the author of the commentary on the Kaushitaki- 
upanishad is called Sankarananda, it would have been 
difficult to ascribe it, as has been done by some scholars, 
to the famous .Sahkara£arya. Sankarananda is called the 
teacher of Madhava£arya (Hall, Index, p. 98), and the dis- 
ciple of Anandatma Muni (Hall, Index, p. 116). 

I have had the great advantage of being able to consult 
for the Kaushitaki-upanishad, not only the text and com- 
mentary as edited by Professor Cowell, but also his excellent 
translation. If I differ from him in some points, this is but 
natural, considering the character of the text and the many 
difficulties that have still to be solved, before we can hope 
to arrive at a full understanding of these ancient philoso- 
phical treatises. 

V. 

THE VAGASANEYI-SAJ/HITA-UPANISHAD. 

The Va^asaneyi-sawmita- upanishad, commonly called ' 
from its beginning, tsk or IravAsya, forms the fortieth and 
concluding chapter of the Sawhita of the White Ya^ur-veda. 
If the Sawhitas are presupposed by the Brahma«as, at 
least in that form in which we possess them, then this 
Upanishad, being the only one that forms part of a 
Sarahita, might claim a very early age. The Sarahita of 
the White Ya^ur-veda, however, is acknowledged to be of 
modern origin, as compared with the Sawhita of the Black 
Ya^ur-veda, and it would not be safe therefore to ascribe 
to this Upanishad a much higher antiquity than to those 
which have found a place in the older Brahmawas and 
Arawyakas. 

There are differences between the text, as contained in 
the Ya^-ur-veda-sa/whita, and the text of the Upanishad by 
itself. Those which are of some interest have been men- 
tioned in the notes. 

In some notes appended to the translation of this 
Upanishad I have called attention to what seems to me 
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its peculiar character, namely, the recognition of the 
necessity of works as a preparation for the reception of 
the highest knowledge. This agrees well with the position 
occupied by this Upanishad at the end of the Sawhita, in 
which the sacrificial works and the hymns that are to 
accompany them are contained. The doctrine that the 
moment a man is enlightened, he becomes free, as taught 
in other Upanishads, led to a rejection of all discipline 
and a condemnation of all sacrifices, which could hardly 
have been tolerated in the last chapter of the Ya^ur-veda- 
sawhita, the liturgical Veda par excellence. 

Other peculiarities of this Upanishad are the name Is, 
lord, a far more personal name for the highest Being than 
Brahman ; the asurya (demoniacal) or asurya (sunless) 
worlds to which all go who have lost their self; Mataruvan, 
used in the sense of pra»a or spirit ; asnaviram, without 
muscles, in the sense of incorporeal ; and the distinction 
between sambhuti and asambhuti in verses 12-14. 

The editions of the text, commentaries, and glosses, and 
the earlier translations may be seen in the works quoted 
before, p. lxxxiv. 
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FIRST PRAPATOAKA. 

First Khanda 1 . 

i. Let a man meditate on the syllable 2 Om, 

called the udgltha; for the udgttha (a portion of the 

Sama-veda) is sung, beginning with Om. 

The full account, however, of Om is this: — 

2. The essence 3 of all beings is the earth, the 

essence of the earth is water, the essence of water 

1 The JEMndogya-upanishad begins with recommending medi- 
tation on the syllable Om, a sacred syllable that had to be pro- 
nounced at the beginning of each Veda and of every recitation of 
Vedic hymns. As connected with the Sama-veda, that syllable Om 
is called udgttha. Its more usual name is prawava. The object 
of the Upanishad is to explain the various meanings which the 
syllable Om may assume in the mind of a devotee, some of them 
being extremely artificial and senseless, till at last the highest 
meaning of Om is reached, viz. Brahman, the intelligent cause of 
the universe. 

* Akshara means both syllable and the imperishable, i.e. Brahman. 

" Essence, rasa, is explained in different ways, as origin, sup- 
port, end, cause, and effect. Rasa means originally the sap of 
trees. That sap may be conceived either as the essence extracted 
from the tree, or as what gives vigour and life to a tree. In the 
former case it might be transferred to the conception of effect, in 
the latter to that of cause. In our sentence it has sometimes the 
one, sometimes the other meaning. Earth is the support of all 
beings, water pervades the earth, plants arise from water, man lives 
by plants, speech is the best part of man, the Rig-veda the best 
part of speech, the Sama-veda the best extract from the Rik, 
udgttha, or the syllable Om, the crown of the Sama-veda. 

[5] » 
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the plants, the essence of plants man, the essence 
of man speech, the essence of speech the Rig-veda, 
the essence of the Rig-veda the Sama-veda \ the 
essence of the Sama-veda the udgltha (which is 
Om). 

3. That udgltha (Om) is ifte best of all essences, 
the highest, deserving the highest place 2 , the 
eighth. 

4. What then is the Rik ? What is the Saman ? 
What is the udgltha ? This is the question. 

5. The Rik indeed is speech, Saman is breath, 
the udgltha is the syllable Om. Now speech and 
breath, or Rik and Saman, form one couple. 

6. And that couple is joined together in the 
syllable Om. When two people come together, 
they fulfil each other's desire. 

7. Thus he who knowing this, meditates on the 
syllable (Om), the udgltha, becomes indeed a ful- 
filler of desires. 

8. That syllable is a syllable of permission, for 
whenever we permit anything, we say Om, yes. 
Now permission is gratification. He who knowing 
this meditates on the syllable (Om), the udgltha, 
becomes indeed a gratifier of desires. 

9. By that syllable does the threefold know- 
ledge (the sacrifice, more particularly the Soma- 
sacrifice, as founded on the three Vedas) proceed. 
When the Adhvaryu priest gives an order, he 
says Om. When the HotW priest recites, he says 
Om. When the Udgatr* priest sings, he says Om, 

1 Because most of the hymns of the Sama-veda are taken from 
the Rig-veda. 

s Parftrdhya is here derived from para, highest, and ardha, place. 
The eighth means the eighth or last in the series of essences. 
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— all for the glory of that syllable. The threefold 
knowledge (the sacrifice) proceeds by the greatness 
of that syllable (the vital breaths), and by its essence 
(the oblations) K 

10. Now therefore it would seem to follow, that 
both he who knows this (the true meaning of the 
syllable Om), and he who does not, perform the 
same sacrifice 2 . But this is not so, for knowledge 
and ignorance are different. The sacrifice which 
a man performs with knowledge, faith, and the 
Upanishad 3 is more powerful. This is the full 
account of the syllable Om. 

1 These are allusions to sacrificial technicalities, all intended to 
show the importance of the syllable Om, partly as a mere word, 
used at the sacrifices, partly as the mysterious name of the Highest 
Self. As every priest at the Soma-sacrifices, in which three classes 
of priests are always engaged, has to begin his part of the cere- 
monial with Om, therefore the whole sacrifice is said to be de- 
pendent on the syllable Om, and to be for the glory of that syllable, 
as an emblem of the Highest Self, a knowledge of whom is the 
indirect result of all sacrifices. The greatness of the syllable Om 
is explained by the vital breaths of the priest, the sacrificer, and his 
wife ; its essence by rice, corn, &c, which constitute the oblations. 
Why breath and food are due to the syllable Om is explained by the 
sacrifice, which is dependent on that syllable, ascending to the sun, 
the sun sending rain, rain producing food, and food producing 
breath and life. 

* He who simply pronounces the syllable Om as part of his 
recitation at a sacrifice, and he who knows the hidden meaning of 
that syllable, both may perform the same sacrifice. But that per- 
formed by the latter is more powerful, because knowledge is better 
than ignorance. This is, as usual, explained by some comparisons. 
It is true that both he who knows the quality of the harttakl and he 
who does not, are purged alike if they take it. But on the other hand, 
if a jeweller and a mere clod sell a precious stone, the knowledge of 
the former bears better fruit than the ignorance of the latter. 

* Upanishad is here explained by yoga, and yoga by devattdi- 
vishayam uptsanam, meditation directed to certain deities. More 

B 2 

Digitized by VjOOQ IC 



tfffANDOGYA-UPANISHAD. 



Second Khaatda 1 . 

i. Whent he Devas and Asuras 2 struggled toge- 
ther, both of the race of Pra^apati, the Devas took 
the udgttha s (Om), thinking they would vanquish 
the Asuras with it. 

2. They meditated on the udgitha 3 (Om) as 
the breath (scent) in the nose 4 , but the Asuras 
pierced it (the breath) with evil. Therefore we smell 
by the breath in the nose both what is good- 
smelling and what is bad-smelling. For the breath 
was pierced by evil. 

3. Then they meditated on the udgitha (Om) as 
speech, but the Asuras pierced it with evil. There- 
fore we speak both truth and falsehood. For 
speech is pierced by evil. 

4. Then they meditated on the udgttha (Om) as 
the eye, but the Asuras pierced it with evil. There- 
likely, however, it refers to this very upanishad, i.e. to the udgttha- 
vidyt, the doctrine of the secret meaning of Om, as here explained. 

1 A very similar story is told in the Br»had-ara»yaka I, 1, 3, 1. 
But though the coincidences between the two are considerable, 
amounting sometimes to verbal identity, the purport of the two 
seems to be different. See Vedanta-sutra III, 3, 6. 

8 Devas and Asuras, gods and demons, are here explained by 
the commentator as the good and evil inclinations of man ; Pra- 
^apati as man in general. 

* Udgttha stands, according to the commentator, for the sacri- 
ficial act to be performed by the Udgttri, the .Sama-veda priest, 
with the udgitha hymns ; and as these sacrificial acts always form 
part of the (7yotish/oma &c, these great Soma-sacrifices are really 
intended. In the second place, however, the commentator takes 
udgttha in the sense of Udgitr/', the performer of the udgitha, 
which is or was by the Devas thought to be the breath in the 
nose. I have preferred to take udgttha in the sense of Om, and 
all that is implied by it. 

* They asked that breath should recite the udgttha. Comm. 
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fore we see both what is sightly and unsightly. For 
the eye is pierced by evil. 

5. Then they meditated on the udgttha (Om) as 
the ear, but the Asuras pierced it with evil. There- 
fore we hear both what should be heard and what 
should not be heard. For the ear is pierced by 
evil. 

6. Then they meditated on the udgltha (Om) as 
the mind, but the Asuras pierced it with evil. 
Therefore we conceive both what should be con- 
ceived and what should not be conceived. For 
the mind is pierced by evil. 

7. Then comes this breath (of life) in the mouth 1 . 
They meditated on the udgltha (Om) as that breath. 
When the Asuras came to it, they were scattered, 
as (a ball of earth) would be scattered when hitting 
a solid stone. 

8. Thus, as a ball of earth is scattered when hit- 
ting on a solid stone, will he be scattered who wishes 
evil to one who knows this, or who persecutes him ; 
for he is a solid stone. 

9. By it (the breath in the mouth) he distinguishes 
neither what is good nor what is bad-smelling, for 
that breath is free from evil. What we eat and 
drink with it supports the other vital breaths (i. e. 
the senses, such as smell, &c.) When at the time 
of death he 2 does not find that breath (in the 

1 Mukhya pr&»a is used in two senses, the principal or vital 
breath, also called sre$h/A&, and the breath in the mouth, also called 
asanya. 

* According to the commentator, the assemblage of the other 
vital breaths or senses is here meant. They depart when the 
breath of the mouth, sometimes called sarvambhari, all-supporting, 
does no longer, by eating and drinking, support them. 
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mouth, through which he eats and drinks and lives), 
then he departs. He opens the mouth at the time 
of death (as if wishing to eat). 

10. Angiras x meditated on the udgitha (Om) as 
that breath, and people hold it to be Angiras, i. e. 
the essence of the members (anganaw rasa^) ; 

ii. Therefore Brzhaspati meditated on udgitha 
(Om) as that breath, and people hold it to be Brt- 
haspati, for speech is brzhatt, and he (that breath) is 
the lord (pati) of speech ; 

12. Therefore Ayasya meditated on the udgitha 
(Om) as that breath, and people hold it to be 
Ayasya, because it comes (ayati) from the mouth 
(asya) ; 

13. Therefore Vaka Dalbhya knew it He was 
the UdgatW (singer) of the Naimishiya-sacrificers, 
and by singing he obtained for them their wishes. 

14. He who knows this, and meditates on the 
syllable Om (the imperishable udgitha) as the breath 
of life in the mouth, he obtains all wishes by singing. 
So much for the udgitha (Om) as meditated on with 
reference to the body 2 . 

1 The paragraphs from 10 to 14 are differently explained 
by Indian commentators. By treating the nominatives angirSs, 
brthaspatis, and ayisyas (here the printed text reads ay&syam) 
as accusatives, or by admitting the omission of an iti after them, 
they connect paragraphs 9, 10, and 11 with paragraph 12, and thus 
gain the meaning that Yaka Dalbhya meditated on the breath in the 
mouth as Angiras, Bnhaspati, and Ay&sya, instead of those saints 
having themselves thus meditated ; and that he, knowing the secret 
names and qualities of the breath, obtained, when acting as Udg&trt 
priest, the wishes of those for whom he sacrificed. Ten a is diffi- 
cult to explain, unless we take it in the sense of tenanu.rish/a/4, 
taught by him. 

* AdhyStma means with reference to the body, not with refer- 
ence to the self or the soul. Having explained the symbolical 
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Third Khajvx>a. 

1. Now follows the meditation on the udgttha 
with reference to the gods. Let a man meditate 
on the udgltha (Om) as he who sends warmth (the 
sun in the sky). When the sun rises it sings as 
Udgitre for the sake of all creatures. When it rises 
it destroys the fear of darkness. He who knows this, 
is able to destroy the fear of darkness (ignorance). 

2. This (the breath in the mouth) and that (the 
sun) are the same. This is hot and that is hot. 
This they call svara (sound), and that they call pra- 
tyasvara 1 (reflected sound). Therefore let a man 
meditate on the udgitha (Om) as this and that (as 
breath and as sun). 

3. Then let a man meditate on the udgltha 
(Om) as vyana indeed. If we breathe up, that is 
pra«a, the up-breathing. If we breathe down, that 
is apana, the down-breathing. The combination of 
pri»a and apana is vyana, back-breathing or holding 
in of the breath. This vyana is speech. Therefore 
when we utter speech, we neither breathe up nor 
down. 

4. Speech is Rik, and therefore when a man utters 
a Rik verse he neither breathes up nor down. 

meaning of Om as applied to the body and its organs of sense, he 
now explains its symbolical meaning adhidaivatam, i.e. as applied 
to divine beings. 

1 As applied to breath, svara is explained by the commentator 
in the sense of moving, going out ; pratySsvara, as applied to the 
sun, is explained as returning every day. More likely, however, 
svara as applied to breath means sound, Om itself being called 
svara (Kh. Up. I, 4, 3), and prasv&ra in the Rig-veda-pr&tuikhya, 
882. As applied to the sun, svara and pratyisvara were probably 
taken in the sense of light and reflected light. 
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Rik is Saman, and therefore when a man utters a 
Saman verse he neither breathes up nor down. 

Saman is udgitha, and therefore when a man 
sings (the udgitha, Om) he neither breathes up 
nor down. 

5. And other works also which require strength, 
such as the production of fire by rubbing, running 
a race, stringing a strong bow, are performed with- 
out breathing up or down. Therefore let a man 
meditate on the udgttha (Om) as vyana. 

6. Let a man meditate on the syllables of the 
udgitha, i. e. of the word udgitha. Ut is breath 
(pra#a), for by means of breath a man rises (ut- 
tish/^ati). Gi is speech, for speeches are called 
gira^. Tha is food, for by means of food all 
subsists (sthita). 

7. Ut is heaven, gi the sky, tha the earth. Ut 
is the sun, gi the air, tha the fire. Ut is the 
Sama-veda, g! the Ya^ur-veda, tha the Rig-veda 1 . 

1 The commentator supplies explanations to all these fanciful 
etymologies. The heaven is ut, because it is high ; the sky is gf, 
because it gives out all the worlds (gira*at) ; earth is tha, because it 
is the place (sthana) of living beings. The sun is ut, because it is 
high. The wind is gl, because it gives out fire, &c. (girawat) ; fire 
is tha, because it is the place (sthana) of the sacrifice. The Sama- 
veda is ut, because it is praised as svarga; the Ya^ur-veda is 
gf, because the gods take the oblation offered with a Ya^us ; the 
Rig-veda is tha, because the Sama verses stand in it All this is 
very childish, and worse than childish, but it is interesting as 
a phase of human folly which is not restricted to the Brahmans 
of India. I take the following passage from an interesting article, 
' On the Ogam Beithluisnin and on Scythian Letters,' by Dr. Charles 
Graves, Bishop of Limerick. ' An Irish antiquary/ he says, ' writing 
several hundred years ago, proposes to give an account of the 
origin of the names of the notes in the musical scale. 

' " It is asked here, according to Saint Augustine, What is chant- 
ing, or why is it so called ? Answer. From this word caniahna; 
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Speech yields the milk, which is the milk of speech 
itself 1 , to him who thus knowing meditates on those 

and cantalena is the same thing as lenis canlus, i. e. a soft, sweet 
chant to God, and to the Virgin Mary, and to all the Saints. 
And the reason why the word puincc (puncld) is so called is be- 
cause the points (or musical notes) ut, re, mi, fa, sol, la, hurt the 
devil and puncture him. And it is thus that these points are to be 
understood : viz. When Moses the son of Amram with his people 
in their Exodus was crossing the Red Sea, and Pharaoh and his 
host were following him, this was the chant which Moses had to 
protect him from Pharaoh and his host — these six points in praise 
of the Lord : — 

'"The first point of these, Le. ut: and ut in the Greek is the 
same as liberal in the Latin; and that is the same as saer in 
the Gaelic; i. e. O God, said Moses, deliver us from the harm 
of the devil. 

' "The second point of them, i.e. re: and re is the same as saer; 
i. e. O God, deliver us from everything, hurtful and malignant. 

' "The third point, i. e. mi: and mi in the Greek is the same as 
militum in the Latin ; and that is the same as ridere (a knight) in 
the Gaelic ; i. e. O God, said Moses, deliver us from those knights 
who are pursuing us. 

'"The fourth point, i.e. fa: and fa in the Greek is the same as 
famulus in the Latin ; and that is the same as mug (slave) in the 
Gaelic; i.e. O God, said Moses, deliver us from those slaves who 
are pursuing us. 

'"The fifth point, i.e. sol: and sol is the same as grian (sun); 
and that is the same as righteousness ; because righteousness and 
Christ are not different ; L e. O Christ, said Moses, deliver us. 

' " The sixth point, i. e. la, is the same as lav; and that is the 
same as indail (wash); i.e. O God, said Moses, wash away our 
sins from us. 

'"And on the singing of that laud Pharaoh and his host were 
drowned. 

' "Understand, O man, that in whatever place this laud, i. e. this 
chant, is sung, the devil is bound by it, and his power is extirpated 
thence, and the power of God is called in." 

'We have been taught that the names of the first six notes 

1 The milk of speech consists in rewards to be obtained by the 
Rig-veda, &c. Or we may translate, Speech yields its milk to him 
who is able to milk speech. 
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syllables of the name of udgitha, he becomes rich 
in food and able to eat food. 

8. Next follows the fulfilment of prayers. Let 
a man thus meditate on the Upasara#as, i. e. the 
pbjects which have to be approached by meditation : 
Let him (the Udgatr?) quickly reflect on the Saman 
with which he is going to praise ; 

9. Let him quickly reflect on the Rik in which 
that Saman occurs ; on the Rtshi (poet) by whom 
it was seen or composed; on the Devata (object) 
which he is going to praise ; 

10. On the metre in which he is going to praise; on 
the tune with which he is going to sing for himself; 

1 1. On the quarter of the world which he is going 
to praise. Lastly, having approached himself (his 
name, family, &c.) by meditation, let him sing the 
hymn of praise, reflecting on his desire, and avoiding 
all mistakes in pronunciation, &c. Quickly x will the 
desire be then fulfilled to him, for the sake of which he 
may have offered his hymn of praise, yea, for which 
he may have offered his hymn of praise 2 . 

in the gamut were suggested by the initial syllables of the. first 
six hemistichs in one of the stanzas of a hymn to St. John : 

Ut queant laxis 

.fffsonare fibris 

Mira. gestorum 

/amuli tuorum, 

Solve polluti 

Zabii reatum, 

•Sancte ibannes.' 
1 Abhy&o ha yat, lit. depend on it that it will be fulfilled, but 
always explained by quickly. See Kh. Up. II, i, 4; III, 19, 4; 
V, 10, 7. Frequently, but wrongly, written with a dental s. 

* The repetition of the last sentence is always an indication 
that a chapter is finished. This old division into chapters is of 
great importance for a proper study of the Upanishads. 
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Fourth Khanda. 

1. Let a man meditate on the syllable Om, for 
the udgttha is sung beginning with Om. And this 
is the full account of the syllable Om : — 

2. The Devas, being afraid of death, entered 
upon (the performance of the sacrifice prescribed 
in) the threefold knowledge (the three Vedas). They 
covered themselves with the metrical hymns. Be- 
cause they covered (Mad) themselves with the 
hymns, therefore the hymns are called Pandas.- 

3. Then, as a fisherman might observe a fish in 
the water, Death observed the Devas in the Rik, 
Ya^us, and Saman-(sacrifices). And the Devas seeing 
this, rose from the Rik, Ya^us, and Saman-sacrifices, 
and entered the Svara ', i.e. the Om (they meditated 
on the Om). 

4. When a man has mastered the Rig-veda, he 
says quite loud Om ; the same, when he has mas- 
tered the Saman and the Ya^us. This Svara is the 
imperishable (syllable), the immortal, free from fear. 
Because the Devas entered it, therefore they be- 
came immortal, and free from fear. 

5. He who knowing this loudly pronounces (pra- 
«auti) 2 that syllable, enters the same (imperish- 
able) syllable, the Svara, the immortal, free from 
fear, and having entered it, becomes immortal, as 
the Devas are immortal. 



1 Cf. I, 3, 2. 

* Prawauti, he lauds, i. e. he meditates on. Comm. 
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Fifth Khajvda. 

i. The udgttha is the prawava 1 , the pra#ava is 
the udgttha. And as the udgttha is the sun *, so is 
the prawava, for he (the sun) goes sounding Om. 

2. ' Him I sang praises to, therefore art thou my 
only one/ thus said Kaushttaki to his son. ' Do thou 
revolve his rays, then thou wilt have many sons.' 
So much in reference to the Devas. 

3. Now with reference to the body. Let a man 
meditate on the udgltha as the breath (in the mouth), 
for he goes sounding Om s . 

4. ' Him I sang praises to, therefore art thou my 
only son,' thus said Kaushttaki to his son. ' Do thou 
therefore sing praises to the breath as manifold, if 
thou wishest to have many sons.' 

5. He who knows that the udgttha is the pra- 
«ava, and the pra«ava the udgttha, rectifies from 
the seat of the Hotrz priest any mistake committed 
by the Udgatr* priest in performing the udgttha, 
yea, in performing the udgttha. 

Sixth Khajvda. 

1. The Rik (veda) is this earth, the Saman (veda) 
is fire. This Saman (fire) rests on that Rik (earth) 4 . 
Therefore the Saman is sung as resting on the Rik. 

1 Prawava is the name used chiefly by the followers of the Rig- 
veda, udgltha the name used by the followers of the S&ma-veda. 
Both words are intended for the syllable Om. 

* Cf. Kh. Up. I, 3, 1. 

3 The breath in the mouth, or the chief breath, says Om, i. e. 
gives permission to the five senses to act, just as the sun, by 
saying Om, gives permission to all living beings to move about 

4 The Sama verses are mostly taken from the Rig-veda. 
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Sa is this earth, a ma is fire, and that makes 
Si ma. 

2. The Rik is the sky, the Saman air. This 
Saman (air) rests on that Rik (sky). Therefore the 
Saman is sung as resting on the Rik. Sa is the sky, 
ama the air, and that makes Sama. 

3. Rik is heaven, Saman the sun. This Saman 
(sun) rests on that Rik (heaven). Therefore the 
Saman is sung as resting on the Rik. Sa is heaven, 
ama the sun, and that makes Sama. 

4. Rik is the stars, Saman the moon. This 
Saman (moon) rests on that Rik (stars). Therefore 
the Saman is sung as resting on the Rik. Sa is the 
stars, ama the moon, and that makes Sama. 

5. Rik is the white light of the sun, Saman the 
blue exceeding darkness ' (in the sun). This Saman 
(darkness) rests on that Rik (brightness). There- 
fore the Saman is sung as resting on the Rik. 

6. Sa is the white light of the sun, ama the blue 
exceeding darkness, and that makes Si ma. 

Now that golden % person, who is seen within the 
sun, with golden beard and golden hair, golden 
altogether to the very tips of his nails, 

7. Whose eyes are like blue lotus's 3 , his name is 
ut, for he has risen (udita) above all evil. He also 
who knows this, rises above all evil. 

8. Rik and Saman are his joints, and therefore 
he is udgttha. And therefore he who praises him 

1 The darkness which is seen by those who can concentrate 
their sight on the sun. 

2 Bright as gold. 

* The colour of the lotus is described by a comparison with the 
Kapy&sa, the seat of the monkey (kapipnshManto yena upavirati). 
It was probably a botanical name. 
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(the ut) is called the Ud-gat^' 1 (the out-singer). He 
(the golden person, called ut) is lord of the worlds 
beyond that (sun), and of all the wishes of the Devas 
(inhabiting those worlds). So much with reference 
to the Devas. 

Seventh Khawda. 
i. Now with reference to the body. Rik is speech, 
Siman breath 2 . This Siman (breath) rests on that 
Rik (speech). Therefore the Saman is sung as 
resting on the Rik. Si is speech, ama is breath, 
and that makes Sam a. 

2. Rik is the eye, Saman the self*. This Saman 
(shadow) rests on that Rik (eye). Therefore the 
Saman is sung as resting on the Rik. Si is the 
eye, ama the self.and that makes Sim a. 

3. Rik is the ear, Siman the mind. This Siman 
(mind) rests on that Rik (ear). Therefore the 
Siman is sung as resting on the Rik. Si is the 
ear, ama the mind, and that makes Sim a. 

4. Rik is the white light of the eye, Siman the 
blue exceeding darkness. This Siman (darkness) 
rests on the Rik (brightness). Therefore the Siman 
is sung as resting on the Rik. Si is the white light 
of the eye, ama the blue exceeding darkness, and 
that makes Sim a. 

5. Now the person who is seen in the eye, he is 
Rik, he is Siman, Uktha*, Ya^s, Brahman. The 
form of that person (in the eye) is the same 6 as the 

1 Name of the principal priest of the SSma-veda. 
1 Breath in the nose, sense of smelling. Comm. 

* The shadow-self, the likeness or image thrown upon the eye ; 
see Kh. Up. VIII, 9, 1. 

* A set of hymns to be recited, whereas the Saman is sung, and 
the Yag-us muttered. 

' Cf. Kh. Up. I, 6, 6. 
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form of the other person (in the sun), the joints of the 
one (Rik and Saman) are the joints of the other, the 
name of the one (ut) is the name of the other. 

6. He is lord of the worlds beneath that (the 
self in the eye), and of all the wishes of men. 
Therefore all who sing to the vi#a (lyre), sing him, 
and from him also they obtain wealth. 

7. He who knowing this sings a Saman, sings to 
both (the adhidaivata and adhyatma self, the person 
in the sun and the person in the eye, as one and 
the same person). He obtains through the one, 
yea, he obtains the worlds beyond that, and the 
wishes of the Devas ; 

8. And he obtains through the other the worlds 
beneath that, and the wishes of men. 

Therefore an Udgam priest who knows this, may 
say (to the sacrificer for whom he officiates) ; 

9. 'What wish shall I obtain for you by my 
songs ? ' For he who knowing this sings a Saman 
is able to obtain wishes through his song, yea, 
through his song. 

Eighth Khajvca. 

1. There were once three men, well-versed in 
udgitha 1 , 5"ilaka .Salavatya, Aaikitayana Dalbhya, 
and Pravaha»a Caivali. They said : 'We are well- 
versed in udgttha. Let us have a discussion on 
udgitha.' 

2. They all agreed and sat down. Then Prava- 
ha»a Caivali 2 said : ' Sirs, do you both speak first, 

1 Cognisant of the deeper meanings of udgttha, i. e. Om. 

* He, though not being a Brahmawa, turns out to be the only 
one who knows the true meaning of udgttha, i. e. the Highest 
Brahman. 
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for I wish to hear what two Brahmarcas 1 have to 
say.' 

3. Then .Silaka .Salavatya said to ATaikitiyana 
Dalbhya : ' Let me ask you.' 

' Ask,' he replied. 

4. 'What is the origin of the Saman?' 'Tone 
(svara),' he replied. 

' What is die origin of tone ? ' * Breath/ he 
replied. 

' What is the origin of breath ? ' ' Food,' he 
replied. 

' What is the origin of food ? ' ' Water,' he 
replied. 

5. ' What is the origin of water ? ' ' That world 
(heaven),' he replied. 

' And what is the origin of that world ? ' — 
He replied : ' Let no man carry the Saman 
beyond the world of svarga (heaven). We place 
(recognise) the Saman in the world of svarga, for 
the Saman is extolled as svarga (heaven).' 

6. Then said .Sllaka .Salavatya to Aaikitayana 
Dalbhya : ' O Dalbhya, thy Saman is not firmly 
established. And if any one were to say, Your 
head shall fall off (if you be wrong), surely your 
head would now fall.' 

7. ' Well then, let me know this from you, Sir,' 
said Dalbhya. 

' Know it,' replied *Silaka .Salavatya. 

' What is the origin of that world (heaven) ? ' 
' This world,' he replied. 

' And what is the origin of this world ? ' — 

He replied: 'Let no man carry the Saman be- 
yond this world as its rest. We place the Saman 

1 In V,3,s, PravShawa (zaivali is distinctly called a r%anyabandbu. 
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in this world as its rest, for the Saman is extolled 
as rest.' 

8. Then said Pravaha#a (Jaivali to 511aka *Sala- 
vatya : * Your Saman (the earth), O 3alavatya, has 
an end. And if any one were to say, Your head 
shall fall off (if you be wrong), surely your head 
would now fall.' 

' Well then, let me know this from you, Sir,' said 
.Salavatya. 

' Know it,' replied Gaivali. 

Ninth Kha^da. 

1. ' What is the origin of this world ? ' ' Ether 1 ,' 
he replied. For all these beings take their rise 
from the ether, and return into the ether. Ether 
is older than these, ether is their rest. 

2. He is indeed the udgitha (Om = Brahman), 
greater than great (parovarlyas), he is without end. 

He who knowing this meditates on the udgitha, 
the greater than great, obtains what is greater than 
great, he conquers the worlds which are greater 
than great. 

3. Atidhanvan 5aunaka, having taught this udgi- 
tha to Udara-.y&#dfilya, said : ' As long as they will 
know in your family .this udgitha, their life in this 
world will be greater than great. 

4. ' And thus also will be their state in the other 
world.' He who thus knows the udgitha, and 
meditates on it thus, his life in this world will be 
greater than great, and also his state in the other 
world, yea, in the other world. 

1 Ether, or we might translate it by space, both being intended, 
however, as names or symbols of the Highest Brahman. See 
Veddnta-sfttra I, i, 22. 
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Tenth Khawda. 
i. When the Kurus had been destroyed by (hail) 
stones ', Ushasti A"akriya»a lived as a beggar with 
his virgin* wife at Ibhyagr&ma. 

2. Seeing a chief eating beans, he begged of 
him. The chief said : ' I have no more, except 
those which are put away for me here.' 

3. Ushasti said : ' Give me to eat of them.' He 
gave him the beans, and said : ' There is something 
to drink also.' Then said Ushasti : * If I drank of 
it, I should have drunk what was left by another, 
and is therefore unclean.' 

4. The chief said : ' Were not those beans also 
left over and therefore unclean ? ' 

' No/ he replied ; ' for I should not have lived, 
if I had not eaten them, but the drinking of water 
would be mere pleasure V 

5. Having eaten himself, Ushasti gave the re- 
maining beans to his wife. But she, having eaten 
before, took them and put them away. 

6. Rising the next morning, Ushasti said to 
her: 'Alas, if we could only get some food, we 
might gain a little wealth. The king here is going 
to offer a sacrifice, he should choose me for all the 
priestly offices.' 

1 When they had been killed either by stone weapons, or by a 
shower of stones, which produced a famine in the land. Comm. 

* A/ikt is not the name of the wife of Ushasti, nor does it mean 
strong enough to travel. Sankara explains it as anupa^atapayo- 
dharadistrtvyail^ani, and Anandagiri adds, Svairasowiare 'pi na 
vyabhikararahketi darrayitum aTikyeti vueshanam. She was so 
young that she was allowed to run about freely, without exciting 
any suspicion. Another commentator says, Grih&d bahirgantu- 
marha anupa^atapayodhari. 

* Or, according to the commentator, ' water I can get whenever 
I like.' 
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7. His wife said to him : ' Look, here are those 
beans of yours.' Having eaten them, he went to • 
the sacrifice which was being performed 

8. He went and sat down on the orchestra near 
the Udgatrzs, who were going to sing their hymns of 
praise. And he said to the Prastotr? (the leader) : 

9. ' Prastotrz, if you, without knowing * the deity 
which belongs to the prastava (the hymns &c. of 
the Prastotrz), are going to sing it, your head will 

•fall off.' 

10. In the same manner he addressed the Udgatr* ; 
' Udgatrz, if you, without knowing the deity which 
belongs to the udgitha (the hymns of the Udgatr*), 

. are going to sing it, your head will fall off.' 

11. In the same manner he addressed the Pra- 
tihartr? ; * PratihartW, if you, without knowing the 
deity which belongs to the pratihara (the hymns of 
the Pratihartn), are going to sing it, your head will 
fall off.' 

They stopped, and sat down in silence. 

Eleventh Khanda, 

1. Then the sacrificer said to him: 'I should 
like to know who you are, Sir.' He replied : ' I am 
Ushasti Aakraya«a.' 

2. He said : ' I looked for you, Sir, for all these 
sacrificial offices, but not finding you 2 , I chose 
others.' 

1 Tbe commentator is at great pains to show that a priest may 
officiate without knowing the secret meanings here assigned to 
certain parts of the sacrifice, and without running any risk of 
punishment Only, if another priest is present, who is initiated, 
then the uninitiated, taking his place, is in danger of losing his 
head. 

* Should it be avittva, as in I, a, 9 ? 

C 2 
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20 JW7ANDOGYA-UPANISHAD. 

3. ' But now, Sir, take all the sacrificial offices.' 
Ushasti said : ' Very well ; but let those, with my 

permission, perform the hymns of praise. Only as 
much wealth as you give to them, so much give 
to me also.' 

The sacrificer assented. 

4. Then the Prastotr* approached him, saying: 
' Sir, you said to me, " Prastotr?, if you, without 
knowing the deity which belongs to the prastava, 
are going to sing it, your head will fall off," — which 
then is that deity?' 

5. He said: 'Breath (pra«a). For all these beings 
merge into breath alone, and from breath they arise. 
This is the deity belonging to the prastava. If, 
without knowing that deity, you had sung forth 
your hymns, your head would have fallen off, after 
you had been warned by me.' 

6. Then the Udgatr* approached him, saying : 
' Sir, you said to me, " Udgat/7, if you, without 
knowing the deity which belongs to the udgttha, 
are going to sing it, your head will fall off," — 
which then is that deity ? ' 

7. He said : ' The sun (aditya). For all these 
beings praise the sun when it stands on high. This 
is the deity belonging to the udgttha. If, without 
knowing that deity, you had sung out your hymns, 
your head would have fallen off, after you had been 
warned by me.' 

8. Then the Pratihartrz* approached him, saying : 
' Sir, you said to me, " Pratihartrz, if you, without 
knowing the deity belonging to the pratihara, are 
going to sing it, your head will fall off," — which 
then is that deity ? ' 

9. He said : ' Food (anna). For all these beings 
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live when they partake of food. This is the deity 
belonging to the pratihara. If, without knowing 
that deity, you had sung your hymns, your head 
would have fallen off, after you had been warned 
by me 1 .' 

Twelfth Khanda. 

1. Now follows the udgltha of the dogs. Vaka 
Dalbhya, or, as he was also called, Glava Maitreya, 
went out to repeat the Veda (in a quiet place). 

2. A white (dog) appeared before him, and other 
dogs gathering round him, said to him : ' Sir, sing 
and get us food, we are hungry.' 

3. The white dog said to them : ' Come to me 
to-morrow morning.' Vaka Dalbhya, or, as he was 
also called, Glava Maitreya, watched. 

4. The dogs came on, holding together, each dog 
keeping the tail of the preceding dog in his mouth, 
as the priests do when they are going to sing praises 
with the Vahishpavamana hymn \ After they had 
settled down, they began to say Hin. 

5. ' Om, let us eat ! Om, let us drink ! Om, may 
the divine Varuwa, Pra^apati, Savitr* 3 bring us food ! 
Lord of food, bring hither food, bring it, Om ! ' 



1 There are certain etymological fancies for assigning each 
deity to a certain portion of the Sama-veda ceremonial Thus 
pra«a is assigned to the prast&va, because both words begin 
with pra. Aditya is assigned to the udgitha, because the sun 
is ut. Anna, food, is assigned to the pratihara, because food 
is taken, pratihrj'yate, &c. 

1 This alludes to a ceremony where the priests have to walk 
in procession, each priest holding the gown of the preceding 
priest. 

* The commentator explains Varvwa and Pra^pati as epithets 
of Savitr/j or the sun, meaning rain-giver and man-protector. 
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Thirteenth Khayda 1 . 

t. The syllable Hau 2 is this world (the earth), 
the syllable Hai 8 the air, the syllable Atha the 
moon, the syllable I ha the self, the syllable I* is 
Agni, fire. 

2. The syllable U is the sun, the syllable E is the 
Nihava or invocation, the syllable Auhoi 6 is the 
Virve Devas, the syllable Hin is Pra^apati, Svara* 
(tone) is breath (prawa), the syllable Ya is food, the 
syllable Vag T is Vir&f. 

3. The thirteenth stobha syllable, viz. the indis- 
tinct syllable Hun, is the Undefinable (the Highest 
Brahman). 

4. Speech yields the milk, which is the milk of 
speech itself to him who knows this Upanishad 
(secret doctrine) of the Samans in this wise. He 
becomes rich in food, and able to eat food 8 , — yea, 
able to eat food 

1 The syllables here mentioned are the so-called stobhaksha- 
ras, sounds used in the musical recitation of the Saman hymns, 
probably to fill out the intervals in the music for which there were 
no words in the hymns. These syllables are marked in the MSS. 
of the Sama-veda, but their exact character and purpose are not 
quite clear. 

* A stobha syllable used in the Rathantara Saman. 

* Used in the Vamadevya Saman. 

4 The Saman addressed to Agni takes the syllable t as nidhana. 

* The stobha syllables used in the Saman addressed to the 
Vijve Devas. 

* See Kh. Up. I, 4, 4. 

' The commentator takes vag as a stobha, as a syllable 
occurring in hymns addressed to Vira^, and as implying either 
the deity Vira^ or food. 

* I.e. wealthy and healthy. 
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SECOND PRAPA777AKA. 

First Khajwja. 

i. Meditation on the whole 1 of the Saman is 
good, and people, when anything is good, say it is 
Saman ; when it is not good, it is not Saman. 

2. Thus they also say, he approached him with 
Saman, i.e. becomingly; and he approached him 
without Saman, i. e. unbecomingly. 

3. And they also say, truly this is Saman for us, 
i.e. it is good for us, when it is good; and truly 
that is not Saman for us, i. e. it is not good for 
us, when it is not good. 

4. If any one knowing this meditates on the 
Saman as good, depend upon it all good qualities 
will approach quickly, aye, they will become his 
own 2 . 

Second Khajvba. 

1. Let a man meditate on the fivefold Saman 3 
as the five worlds. The hinkara is the earth, the 
prastava the fire, the udgltha the sky, the pratihara 
the sun, the nidhana heaven; so in an ascending 
line. 

2. In a descending line, the hinkara is heaven, 

1 Hitherto meditation on certain portions only of the Sdma- 
veda and the SSma-sacrifice had been enjoined, and their deeper 
meaning explained. Now the same is done for the whole of the 
Saman. 

* Cf. Kh. Up. Ill, 19, 4. 

' The five forms in which the Sdman is used for sacrificial 
purposes. The S&man is always to be understood as the Good, 
as Dharma, and as Brahman. 
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the prastava the sun, the udgitha the sky, the 
pratihara the fire, the nidhana the earth. 

3. The worlds in an ascending and in a descend- 
ing line belong to him who knowing this meditates 
on the fivefold Saman as the worlds K 

Third Khanda. 

1. Let a man meditate on the fivefold Saman 
as rain. The hinkara is wind (that brings the 
rain) ; the prastava is, ' the cloud is come ; ' the 
udgitha is, 'it rains;' the pratihara, 'it flashes, it 
thunders ;' 

2. The nidhana is, ' it stops.' There is rain for 
him, and he brings rain for others who thus knowing 
meditates on the fivefold Saman as rain. 

Fourth Khajvda. 

1. Let a man meditate on the fivefold Saman 
in all waters. When the clouds gather, that is the 
hinkara ; when it rains, that is the prastava ; that 
which flows in the east 2 , that is the udgftha ; that 
which flows in the west : \ that is the pratihara ; the 
sea is the nidhana. 

2. He does not die in water 4 , nay, he is rich in 

1 The commentator supplies some fanciful reasons why each of 
the five S&mans is identified with certain objects. Earth is said to 
be the hinkira, because both always come first Agni is prast&va, 
because sacrifices are praised in the fire (prastuyante). The sky is 
udgttha, because it is also called gagana, and both words have the 
letter g in common. The sun is pratihara, because everybody 
wishes the sun to come towards him (prati). Heaven is nidhana, 
because those who depart from here are placed there (nidhf- 
yante), &c. 

* The Ganges, &c. Comm. 

3 The Narmada, &c. Comm. 

4 The commentator adds, ' unless he wishes to die in the 
Ganges.' 
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water who knowing this meditates on the fivefold 
Saman as all waters. 

Fifth Khajvca. 

1. Let a man meditate on the fivefold Saman as 
the seasons. The hihkara is spring, the prastava 
summer (harvest of yava, &c), the udgitha the 
rainy season, the pratihara autumn, the nidhana 
winter. 

2. The seasons belong to him, nay, he is always 
in season (successful) who knowing this meditates 
on the fivefold Saman as the seasons. 

Sixth Khajvda. 

1. Let a man meditate on the fivefold Saman in 
animals. The hinkara is goats, the prastava sheep, 
the udgitha cows, the pratihara horses, the nidhana 
man. 

2. Animals belong to him, nay, he is rich in 
animals who knowing this meditates on the fivefold 
Saman as animals. 

Seventh Khaatda. 

1. Let a man meditate on the fivefold Saman, 
which is greater than great, as the prawas (senses). 
The hihkara is smell 1 (nose), the prastava speech 
(tongue), the udgttha sight (eye), the pratihara 
hearing (ear), the nidhana mind. These are one 
greater than the other. 

2. What is greater than great belongs to him, 
nay, he conquers the worlds which are greater than 

1 Pra/sa is explained by ghra«a, smell; possibly ghr&*a may 
have been the original reading. Anyhow, it cannot be the mukhya 
pra»a here, because it is distinctly represented as the lowest sense. 
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great, who knowing this meditates on the fivefold 
Saman, which is greater than great, as the pra»as 
(senses). 

Eighth Kham>a. 

i. Next for the sevenfold Saman. Let a man 
meditate on the sevenfold Saman in speech. 
Whenever there is in speech the syllable hun 1 , 
that is hinkara, pra is the prastava, a is the adi, 
the first, i. e. Om, 

2. Ud is the udgitha, pra the pratihara, upa the 
upadrava, ni the nidhana. 

3. Speech yields the milk, which is the milk of 
speech itself, to him who knowing this meditates on 
the sevenfold Saman in speech. He becomes rich in 
food, and able to eat food. 

Ninth Khanda. 

1. Let a man meditate on the sevenfold Saman 
as the sun. The sun is Saman, because he is 
always the same (sama) ; he is Saman because he 
is the same, everybody thinking he looks towards 
me, he looks towards me*. 

2. Let him know that all beings are dependent 
on him (the sun). What he is before his rising, 
that is the hinkara. On it animals are dependent. 
Therefore animals say hin (before sunrise), for they 
share the hinkara of that Saman (the sun). 

3. What he is when first risen, that is the pra- 
stava. On it men are dependent Therefore men 
love praise (prastuti) and celebrity, for they share 
the prastava of that Saman. 

1 These are again the stobhaksharas, or musical syllables used 
in the performance of the Saman hymns ; see p. 23. 
» Cf. Kh. Up. II, 2, 2. Coram. 
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4. What he is at the time of the sangava \ that 
is the adi, the first, the Om. On it birds are de- 
pendent. Therefore birds fly about in the sky 
without support, holding themselves, for they share 
the adi 2 (the Om) of that Saman. 

5. What he is just at noon, that is the udgftha. 
On it the Devas are dependent (because they are 
brilliant). Therefore they are the best of all the 
descendants of Pra^apati, for they share the udgt- 
tha of that Saman. 

6. What he is after midday and before afternoon, 
that is the pratihara. On it all germs are depend- 
ent Therefore these, having been conceived (pra- 
tuWta), do not fall, for they share the pratihara of 
that Saman. 

7. What he is after the afternoon and before 
sunset, that is the upadrava. On it the animals 
of the forest are dependent Therefore, when they 
see a man, they run (upadravanti) to the forest as 
a safe hiding-place, for they share the upadrava of 
that Saman. 

8. What he is when he first sets, that is the 
nidhana. On it the fathers are dependent There- 
fore they put them 8 down (nidadhati), for they 
share the nidhana of that Saman. Thus a man 
meditates on the sevenfold Saman as the sun. 

1 When the sun puts forth his rays, and when the cows are 
together with their calves, i.e. as Rajendralal Mitra says, after 
the cows have been milked and are allowed by the cowherds to 
suckle their young. 

* The tertium comparationis is here the a of Sdi and the 
& of adaya, i. e. holding. The d might have been added. 

* The cakes for the ancestral spirits, or the spirits themselves. 
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Tenth Khandx. 
i. Next let a man meditate on the sevenfold 
Saman which is uniform in itself 1 and leads beyond 
death. The word hinkara has three syllables, the word 
prastava has three syllables : that is equal (sama). 

2. The word adi (first, Om) has two syllables, 
the word pratihara has four syllables. Taking one 
syllable from that over, that is equal (sama). 

3. The word udgttha has three syllables, the 
word upadrava has four syllables. With three and 
three syllables it should be equal. One syllable being 
left over, it becomes trisyllabic. Hence it is equal. 

4. The word nidhana has three syllables, there- 
fore it is equal. These make twenty-two syllables. 

5. With twenty-one syllables a man reaches the 
sun (and death), for the sun is the twenty-first 2 from 
here ; with the twenty-second he conquers what is 
beyond the sun : that is blessedness, that is freedom 
from grief. 

6. He obtains here the victory over the sun 
(death), and there is a higher victory than the 
victory over the sun for him, who knowing this 
meditates on the sevenfold Saman as uniform in 
itself, which leads beyond death, yea, which leads 
beyond death. 

Eleventh Khajvda 8 . 
1. The hinkara is mind, the prastava speech, the 
udgitha sight, the pratihara hearing, the nidhana 

1 Atmasammita is explained by the commentator either as 
having the same number of syllables in the names of the different 
Samans, or as equal to the Highest Self. 

2 There are twelve months, five seasons, three worlds, then 
follows the sun as the twenty-first. Comm. 

3 After having explained the secret meaning of the whole Sama- 
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breath. That is the Gayatra Saman, as interwoven 
in the (five) pra«as 1 . 

2. He who thus knows this Gayatra interwoven 
in the pri#as, keeps his senses, reaches the full life, 
he lives long 2 , becomes great with children and 
cattle, great by fame. The rule of him who thus 
meditates on the Gayatra is, ' Be not high-minded.' 

Twelfth Khamja. 

1. The hink&ra is, he rubs (the fire-stick); the 
prastava, smoke rises; the udgltha, it burns; the 
pratihara, there are glowing coals ; the nidhana, it 
goes down; the nidhana, it is gone out. This is 
the Rathantara Saman as interwoven in fire s . 

2. He who thus knows this Rathantara inter- 
woven in fire, becomes radiant 4 and strong. He 
reaches the full life, he lives long, becomes great 
with children and cattle, great by fame. The rule 
is, ' Do not rinse the mouth or spit before the fire.' 

Thirteenth Khajvda. 

1, 2. Next follows the Vamadevya as interwoven 
in generation 6 . 

veda ceremonial, as it is to be understood by meditation only 
(dhy&na), he proceeds to explain the secret meaning of the same 
ceremonial, giving to each its proper name in proper succession 
(gayatra, rathantara, &c), and showing the hidden purport of 
those names. 

1 Cf. Kh. Up. II, 7, 1, where prdaa is explained differently. 
The Giyairi itself is sometimes called prawa. 

a The commentator generally takes ^yok in the sense of bright. 

5 The Rathantara is used for the ceremony of producing fire. 

4 Brahmavar£asa is the 'glory of countenance' produced by 
higher knowledge, an inspired look. Annada, lit able to eat, 
healthy, strong. 

6 Upamantrayate sa hihkaro, ^fiapayate sa prastava^, striyii saha 
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Fourteenth Khanda. 

i. Rising, the sun is the hinkara, risen, he is the 
prastava, at noon he is the udgltha, in the afternoon 
he is the pratihara, setting, he is the nidhana. That 
is the Brzhat Saman as interwoven in the sun *. 

2. He who thus knows the BWhat as interwoven 
in the sun, becomes refulgent 2 and strong, he 
reaches the full life, he lives long, becomes great 
with children and cattle, great by fame. His rule 
is, ' Never complain of the heat of the sun.' 

Fifteenth Khawda. 

i. The mists gather, that is the hinkara ; the 
cloud has risen, that is the prastava ; it rains, that 
is the udgltha ; it flashes and thunders, that is the 
pratihara; it stops, that is the nidhana. That is 
the Vairupa Saman, as interwoven in Parfanya, the 
god of rain. 

2. He who thus knows the Vairtipa as interwoven 
in Par^anya, obtains all kinds of cattle (virupa), he 
reaches the full life, he lives long, becomes great 
with children and cattle, great by fame. His rule 
is, ' Never complain of the rain.' 

Sixteenth Kha^a. 
i. The hinkara is spring, the prastava summer, 
the udgltha the rainy season, the pratihara autumn, 

jete sa udgith&i, pratistri saha sete sa pratiharaA, kalam gaAWati 
tan nidhanam, piraw gaiMati tan nidhanam. Etad vamadevyam 
mithune protam. 2. Sa ya evam etad vamadevyam mithune pro- 
tatn veda, mithanl bhavati, mitfaunln mithanat pra^ayate, sarvam 
ayur eti, gyc% ^tvati, mahin pra^rayi paxubhir bhavati, mahin 
ktrttya. Na kimiana pariharet tad vratam. 

1 The sun is br/hat. The Brthat Saman is to be looked upon 
as the sun, or the Bnhat has Aditya for its deity. 

x The same as brahmavar&sin. 
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the nidhana winter. That is the Vaira^a Saman, 
as interwoven in the seasons. 

2. He who thus knows the Vairi^a, as interwoven 
in the seasons, shines (vira^ati) through children, 
cattle, and glory of countenance. He reaches the 
full life, he lives long, becomes great with children 
and cattle, great by fame. His rule is, ' Never 
complain of the seasons.' 

Seventeenth Khajwja. 

1. The hinkara is the earth, the prastava the sky, 
the udgttha heaven, the pratihara the regions, the 
nidhana the sea. These are the .Sakvart Samans, 
as interwoven in the worlds K 

2. He who thus knows the .Sakvarls, as inter- 
woven in the worlds, becomes possessed, of the 
worlds, he reaches the full life, he lives long, be- 
comes great with children and cattle, great by fame. 
His rule is, ' Never complain of the worlds.' 

Eighteenth Kham>a. 

1. The hinkara is goats, the prastava sheep, 
the udgttha cows, the pratihara horses, the nidhana 
man. These are the Revatl Samans, as interwoven 
in animals. 

2. He who thus knows these Revatls, as inter- 
woven in animals, becomes rich in animals 2 , he 
reaches the full life, he lives long, becomes great 
with children and cattle, great by fame. His rule 
is, ' Never complain of animals.' 

1 The Sakvaris are sung with the Mahin&mnts. These are said 
to be water, and the worlds are said to rest on water. 
* Revat means rich. 
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Nineteenth Khajvda. 

i. The hinkara is hair, the prastava skin, the 
udgltha flesh, the pratihara bone, the nidhana 
marrow. That is the Ya^iiaya^tya Saman, as 
interwoven in the members of the body. 

2. He who thus knows the Ya^naya^iifya, as 
interwoven in the members of the body, becomes 
possessed of strong limbs, he is not crippled in any 
limb, he reaches the full life, he lives long, becomes 
great with children and cattle, great by fame. His 
rule is, ' Do not eat marrow for a year,' or ' Do 
not eat marrow at all.' 

Twentieth Khanda. 

i. The hinkara is fire, the prastava air, the ud- 
gltha the sun, the pratihara the stars, the nidhana 
the moon. That is the Ra^ana Saman, as inter- 
woven in the deities. 

2. He who thus knows the Ra^ana, as inter- 
woven in the deities, obtains the same world, the 
same happiness, the same company as the gods, he 
reaches the full life, he lives long, becomes great 
with children and cattle, great by fame. His rule 
is, ' Do not speak evil of the Brahma«as.' 

Twenty-first Kuanda. 

i. The hinkara is the threefold knowledge, the 
prastava these three worlds, the udgltha Agni (fire), 
Vayu (air), and Aditya (sun), the pratihara the stars, 
the birds, and the rays, the nidhana the serpents, 
Gandharvas, and fathers. That is the Saman, as 
interwoven in everything. 

2. He who thus knows this Saman, as interwoven 
in everything, he becomes everything. 
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3. And thus it is said in the following verse : 
' There are the. fivefold three (the three kinds of 
sacrificial knowledge, the three worlds &c. in their 
fivefold form, i. e. as identified with the hinkara, the 
prastava, &c), and the other forms of the Saman. 
Greater than these there is nothing else besides/ 

4. He who knows this, knows everything. All 
regions offer him gifts. His rule is, 'Let him 
meditate (on the Saman), knowing that he is 
everything, yea, that he is everything 1 .' 

Twenty-second Khanda 2 . 

1. The udgitha, of which a poet said, I choose 
the deep sounding note of the Saman as good for 
cattle, belongs to Agni; the indefinite note belongs 
to Pra^apati, the definite note to Soma, the soft and 
smooth note to Vayu, the smooth and strong note to 
Indra, the heron-like note to Brzhaspati, the dull 
note to Varu«a. Let a man cultivate all of these, 
avoiding, however, that of Vanwa. 

2. Let a man sing 3 , wishing to obtain by his 
song immortality for the Devas. ' May I obtain by 
my song oblations (svadha) for the fathers, hope 
for men, fodder and water for animals, heaven for 
the sacrificer, food for myself,' thus reflecting on 
these in his mind, let a man (Udgatrz priest) sing 
praises, without making mistakes in pronuncia- 
tion, &c. 

1 Here ends the S&mopasana. 

* These are lucubrations on the different tones employed in 
singing the Saman hymns, and their names, such as vinardi, ani- 
rukta, nirukta, mri'du dakshna, dakshna balavad, krauB^a, apa- 
dhvanta. 

• It would be better if the first ity agayet could be left out. 
The commentator ignores these words. 

[3] D 
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3. All vowels (svara) belong to Indra, all sibilants 
(ushman) to Pra^apati, all consonants (sparra) to 
Mrrtyu (death). If somebody should reprove him 
for his vowels, let him say, ' I went to Indra as 
my refuge (when pronouncing my vowels) : he will 
answer thee.' 

4. And if somebody should reprove him for his 
sibilants, let him say, ' I went to Pra^apati as my 
refuge : he will smash thee.' And if somebody 
should reprove him for his consonants, let him say, 
4 1 went to Mrz'tyu as my refuge : he will reduce 
thee to ashes.' 

5. All vowels are to be pronounced with voice 
(ghosha) and strength (bala), so that the UdgatW 
may give strength to Indra. All sibilants are to be 
pronounced, neither as if swallowed (agrasta) 1 , nor 
as if thrown out (nirasta) 2 , but well opened 3 (vivWta), 
so that the UdgatW may give himself to Pra^a- 
pati. All consonants are to be pronounced slowly, 
and without crowding them together 4 , so that the 
Udgatr? may withdraw himself from Mn'tyu. 

1 Grasa, according to the Rig-veda-pratLrSkhya 766, is the 
stiffening of the root of the tongue in pronunciation. 

3 Nirasa, according to the Rig-veda-pr&tirakhya 760, is the with- 
drawing of the active from the passive organ in pronunciation. 

* The opening, vivnta, may mean two things, either the opening 
of the vocal chords (kha), which imparts to the ushmans their 
surd character (Rig. Prat 709), or the opening of the organs 
of pronunciation (karana), which for the ushmans is aspn'sh/am 
sthitam (Rig. Pr4t. 719), or vivn'ta (Ath. Prat. I, 31 ; TaitL Prat. 
II, 5). 

1 Anabhinihita, for thus the commentaries give the reading, is 
explained by anabhinikshipta. On the real abhinidhana, see Rig. 
Prat. 393. The translation does not follow the commentary. The 
genitive pra^&pateA is governed by paridadani. 
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Twenty-third Khaaba. 

1. There are three branches of the law. Sacrifice, 
study, and charity are the first \ 

2. Austerity the second, and to dwell as a Brah- 
ma^arin in the house of a tutor, always mortifying 
the body in the house of a tutor, is the third. All 
these obtain the worlds of the blessed ; but the 
Brahmasawstha alone (he who is firmly grounded 
in Brahman) obtains immortality. 

3. Pra/apati brooded on the worlds. From them, 
thus brooded on, the threefold knowledge (sacrifice) 
issued forth. He brooded on it, and from it, thus 
brooded on, issued the three syllables, BhM, Bhuva^, 
Sva& 

4. He brooded on them, and from them, thus 
brooded on, issued the Om. As all leaves are 
attached to a stalk, so is all speech (all words) 
attached to the Om (Brahman). Om is all this, 
yea, Om is all this. 

Twenty-fourth Khanda. 

1. The tpachers of Brahman (Veda) declare, as 
the Prata^-savana (morning-oblation) belongs to the 
Vasus, the Madhyandina-savana (noon-libation) to 

1 Not the first in rank or succession, but only in enumerating 
the three branches of the law. This first branch corresponds to the 
second stage, the iLrrama of the householder. Austerity is meant 
for the Vinaprastha, the third a:rrama, while the third is intended 
for the BrahrnaiSrin, the student, only that the naish/£ika or per- 
petual Brahmajfarin here takes the place of the ordinary student 
The Brahmasawzstha would represent the fourth Irrama, that of 
the Sannydsin or parivra^, who has ceased to perform any works, 
even the tapas or austerities of the Vanaprastha. 

D 2 
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the Rudras, the third Savana (evening-libation) to 
the Adityas and the Vlrve Devas, 

2. Where then is the world of the sacrificer? He 
who does not know this, how can he perform the 
sacrifice ? He only who knows, should perform it 1 . 

3. Before the beginning of the Prataranuvaka 
(matin-chant), the sacrificer, sitting down behind the 
household altar (garhapatya), and looking towards 
the north, sings the Saman, addressed to the 
Vasus : 

4. ' Open the door of the world (the earth), let 
us see thee, that we may rule (on earth).' 

5. Then he sacrifices, saying: 'Adoration to 
Agni, who dwells on the earth, who dwells in the 
world 1 Obtain that world for me, the sacrificer! 
That is the world for the sacrificer!' 

6. ' I (the sacrificer) shall go thither, when this life 
is over. Take this ! (he says, in offering the liba- 
tion.) Cast back the bolt!' Having said this, 
he rises. For him the Vasus fulfil the morning- 
oblation. 

7. Before the beginning of the Madhyandina- 
savana, the noon-oblation, the sacrificer, sitting down 
behind the Agnidhrlya altar, and looking towards 
the north, sings the Saman, addressed to the 
Rudras : 

8. ' Open the door of the world (the sky), let us 
see thee, that we may rule wide (in the sky).' 

9. Then he sacrifices, saying : ' Adoration to 

1 The commentator is always very anxious to explain that 
though it is better that a priest should know the hidden meaning 
of the sacrificial acts which he has to perform, yet there is nothing 
to prevent a priest, who has not yet arrived at this stage of know- 
ledge, from performing his duties. 
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Vayu (air), who dwells in the sky, who dwells in 
the world. Obtain that world for me, the sacri- 
ficer ! That is the world 'for the sacrificer ! ' 

10. ' I (the sacrificer) shall go thither, when this 
life is over. Take this! Cast back the bolt!' 
Having said this, he rises. For him the Rudras 
fulfil the noon-oblation. 

"11. Before the beginning of the third oblation, 
the sacrificer, sitting down behind the Ahavanlya 
altar, and looking towards the north, sings the 
Saman, addressed to the Adityas and Virve 
Devas : 

1 2. ' Open the door of the world (the heaven), 
let us see thee, that we may rule supreme (in 
heaven).' This is addressed to the Adityas. 

13. Next the Saman addressed to the Vi^ve 
Devas : ' Open the door of the world (heaven), 
let us see thee, that we may rule supreme (in 
heaven).' 

14. Then he sacrifices, saying: 'Adoration to 
the Adityas and to the VLrve Devas, who dwell in 
heaven, who dwell in the world. Obtain that world 
for me, the sacrificer ! ' 

15. 'That is the world for the sacrificer! I 
(the sacrificer) shall go thither, when this life is 
over. Take this ! Cast back the bolt ! ' Having 
said this, he rises. 

16. For him the Adityas and the Viyve Devas 
fulfil the third oblation. He who knows this, 
knows the full measure of the sacrifice, yea, he 
knows it. 
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THIRD PRAPAraAKA. 

First Khaatoa 1 . 

i. *The sun is indeed the honey 2 of the Devas. 
The heaven is the cross-beam (from which) the sky 
(hangs as) a hive, and the bright vapours are the 
eggs of the bees 8 . 

2. The eastern rays of the sun are the honey- 
cells in front. The Rik verses are the bees, the 
Rig-veda (sacrifice) is the flower, the water (of the 
sacrificial libations) is the nectar (of the flower). 

3. Those very Rik verses then (as bees) brooded 
over the Rig-veda sacrifice (the flower) ; and from it, 
thus brooded on, sprang as its (nectar) essence, fame, 
glory of countenance, vigour, strength, and health 4 . 

4. That (essence) flowed forth and went towards 
the sun 6 . And that forms what we call the red 
(rohita) light of the rising sun. 

1 Alter the various meditations on the S&ma-veda sacrifice, the 
sun is next to be meditated on, as essential t othe performance of 
all sacrifices. 

* Everybody delights in the sun, as the highest reward of all 
sacrifices. 

* I am not certain whether this passage is rightly translated. 
Rajendralal Mitra speaks of an arched bamboo, whence the atmo- 
sphere hangs pendant like a hive, in which the vapours are the 
eggs. Apupa means a cake, and may mean a hive. In order to 
understand the simile, we ought to have a clearer idea of the con- 
struction of the ancient bee-hive. 

4 Annadya, explained as food, but more likely meaning power 
to eat, appetite, health. See III, 13, 1. 

* The commentator explains: The Rik verses, on becoming 
part of the ceremonial, perform the sacrifice. The sacrifice (the 
flower), when surrounded by the Rik verses (bees), yields its essence, 
the nectar. That essence consists in all the rewards to be obtained 
through sacrifice, and as these rewards are to be enjoyed in the 
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Second Khanda. 

1. The southern rays of the sun are the honey- 
cells on the right. The Ya^us verses are the bees, 
the Ya^ur-veda sacrifice is the flower, the water (of 
the sacrificial libations) is the nectar (of the flower). 

2. Those very Ya^us verses (as bees) brooded 
over the Ya^ur-veda sacrifice (the flower) ; and from it, 
thus brooded on, sprang as its (nectar) essence, fame, 
glory of countenance, vigour, strength, and health. 

3. That flowed forth and went towards the sun. 
And that forms what we call the white (sukla) light 
of the sun. 

Third Khanda. 

1. The western rays of the sun are the honey- 
cells behind. The Saman verses are the bees, the 
Sama-veda sacrifice is the flower, the water is the 
nectar. 

2. Those very Saman verses (as bees) brooded 
over the Sama-veda sacrifice ; and from it, thus 
brooded on, sprang as its (nectar) essence, fame, 
glory of countenance, vigour, strength, and health. 

3. That flowed forth and went towards the sun. 
And that forms what we call the dark (kWsh«a) 
light of the sun. 

Fourth Khajvda. 
1. The northern rays of the sun are the honey- 
cells on the left. The (hymns of the) Atharvangiras 
are the bees, the Itihasa-pura«a 1 (the reading of the 
old stories) is the flower, the water is the nectar. 

next world and in the sun, therefore that essence or nectar is said 
to ascend to the sun. 

1 As there is no Atharva-veda sacrifice, properly so called, we 
have corresponding to the Atharva-veda hymns the so-called fifth 
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2. Those very hymns of the Atharvarigiras (as 
bees) brooded over the Itihasa-pura#a ; and from it, 
thus brooded on, sprang as its (nectar) essence, fame, 
glory of countenance, vigour, strength, and health. 

3. That flowed forth, and went towards the sun. 
And that forms what we call the extreme dark 
(para^ krishnam) light of the sun. 

Fifth Khanda. 

1. The upward rays of the sun are the honey- 
cells above. The secret doctrines are the bees, 
Brahman (the Om) is the flower, the water is the 
nectar. 

2. Those secret doctrines (as bees) brooded over 
Brahman (the Om) ; and from it, thus brooded on, 
sprang as its (nectar) essence, fame, glory of coun- 
tenance, brightness, vigour, strength, and health. 

3. That flowed forth, and went towards the sun. 
And that forms what seems to stir in the centre of 
the sun. 

4. These (the different colours in the sun) are 
the essences of the essences. For the Vedas are 
essences (the best things in the world) ; and of them 
(after they have assumed the form of sacrifice) 
these (the colours rising to the sun) are again the 
essences. They are the nectar of the nectar. For 
the Vedas are nectar (immortal), and of them these 
are the nectar. 

Veda, the Itih&sa-puri*a. This may mean the collection of legends 
and traditions, or the old book of traditions. At all events it is 
taken as one Pura»a, not as many. These ancient stories were 
repeated at the A-rvamedha sacrifice during the so-called Pariplava 
nights. Many of them have been preserved in the Brthmawas ; 
others, in a more modern form, in the Mahabhirata. See Weber, 
Indische Studien, I, p. 258, note. 



Digitized by 



Google 



Ill PRAPArffAKA, 7 KHAJVDA, 3. 4 1 

Sixth Khaatda. 

1. On the first of these nectars (the red light, 
which represents fame, glory of countenance, vigour, 
strength, health) the Vasus live, with Agni at their 
head. True, the Devas do not eat or drink, but 
they enjoy by seeing the nectar. 

2. They enter into that (red) colour, and they 
rise from that colour 1 . 

3. He who thus knows this nectar, becomes one 
of the Vasus, with Agni at their head, he sees the 
nectar and rejoices. And he, too, having entered 
that colour, rises again from that colour. 

4. So long as the sun rises in the east and sets 
in the west 2 , so long does he follow the sovereign 
supremacy of the Vasus. 

Seventh Khajvda. 

1. On the second of these nectars the Rudras live, 
with Indra at their head. True, the Devas do not 
eat or drink, but they enjoy by seeing the nectar. 

2. They enter into that white colour, and they rise 
from that colour. 

3. He who thus knows this nectar, becomes one 
of the Rudras, with Indra at their head, he sees the 

1 This is differently explained by the commentator. He takes 
it to mean that, when the Vasus have gone to the sun, and see 
that there is no opportunity for enjoying that colour, they rest ; 
but when they see that there is an opportunity for enjoying it, 
they exert themselves for it. I think the colour is here taken 
for the colour of the morning, which the Vasus enter, and from 
which they go forth again. 

* 1. East: Vasus: red: Agni. a. South: Rudras: white: 
Indra. 3. West : Aditya : dark : Varuwa. 4. North : Marut : very 
•dark : Soma. 5. Upward : Sadhya : centre : Brahman, 
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nectar and rejoices. And he, having entered that 
colour, rises again from that colour. 

4. So long as the sun rises in the east and sets 
in the west, twice as long does it rise in the south 
and set in the north ; and so long does he follow 
the sovereign supremacy of the Rudras. 

Eighth Khajvda. 

1. On the third of these nectars the Adityas 
live, with Varu«a at their head. True, the Devas 
do not eat or drink, but they enjoy by seeing the 
nectar. 

2. They enter into that (dark) colour, and they 
rise from that colour. 

3. He who thus knows this nectar, becomes one 
of the Adityas, with Varu«a at their head, he sees 
the nectar and rejoices. And he, having entered 
that colour, rises again from that colour. 

4. So long as the sun rises in the south and sets 
in the north, twice as long does it rise in the west 
and set in the east ; and so long does he follow the 
sovereign supremacy of the Adityas. 

Ninth Kuanda. 

1. On the fourth of these nectars the Maruts live, 
with Soma at their head. True, the Devas do not 
eat or drink, but they enjoy by seeing the nectar. 

2. They enter in that (very dark) colour, and they 
rise from that colour. 

3. He who thus knows this nectar, becomes one 
of the Maruts, with Soma at their head, he sees the 
nectar and rejoices. And he, having entered that 
colour, rises again from that colour. 

4. So long as the sun rises in the west and sets 
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in the east, twice as long does it rise in the north 
and set in the south ; and so long does he follow the 
sovereign supremacy of the Maruts. 

Tenth Khamda. 

1. On the fifth of these nectars the Sadhyas live, 
with Brahman at their head. True, the Devas do 
not eat or drink, but they enjoy by seeing the 
nectar. 

2. They enter into that colour, and they rise from 
that colour. 

3. He who thus knows this nectar, becomes one 
of the Sadhyas, with Brahman at their head ; he sees 
the nectar and rejoices. And he, having entered 
that colour, rises again from that colour. 

4. So long as the sun rises in the north and sets 
in the south, twice as long does it rise above, and 
set below ; and so long does he follow the sovereign 
power of the Sadhyas 1 . 



1 The meaning of the five KhaWas from 6 to 10 is clear, in so 
far as they are intended to show that he who knows or meditates 
on the sacrifices as described before, enjoys his reward in different 
worlds with the Vasus, Rudras, &c. for certain periods of time, till at 
last he reaches the true Brahman. Of these periods each succeed- 
ing one is supposed to be double the length of the preceding one. 
This is expressed by imagining a migration of the sun from east 
to south, west, north, and zenith. Each change of the sun marks 
a new world, and the duration of each successive world is com- 
puted as double the duration of the preceding world. Similar ideas 
have been more fully developed in the PurSwas, and the commen- 
tator is at great pains to remove apparent contradictions between 
the Pauramk and Vaidik accounts, following, as Ananda^fianagiri 
remarks, the DravMa£Srya (p. 173, 1. 13). 
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Eleventh Khajvda. 
i. When from thence he has risen upwards, he 
neither rises nor sets. He is alone, standing in the 
centre. And on this there is this verse : 

2. ' Yonder he neither rises nor sets at any time. 
If this is not true, ye gods, may I lose Brahman.' 

3. And indeed to him who thus knows this Brah- 
ma-upanishad (the secret doctrine of the Veda) the 
sun does not rise and does not set. For him there 
is day, once and for all 1 . 

4. This doctrine (beginning with III, 1, 1) Brah- 
man (m. Hira#yagarbha) told to Pra^&pati (Vira^ - ), 
Pra^apati to Manu, Manu to his offspring (Iksh- 
v&ku, &c.) And the father told that (doctrine of) 
Brahman (n.) to Uddalaka Aru»i. 

5. A father may therefore tell that doctrine of 
Brahman to his eldest son 2 , or to a worthy pupil. 

But no one should tell it to anybody else, even if 
he gave him the whole sea-girt earth, full of treasure, 
for this doctrine is worth more than that, yea, 
it is worth more. 

Twelfth Khanda. 

1. The Gayatrl 3 (verse) is everything whatsoever 
here exists. Gayatrl indeed is speech, for speech 

1 Cf. Kh. Up. VIII, 4, a. 

* This was the old, not the present custom, says Anandagiri. 
Not the father, but an a^Srya, has now to teach his pupils. 

* The G&yatrt is one of the sacred metres, and is here to be 
meditated on as Brahman. It is used in the sense of verse, and 
as the name of a famous hymn. The Giyatri is often praised as 
the most powerful metre, and whatever can be obtained by means 
of the recitation of Gayatri verses is described as the achievement 
of the Gayatrt The etymology of gayatrl from gai and tr4 is, of 
course, fanciful. 
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sings forth (gaya-ti) and protects (traya-te) every- 
thing that here exists. 

2. That Gayatrl is also the earth, for everything 
that here exists rests on the earth, and does not go 
beyond. 

3. That earth again is the body in man, for in 
it the vital airs (pra#as\ which are everything) 
rest, and do not go beyond. 

4. That body again in man is the heart within 
man, for in it the pra#as (which are everything) 
rest, and do not go beyond. 

5. That Gayatrl has four feet a and is sixfold 3 . 
And this is also declared by a Rik verse (Rig-veda 

X, 90, 3) :— - 

6. ' Such is the greatness of it (of Brahman, 
under the disguise of Gayatrl 4 ) ; greater than it is 
the Person 6 (purusha). His feet are all things. 
The immortal with three feet is in heaven (i. e. in 
himself).' 

1 The pr&ttas may be meant for the five senses, as explained in 
Kh. I, 2, 1 ; II, 1, 1 ; or for the five breathings, as explained im- 
mediately afterwards in III, 13, 1. The commentator sees in 
them everything that here exists (Kh. Up. Ill, 15, 4), and thus 
establishes the likeness between the body and the Gayatrt. As 
Gayatrl is the earth, and the earth the body, and the body the 
heart, Gayatrl is in the end to be considered as the heart 

* The four feet are explained as the four quarters of the Gayatrt 
metre, of six syllables each. The Gayatrt really consists of three 
feet of eight syllables each. 

* The Gayatrl has been identified with all beings, with speech, 
earth, body, heart, and the vital airs, and is therefore called sixfold. 
This, at least, is the way in which the commentator accounts for 
the epithet ' sixfold.' 

* Of Brahman modified as Gayatrt, having four feet, and being 
sixfold. 

* The real Brahman, unmodified by form and name. 
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7. The Brahman which has been thus described 
(as immortal with three feet in heaven, and as Gaya- 
tri) is the same as the ether which is around us ; 

8. And the ether which is around us, is the same 
as the ether which is within us. And the ether 
which is within us, 

9. That is the ether within the heart That ether 
in the heart (as Brahman) is omnipresent and un- 
changing. He who knows this obtains omnipresent 
and unchangeable happiness. 

Thirteenth Khanda 1 . 

1. For that heart there are five gates belonging 
to the Devas (the senses). The eastern gate is the 
Pra»a (up-breathing), that is the eye, that is Aditya 
(the sun). Let a man meditate on that as brightness 
(glory of countenance) and health. He who knows, 
this, becomes bright and healthy. 

2. The southern gate is the Vyana (back- 
breathing), that is the ear, that is the moon. Let 
a man meditate on that as happiness and fame. 
He who knows this, becomes happy and famous. 

3. The western gate is the Apina (down- 
breathing), that is speech, that is Agni (fire). Let 
a man meditate on that as glory of countenance 
and health. He who knows this, becomes glorious 
and healthy. 

4. The northern gate is the Samana (on- 
breathing), that is mind, that is Parfanya (rain). 
Let a man meditate on that as celebrity and beauty. 

1 The meditation on the five gates and the five gate-keepers 
of the heart is meant to be subservient to the meditation on 
Brahman, as the ether in the heart, which, as it is said at the end, 
is actually seen and heard by the senses as being within the heart 
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He who knows this, becomes celebrated and beau- 
tiful. 

5. The upper gate is the Udana (out-breathing), 
that is air, that is ether. Let a man meditate on 
that as strength and greatness. He who knows 
this, becomes strong and great. 

6. These are the five men of Brahman, the door- 
keepers of the Svarga (heaven) world. He who 
knows these five men of Brahman, the door-keepers 
of the Svarga world, in his family a strong son is 
born. He who thus knows these five men of 
Brahman, as the door-keepers of the Svarga world, 
enters himself the Svarga world. 

7. Now that light which shines above this 
heaven, higher than all, higher than everything, 
in the highest world, beyond which there are no 
other worlds, that is the same light which is 
within man. And of this we have this visible 
proof 1 : 

8. Namely, when we thus perceive by touch the . , 
warmth here in the body 2 . And of it we have this Ct u (- 
audible proof: Namely, when we thus, after stopping 
our ears, listen to what is like the rolling of a car- 
riage, or the bellowing of an ox, or the sound of a 
burning fire 8 (within the ears). Let a man meditate 
on this as the (Brahman) which is seen and heard. 

1 The presence of Brahman in the heart of man is not to rest 
on the testimony of revelation only, but is here to be established 
by the evidence of the senses. Childish as the argument may 
seem to us, it shows at all events how intently the old Brahmans 
thought on the problem of the evidence of the invisible. 

s That warmth must come from something, just as smoke comes 
from fire, and this something is supposed to be Brahman in 
the heart 

* Cf. Ait Ar. Ill, 2, 4, 11-13. 
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He who knows this, becomes conspicuous and cele- 
brated, yea, he becomes celebrated. 

Fourteenth Kha#da. 

i. All this is Brahman (n.) Let a man medi- 
tate on that (visible world) as beginning, ending, 
and breathing 1 in it (the Brahman). 

Now man is a creature of will. According to 
what his will is in this world, so will he be when he 
has departed this life. Let him therefore have this 
will and belief: 

2. The intelligent, whose body is spirit, whose 
form is light, whose thoughts are true, whose nature 
is like ether (omnipresent and invisible), from whom 
all works, all desires, all sweet odours and tastes 
proceed ; he who embraces all this, who never 
speaks, and is never surprised, 

3. He is my self within the heart, smaller than a 
corn of rice, smaller than a corn of barley, smaller 
than a mustard seed, smaller than a canary seed or the 
kernel of a canary seed. H e also is my self within the 
heart, greater than the earth, greater than the sky, 
greater than heaven, greater than all these worlds. 

4. He from whom all works, all desires, all sweet 
odours and tastes proceed, who embraces all this, 
who never speaks and who is never surprised, he, 
my self within the heart, is that Brahman (n.) When 
I shall have departed from hence, I shall obtain him 
(that Self). He who has this faith 2 has no doubt; 
thus said .5a«dfilya 3 , yea, thus he said. 

1 (7alan is explained by ^a, born, la, absorbed, and an, breathing. 
It is an artificial term, but fully recognised by the VedSnta school, 
and always explained in this manner. 

1 Or he who has faith and no doubt, will obtain this. 

8 This chapter is frequently quoted as the <Sa»<ntya-vidy&, 
VedantasSra, init ; Ved&nta-sutra III, 3, 31. 
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Fifteenth Kha^da 1 . 

1. The chest which has the sky for its circum- 
ference and the earth for its bottom, does not 
decay, for the quarters are its sides, and heaven 
its lid above. That chest is a treasury, and all 
things are within it. 

2. Its eastern quarter is called 6\ihu, its southern 
Sahamana, its western Ra^ti!, its northern Subhuta 2 . 
The child of those quarters is Vayu, the air, and 
he who knows that the air is indeed the child of 
the quarters, never, weeps for his sons. ' I know the 
wind to be the child of the quarters, may I never 
weep for my sons.' 

3. ' I turn to the imperishable chest with such 
and such and such V ' I turn to the Pra«a (life) 
with such and such and such.' ' I turn to BhM 
with such and such and such.' ' I turn to Bhuva^ 
with such and such and such.' ' I turn to Sva£ 
with such and such and such.' 

4. 'When I said, I turn to Pra#a, then Pra«a 
means all whatever exists here — to that I turn.' 

5. 'When I said, I turn to Bhfl^, what I said 
is, I turn to the earth, the sky, and heaven.' 

1 The object of this section, the Karavigiiana, is to show how 
the promise made in III, 13, 6, 'that a strong son should be born 
in a man's family,' is to be fulfilled. 

* These names are explained by the commentator as follows : 
Because people offer libations (^uhvati), turning to the east, therefore 
it is called (7uhu. Because evil doers suffer (sahante) in the town 
of Yama, which is in the south, therefore it is called Sahamana. 
The western quarter is called RS^fit, either because it is sacred 
to king Varuwa (ra^an), or on account of the red colour (raga) 
of the twilight. The north is called Subhutt, because wealthy 
beings (bhutimat), like Kuvera &c, reside there. 

* Here the names of the sons are to be pronounced. 

[3] E 
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6. ' When I said, I turn to Bhuva^, what I said 
is, I turn to Agni (fire), Vayu (air), Aditya (sun).' 

7. ' When I said, I turn to Sva^, what I said is, 
I turn to the i?«g-veda, Ya^ur-veda, and Sama-veda. 
That is what I said, yea, that is what I said.' 

Sixteenth Khanda 1 . 

1. Man is sacrifice. His (first) twenty-four years 
are the morning-libation. The Gayatrt has twenty- 
four syllables, the morning-libation is offered with 
Gayatrl hymns. The Vasus are connected with 
that part of the sacrifice. The Pra#as (the five 
senses) are the Vasus, for they make all this to 
abide (vasayanti). 

2. If anything ails him in that (early) age, let him 
say: 'Ye Pra«as, ye Vasus, extend this my morning- 
libation unto the midday-libation, that I, the sacrifices 
may not perish in the midst of the Prawas or Vasus.' 
Thus he recovers from his illness, and becomes whole. 

3. The next forty-four years are the midday- 
libation. The TrishAibh has forty-four syllables, 
the midday-libation is offered with TrishAibh hymns. 
The Rudras are connected with that part of it 
The Pra»as are the Rudras, for they make all 
this to cry (rodayanti). 

4. If anything ails him in that (second) age, let 
him say : ' Ye Pra»as, ye Rudras, extend this my 
midday-libation unto the third libation, that I, the 
sacrificer, may not perish in the midst of the 
Prazzas or Rudras.' Thus he recovers from his ill- 
ness, and becomes whole. 

5. The next forty-eight years are the third 

* The object of this Khamfe is to show how to obtain long 
life, as promised before. 
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libation. The Gagatl has forty-eight syllables, the 
third libation is offered with <7agatt hymns. The 
Adityas are connected with that part of it. The 
Pra#as are the Adityas, for they take up all this 
(adadate). 

6. If anything ails him in that (third) age, let him 
say: * Ye Pri«as, ye Adityas, extend this my third 
libation unto die full age, that I, the sacrificer, may 
not perish in the midst of the Pra#as or Adityas.' 
Thus he recovers from his illness, and becomes whole. 

7. Mahidasa Aitareya (the son of Itara), who 
knew this, said (addressing a disease) : ' Why dost 
thou afflict me, as I shall not die by it ?' He lived 
a hundred and sixteen years (i.e. 24 + 44 + 48). He, 
too, who knows this lives on to a hundred and six- 
teen years. 

Seventeenth Khawda 1 . 

1. When a man (who is the sacrificer) hungers, 
thirsts, and abstains from pleasures, that is the 
Dlksha (initiatory rite). 

2. When a man eats, drinks, and enjoys pleasures, 
he does it with the Upasadas (the sacrificial days on 
which the sacrificer is allowed to partake of food). 

3. When a man laughs, eats, and delights him- 
self, he does it with the Stuta-^astras (hymns sung 
and recited at the sacrifices). 

4. Penance, liberality, righteousness, kindness, 
truthfulness, these form his Dakshi»4s (gifts be- 
stowed on priests, &c.) 

5. Therefore when they say, 'There will be a 

1 Here we have a representation of the sacrifice as performed 
without any ceremonial, and as it is often represented when 
performed in thought only by a man living in the forest. 

E 2 
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birth,' and ' there has been a birth' (words used at 
the Soma-sacrifice, and really meaning, ' He will 
pour out the Soma-juice,' and 'he has poured out 
the Soma-juice '), that is his new birth. His death 
is the Avabhr/tha ceremony (when the sacrificial 
vessels are carried away to be cleansed). 

6. Ghora Angirasa, after having communicated 
this (view of the sacrifice) to Kr*'sh»a, the son of 
Devakt * — and he never thirsted again (after other 
knowledge) — said : ' Let a man, when his end ap- 

1 The curious coincidence between Krishna Devakfputra, here 
mentioned as a pupil of Ghora Angirasa, and the famous Krishna, 
the son of Devakf, was first pointed out by Colebrooke, MiscelL 
Essays, II, 177. Whether it is more than a coincidence, is difficult 
to say. Certainly we can build no other conclusions on it than 
those indicated by Colebrooke, that new fables may have been 
constructed elevating this personage to the rank of a god. We 
know absolutely nothing of the old Krishna Devakfputra except 
his having been a pupil of Ghora Angirasa, nor does there seem 
to have been any attempt made by later Brahmans to connect 
their divine Krishna, the son of Vasudeva, with the Krishna 
Devakfputra of our Upanishad. This is all the more remarkable 
because the author of the SaWilya-sutras, for instance, who is 
very anxious to find a xrauta authority for the worship of Krishna 
Vasudeva as the supreme deity, had to be satisfied with quoting 
such modern compilations as the Narayanopanishad, Atharvariras, 
VI, 9, brahmanyo devakfputro brahmanyo madhusudanaA (see 
.SaWilya-sutras, ed. Ballantyne, p. 36, translated by Cowell, p. 51), 
without venturing to refer to the Krishna Devakfputra of the 
A'Mndogya-upanishad. The occurrence of such names as Krishna, 
Vasudeva, Madhusudana stamps Upanishads, like the Atmabodha- 
upanishad, as modern (Colebrooke, Essays, I, roi), and the same 
remark applies, as Weber has shown, to the Gopilatapanf-upani- 
shad (Bibliotheca Indica, No. 183), where we actually find such 
names as .Srfkrishna Govinda, Gopf^anavallabha, Devakyam g&tsJi 
(p. 38), Ac. Professor Weber has treated these questions very 
fully, but it is not quite clear to me whether he wishes to go 
beyond Colebrooke and to admit more than a similarity of name 
between the pupil of Ghora Angirasa and the friend of the Gopfs. 
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proaches, take refuge with this Triad * : " Thou art 
the imperishable," " Thou art the unchangeable," 
"Thou art the edge of Pra«a."' On this subject 
there are two Rik verses (Rig-veda VIII, 6, 30) : — 

7. ' Then they see (within themselves) the ever- 
present light of the old seed (of the world, the Sat), 
the highest, which is lighted in the brilliant (Brah- 
man).' Rig-veda I, 50, 10 : — 

' Perceiving above the darkness (of ignorance) 
the higher light (in the sun), as the higher light 
within the heart, the bright source (of light and 
life) among the gods, we have reached the highest 
light, yea, the highest light 2 .' 

Eighteenth Khajv-da 3 . 

1. Let a man meditate on mind as Brahman (n.), 
this is said with reference to the body. Let a 
man meditate on the ether as Brahman (n.), this is 
said with reference to the Devas. Thus both the 
meditation which has reference to the body, and the 
meditation which has reference to the Devas, has 
been taught. 

2. That Brahman (mind) has four feet (quarters). 

1 Let him recite these three verses. 

* Both these verses had to be translated here according to their 
scholastic interpretation, but they had originally a totally different 
meaning. Even the text was altered, diva being changed to divi, 
svaA to sve. The first is taken from a hymn addressed to Indra, 
who after conquering the dark clouds brings back the light of 
the sun. When he does that, then the people see again, as 
the poet says, the daily light of the old seed (from which the sun 
rises) which is lighted in heaven. The other verse belongs to 
a hymn addressed to the sun. Its simple meaning is: 'Seeing 
above the darkness (of the night) the rising light, the Sun, bright 
among the bright, we came towards the highest light.' 

* This is a further elucidation of Kh. Up. Ill, 14, 2. 
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Speech is one foot, breath is one foot, the eye is one 
foot, the ear is one foot — so much with reference to 
the body. Then with reference to the gods, Agni 
(fire) is one foot, Vayu (air) is one foot, Aditya (sun) 
is one foot, the quarters are one foot. Thus both 
the worship which has reference to the body, and 
the worship which has reference to the Devas, has 
been taught. 

3. Speech is indeed the fourth foot of Brahman. 
That foot shines with Agni (fire) as its light, and 
warms. He who knows this, shines and warms through 
his celebrity, fame, and glory of countenance. 

4. Breath is indeed the fourth foot of Brahman. 
That foot shines with Vayu (air) as its light, and 
warms. He who knows this, shines and warms through 
his celebrity, fame, and glory of countenance. 

5. The eye is indeed the fourth foot of Brahman. 
That foot shines with Aditya (sun) as its light, and 
warms. He who knows this, shines and warms through 
his celebrity, fame, and glory of countenance. 

6. The ear is indeed the fourth foot of Brahman. 
That foot shines with the quarters as its light, and 
warms. He who knows this, shines and warms through 
his celebrity, fame, and glory of countenance. 

Nineteenth Khanda. 

1. Aditya (the sun 1 ) is Brahman, this is the doc- 
trine, and this is the fuller account of it : — 

In the beginning this was non-existent 2 . It be- 

1 Aditya, or the sun, had before been represented as one of 
the four feet of Brahman. He is now represented as Brahman, 
or as to be meditated on as such. 

* Not yet existing, not yet developed in form and name, and 
therefore as if not existing. 
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came existent, it grew. It turned into an egg 1 . 
The egg lay for the time of a year*. The egg 
broke open. The two halves were one of silver, 
the other of gold. 

2. The silver one became this earth, the golden 
one the sky, the thick membrane (of the white) the 
mountains, the thin membrane (of the yoke) the 
mist with the clouds, the small veins the rivers, the 
fluid the sea. 

3. And what was born from it that was Aditya, 
the sun. When he was born shouts of hurrah arose, 
and all beings arose, and all things which they de- 
sired. Therefore whenever the sun rises and sets, 
shouts of hurrah arise, and all beings arise, and all 
things which they desire. 

4. If any one knowing this meditates on the sun 
as Brahman, pleasant shouts will approach him and 
will continue, yea, they will continue. 



FOURTH PRAPA777AKA. 

First Khawba 2 . 

1. There lived once upon a time G&namiti Pau- 
traya«a (the great-grandson of Canarruta), who was 
a pious giver, bestowing much wealth upon the 

1 knda. instead of zndz. is explained as a Vedic irregularity. 
A similar cosmogony is given in Harm's Law Book, I, 12 seq. 
See Kellgren, Mythus de ovo mundano, Helsingfors, 1849. 

* VSyu (air) and Prawa (breath) had before been represented 
as feet of Brahman, as the second pair. Now they are repre- 
sented as Brahman, and as to be meditated on as such. This 
is the teaching of Raikva. The language of this chapter is very 
obscure, and I am not satisfied with the translation. 
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people, and always keeping open house. He built 
places of refuge everywhere, wishing that people 
should everywhere eat of his food. 

2. Once in the night some Hawsas (flamingoes) 
flew over his house, and one flamingo said to an- 
other : ' Hey, Bhallaksha, Bhallaksha (short-sighted 
friend). The light (glory) of C&namiti Pautraya»a 
has spread like the sky. Do not go near, that it 
may not burn thee.' 

3. The other answered him : ' How can you speak 
of him, being what he is (a rifanya, noble), as if he 
were like Raikva with the car 1 ? ' 

4. The first replied : ' How is it with this Raikva 
with the car of whom thou speakest ? ' 

The other answered : ' As (in a game of dice) all 
the lower casts 2 belong to him who has conquered 
with the Krz'ta cast, so whatever good deeds other 
people perform, belong to that Raikva. He who 
knows what he knows, he is thus spoken of by me.' 

5. (J&narruti Pautr£ya«a overheard this conversa- 
tion, and as soon as he had risen in the morning, he 
said to his door-keeper (kshattrz): ' Friend, dost thou 
speak of (me, as if I were) Raikva with the car?' 

He replied : ' How is it with this Raikva with the 
car?' 

6. The king said : ' As (in a game of dice), all the 
lower casts belong to him who has conquered with 
the K*i'ta cast, so whatever good deeds other people 
perform, belong to that Raikva. He who knows 
what he knows, he is thus spoken of by me.' 

1 Sayugvan is explained as possessed of a car with yoked 
horses or oxen. Could it have meant originally, 'yoke-fellow, 
equal,' as in Rig-veda X, 130,4? Anquetil renders it by 'semper 
cum se ipso camelum solutum habens.' 

' Instea 1 of adhareySA, we must read adhare 'y$Ji. 
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7. The door-keeper went to look for Raikva, but 
returned saying, ' I found him not' Then the king 
said : 'Alas! where a Brahma«a should be searched 
for (in the solitude of the forest), there go for him.' 

8. The door-keeper came to a man who was 
lying beneath a car and scratching his sores \ He 
addressed him, and said : ' Sir, are you Raikva with 
the car ? ' 

He answered : ' Here I am.' 
Then the door-keeper returned, and said : ' I have 
found him.' 

Second Khajtda. 

1. Then <7anamiti Pautraya»a took six hundred 
cows, a necklace, and a carriage with mules, went 
to Raikva and said : 

2. ' Raikva, here are six hundred cows, a neck- 
lace, and a carriage with mules ; teach me the deity 
which you worship.' 

3. The other replied : 'Fie, necklace and carriage 
be thine, O .Sudra, together with the cows.' 

Then £4na.rruti Pautr£ya«a took again a thou- 
sand cows, a necklace, a carriage with mules, and his 
own daughter, and went to him. 

4. He said to him : ' Raikva, there are a thou- 
sand cows, a necklace, a carriage with mules, this 
wife, and this village in which thou dwellest. Sir, 
teach me!' 

5. He, opening her mouth 8 , said: 'You have 

1 It is curious that in a hymn of the Atharva-veda (V, 22, 5, 8) 
takman, apparently a disease of the skin, is relegated to the Mahd- 
vr/'shas, where Raikva dwelt. Roth, Zur Literatur des Veda, p. 36. 

2 To find out her age. The commentator translates, ' Raikva, 
knowing her mouth to be the door of knowledge, i. e. knowing 
that for her he might impart his knowledge to Gdn&rruti, and that 
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brought these (cows and other presents), O *Sudra, 
but only by that mouth did you make me speak.' 

These are the Raikva-parwa villages in the country 
of the Mahawz'shas (mahapu»yas) where Raikva 
dwelt under him l . And he said to him : 

Third Khanda. 
i. 'Air (vayu) is indeed the end of all 2 . For 
when fire goes out, it goes into air. When the sun 
goes down, it goes into air. When the moon goes 
down, it goes into air. 

2. ' When water dries up, it goes into air. Air 
indeed consumes them all. So much with reference 
to the Devas. 

3. ' Now with reference to the body. Breath 
(pra#a) is indeed the end of all. When a man sleeps, 
speech goes into breath, so do sight, hearing, and 
mind Breath indeed consumes them all. 

4. ' These are the two ends, air among the Devas, 
breath among the senses (prawi^).' 

5. Once while 6aunaka Kapeya and Abhipra- 
tarin Kakshaseni were being waited on at their 
meal, a religious student begged of them. They 
gave him nothing. 

6. He said : ' One god — who is he ? — swallowed 
the four great ones s , he, the guardian of the world. 

franarruti by bringing such rich gifts had become a proper receiver 
of knowledge, consented to do what he had before refused/ 

1 The commentator supplies adat, the king gave the villages 
to him. 

* Saravarga, absorption, whence sa»»vargavidy&, not sawsarga. 
It is explained by samvaigana, samgrahana, and sawgrasana, in 
the text itself by adana, eating. 

* This must refer to Vayu and Pr£»a swallowing the four, as 
explained in IV, 3, 2, and IV, 3, 3. The commentator explains 
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O Kapeya, mortals see him not, O Abhipratarin, 
though he dwells in many places. He to whom this 
food belongs, to him it has not been given V 

7. tSaunaka Kapeya, pondering on that speech, 
went to the student and said : ' He is the self of the 
Devas, the creator of all beings, with golden tusks, 
the eater, not without intelligence. His greatness 
is said to be great indeed, because, without being 
eaten, he eats even what is not food 2 . Thus do we, 
O Brahmaiarin, meditate on that Being.' Then he 
said : ' Give him food.' 

8. They gave him food. Now these five (the 
eater Vayu (air), and his food, Agni (fire), Aditya 
(sun), Aandramas (moon), Ap (water)) and the 
other five (the eater Pra»a (breath), and his food, 
speech, sight, hearing, mind) make ten, and that 
is the Kma (the highest 8 ) cast (representing the 
ten, the eaters and the food). Therefore in all 
quarters those ten are food (and) Krita. (the highest 
cast). These are again the Vira^ 4 (often syllables) 

it by Pra^&pati, who is sometimes called Ka. In one sense 
it would be Brahman, as represented by Vayu and Prawa. 

1 The food which you have refused to me, you have really 
refused to Brahman. 

3 Saunaka wishes the student to understand that though ' mortals 
see him not,' he sees and knows him, viz. the god who, as 
Vayu, swallows all the gods, but produces them again, and who, 
as prana, swallows during sleep all senses, but produces them 
again at the time of waking. 

* The words are obscure, and the commentator does not throw 
much light on them. He explains, however, the four casts of 
the dice, the Kr»U=4, theTreta=3, the Dvapara=2, the Kali=i, 
making together 10, the Krita cast absorbing the other casts, 
and thus counting ten. 

4 Viraj', name of a metre of ten syllables, and also a name 
of food. One expects, ' which is the food and eats the food.' 
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which eats the food. Through this all this becomes 
seen. He who knows this sees all this and becomes an 
eater of food, yea, he becomes an eater of food. 

Fourth Khajvda 1 . 
i. Satyakama, the son of Cabala, addressed his 
mother and said : * I wish to become a Brahma^arin 
(religious student), mother. Of what family ami?' 

2. She said to him : ' I do not know, my child, 
of what family thou art. In my youth when I had 
to move about much as a servant (waiting on the 
guests in my father's house), I conceived thee. I do 
not know of what family thou art. I am Cabala by 
name, thou art Satyakama (Philalethes). Say that 
thou art Satyakama Cabala.' 

3. He going to Gautama Hiridrumata said to 
him, ' I wish to become a Brahmaiarin with you, 
Sir. May I come to you, Sir ? ' 

4. He said to him : ' Of what family are you, my 
friend ? ' He replied : * I do not know, Sir, of what 
family I am. I asked my mother, and she answered : 
"In my youth when I had to move about much as 
a servant, I conceived thee. I do not know of what 
family thou art. I am Cabala by name, thou art 
Satyakama," I am therefore Satyakama Gabala, Sir.' 

5. He said to him : ' No one but a true Brah- 
ma»a would thus speak out. Go and fetch fuel, 
friend, I shall initiate you. You have not swerved 
from the truth.' 

Having initiated him, he chose four hundred 
lean and weak cows, and said : ' Tend these, friend.' 

1 This carries on the explanation of the four feet of Brahman, 
as first mentioned in III, 18, 1. Each foot or quarter of Brahman 
is represented as fourfold, and the knowledge of these sixteen parts 
is called the Sho&rakal&vidya'. 
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He drove them out and said to himself, ' I shall not 
return unless I bring back a thousand.' He dwelt a 
number of years (in the forest), and when the cows 
had become a thousand, » 

Fifth Khanda. 

i. The bull of the herd (meant for Vayu) said to 
him : ' Satyakima ! ' He replied : ' Sir ! ' The bull 
said : ' We have become a thousand, lead us to the 
house of the teacher ; 

2. ' And I will declare to you one foot of Brahman.' 
' Declare it, Sir,' he replied. 

He said to him: ' The eastern region is one quar- 
ter, the western region is one quarter, the southern 
region is one quarter, the northern region is one 
quarter. This is a foot of Brahman, consisting of 
the four quarters, and called Praklravat (endowed 
with splendour). 

3. ' He who knows this and meditates on the foot 
of Brahman, consisting of four quarters, by the name 
of Prak&yavat, becomes endowed with splendour in 
this world. He conquers the resplendent worlds, 
whoever knows this and meditates on the foot of 
Brahman, consisting of the four quarters, by the. 
name of Praka^avat 

Sixth Khanda. 

1. 'Agni will declare to you another foot of 
Brahman. 

(After these words of the bull), Satyakima, on 
the morrow, drove the cows (toward the house of 
the teacher). And when they came towards the 
evening, he lighted a fire, penned the cows, laid 
wood on the fire, and sat down behind the fire, 
looking to the east 
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2. Then Agni (the fire) said to him : 'Satyakama!' 
He replied : ' Sir.' 

3. Agni said : ' Friend, I will declare unto you 
o§e foot of Brahman.' 

' Declare it, Sir,' he replied. 

He said to him : ' The earth is one quarter, the 
sky is one quarter, the heaven is one quarter, the 
ocean is one quarter. This is a foot of Brahman, 
consisting of four quarters, and called Anantavat 
(endless). 

4. 'He who knows this and meditates on the foot 
of Brahman, consisting of four quarters, by the name 
of Anantavat, becomes endless in this world. He 
conquers the endless worlds, whoever knows this 
and meditates on the foot of Brahman, consisting of 
four quarters, by the name of Anantavat. 

Seventh Khajvda. 

1. 'A Hawsa (flamingo, meant for the sun) will 
declare to you another foot of Brahman.' 

(After these words of Agni), Satyakama, on the 
morrow, drove the cows onward. And when they 
came towards the evening, he lighted a fire, penned 
the cows, laid wood on the fire, and sat down behind 
the fire, looking toward the east. 

2. Then a Ha/wsa flew near and said to him : 
' Satyakama.' He replied : 'Sir.' 

3. The Hawsa said : ' Friend, I will declare unto 
you one foot of Brahman.' 

' Declare it, Sir,' he replied. 

He said to him : ' Fire is one quarter, the sun 
is one quarter, the moon is one quarter, lightning is 
one quarter. This is a foot of Brahman, consisting 
of four quarters, and called Gyotishmat (full of light). 
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4. ' He who knows this and meditates on the 
foot of Brahman, consisting of four quarters, by the 
name of Gyotishmat, becomes full of light in this 
world. He conquers the worlds which are full of 
light, whoever knows this and meditates on the 
foot of Brahman, consisting of four quarters, by the 
name of Gyotishmat. 

Eighth Khawda. 

1. 'A diver-bird (Madgu, meant for Pra#a) will 
declare to you another foot of Brahman.' 

(After these words of the Ha*«sa), Satyakfima, on 
the morrow, drove the cows onward. And when they 
came towards the evening, he lighted a fire, penned 
the cows, laid wood on the fire, and sat down be- 
hind the fire, looking toward the east. 

2. Then a diver flew near and said to him : 
'Satyakima.' He replied: 'Sir.' 

3. The diver said : ' Friend, I will declare unto 
you one foot of Brahman.' 

' Declare it, Sir,' he replied. 

He said to him : ' Breath is one quarter, the eye 
is one quarter, the ear is one quarter, the mind is 
one quarter. This is a foot of Brahman, consisting 
of four quarters, and called Ayatanavat (having a 
home). 

' He who knows this and meditates on the foot 
of Brahman, consisting of four quarters, by the 
name of Ayatanavat, becomes possessed of a home 
in this world. He conquers the worlds which offer 
a home, whoever knows this and meditates on the 
foot of Brahman, consisting of four quarters, by the 
name of Ayatanavat' 
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Ninth Khajvda. 

i. Thus he reached the house of his teacher. 
The teacher said to him : ' Satyakama.' He re- 
plied: 'Sir.' 

2. The teacher said : ' Friend, you shine like 
one who knows Brahman. Who then has taught 
you 1 ? ' He replied : ' Not men. But you only, 
Sir, I wish, should teach me 2 ; 

3. ' For I have heard from men like you, Sir, 
that only knowledge which is learnt from a teacher 
(A/£arya), leads to real good.' Then he taught him 
the same knowledge. Nothing was left out, yea, 
nothing was left out. 

Tenth Khanda s . 

1. Upakosala Kamalayana dwelt as a Brahma- 
£arin (religious student) in the house of Satyakama 
£abala. He tended his fires for twelve years. But 
the teacher, though he allowed other pupils (after 
they had learnt the sacred books) to depart to their 
own homes, did not allow Upakosala to depart. 

2. Then his wife said to him : ' This student, who 
is quite exhausted (with austerities), has carefully 
tended your fires. Let not the fires themselves blame 
you, but teach him.' The teacher, however, went 
away on a journey without having taught him. 

3. The student from sorrow was not able to eat. 

1 It would have been a great offence if Satyak&ma had accepted 
instruction from any man, except his recognised teacher. 

* The text should be, bhagava>»s tv eva me k&me brftyit (me 
kame = mame&May £m). 

* The Upakorala-vidya teaches first Brahman as the cause, and 
then in its various forms, and is therefore called atmavidya" and 
agnividyS. 
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Then the wife of the teacher said to him : ' Student, 
eat ! Why do you not eat ?' He said : ' There are 
many desires in this man here, which lose themselves 
in different directions. I am full of sorrows, and 
shall take no food.' 

4. Thereupon the fires said among themselves : 

' This student, who is quite exhausted, has carefully' 
tended us. Well, let us teach him.' They said to 
him: 

5. ' Breath is Brahman, Ka (pleasure) is Brahman, 
Kha (ether) is Brahman.' 

He said : ' I understand that breath is Brahman, 
but I do not understand Ka or Kha V 

They said : ' What is Ka is Kha, what is Kha is 
Ka 2 .' They therefore taught him Brahman as 
breath, and as the ether (in the heart) 8 . 

Eleventh Khanda. 

1. After that the Garhapatya fire 4 taught him: 
' Earth, fire, food, and the sun (these are my forms, or 

1 1 do not understand, he means, how Ka, which means pleasure, 
and is non- eternal, and how Kha, which means ether, and is not 
intelligent, can be Brahman. 

* The commentator explains as follows : — Ka is pleasure, and 
Kha is ether, but these two words are to determine each other 
mutually, and thus to form one idea. Ka therefore does not 
mean ordinary pleasures, but pleasures such as belong to Kha, 
the ether. And Kha does not signify the ordinary outward ether, 
but the ether in the heart, which alone is capable of pleasure. 
What is meant by Ka and Kha is therefore the sentient ether 
in the heart, and that is Brahman, while Prawa, breath, is Brahman, 
in so far as it is united with the ether in the heart. 

* And as its ether, i. e. as the ether in the heart, the Brahman, 
with which prawa is connected. Comm. 

* The household altar. 

[3] F 
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forms of Brahman). The person that is seen in 
the sun, I am he, I am he indeed l . 

i. 'He who knowing this meditates on him, 
destroys sin, obtains the world (of Agni Garha- 
patya), reaches his full age, and lives long ; his 
descendants do not perish. We guard him in this 
world and in the other, whosoever knowing this 
meditates on him.' 

Twelfth Khawa. 

i. Then the Anviharya fire * taught him : 
' Water, the quarters, the stars, the moon (these 
are my forms). The person that is seen in the 
moon, I am he, I am he indeed. 

2. ' He who knowing this meditates on him, 
destroys sin, obtains the world (of Agni Anva- 
harya), reaches his full age, and lives long; his 
descendants do not perish. We guard him in this 
world and in the other, whosoever knowing this 
meditates on him.' 

Thirteenth Khajvda. 

i. Then the Ahavantya 3 fire taught him : ' Breath, 
ether, heaven, and lightning (these are my forms). 
The person that is seen in the lightning, I am he, 
I am he indeed. 

1 Fanciful similarities and relations between the fires of the three 
altars and their various forms and manifestations are pointed out 
by the commentator. Thus earth and food are. represented as 
Warmed and boiled by the fire. The sun is said to give warmth 
and light like the fire of the altar. The chief point, however, is 
that in all of them Brahman is manifested. 

* The altar on the right Anv&h&rya is a sacrificial oblation, 
chiefly one intended for the manes. 

• The Ahavantya altar is the altar on the eastern side of the 
sacrificial ground. 
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2. ' He who knowing this meditates on him, 
destroys sin, obtains the world (of Agni Ahava- 
nlya), reaches his full age, and lives long; his 
descendants do not perish. We guard him in this 
world and in the other, whosoever knowing this 
meditates on him.' 

Fourteenth Khanda. 

1. Then they all said : ' Upakosala, this is our 
knowledge, our friend, and the knowledge of the 
Self, but the teacher will tell you the way (to 
another life).' 

2. In time his teacher came back, and said to 
him : ' Upakosala.' He answered : ' Sir.' The 
teacher said : ' Friend, your face shines like that of 
one who knows Brahman. Who has taught you ? ' 

' Who should teach me, Sir ?' he said. He denies, 
as it were. And he said (pointing) to the fires : 
' Are these fires other than fires ? ' 

The teacher said : ' What, my friend, have these 
fires told you ? ' 

3. He answered : ' This' (repeating some of what 
they had told him). 

The teacher said : ' My friend, they have taught 
you about the worlds, but I shall tell you this ; and 
as water does not cling to a lotus leaf, so no evil 
deed clings to one who knows it.' He said : 'Sir, 
tell it me.' 

Fifteenth Khayba. 

1 . He said : ' The person that is seen in the eye, 
that is the Self. This is the immortal, the fearless, 
this is Brahman \ Even though they drop melted 

. * This is also the teaching of Pra# ipati in VIII, 7, 4. 

F 2 
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butter or water on him, it runs away on both 
sides x . 

2. ' They call him Sa/#yadvama, for all blessings 
(vama) go towards him (sawzyanti). All blessings 
go towards him who knows this. 

3. ' He is also Vamani, for he leads (nayati) all 
blessings (vama). He leads all blessings who 
knows this. 

4. ' He is also Bhamanl, for he shines (bhati) 
in all worlds. He who knows this, shines in all 
worlds. 

5. ' Now (if one who knows this, dies), whether 
people perform obsequies for him or no, he goes 
to light (ariis) 2 , from light to day, from day to 
the light half of the moon, from the light half of 
the moon to the six months during which the sun 
goes to the north, from the months to the year, 
from the year to the sun, from the sun to the moon, 
from the moon to the lightning. There is a person 
not human, 

6. ' He leads them to Brahman. This is the path 
of the Devas, the path that leads to Brahman. 
Those who proceed on that path, do not return 
to the life of man, yea, they do not return.' 

Sixteenth Khajvda 8 . 

1. Verily, he who purines (Vayu) is the sacrifice, 
for he (the air) moving along, purifies everything. 

1 It does so in the eye, and likewise with the person in the eye, 
who is not affected by anything. Cf. Kh. Up. IV, 14, 3. 

* The commentator takes light, day, &c. as persons, or devat£s. 
Cf. Kh. Up. V, 10, 1. 

9 If any mistakes happen during the performance of a sacri- 
fice, as described before, they are remedied by certain interjectiona| 
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Because moving along he purines everything, there- 
fore he is the sacrifice. Of that sacrifice there are 
two ways, by mind and by speech. 

2. The Brahman priest performs one of them 
in his mind 1 , the Hotrt, Adhvaryu, and Udgatr* 
priests perform the other by words. When the 
Brahman priest, after the Prataranuvaka ceremony 
has begun, but before the recitation of the Paridha- 
nlya hymn, has (to break his silence and) to speak, 

3. He performs perfectly the one way only (that 
by words), but the other is injured. As a man 
walking on one foot, or a carriage going on one 
wheel, is injured, his sacrifice is injured, and with 
the injured sacrifice the sacrificer is injured ; yes, 
having sacrificed, he becomes worse. 

4. But when after the Prataranuvaka ceremony 
has begunj and before the recitation of the Paridha- 
niya hymn, the Brahman priest has not (to break 
his silence and) to speak, they perform both ways 
perfectly, and neither of them is injured. 

5. As a man walking on two legs and a carriage 
going on two wheels gets on, so his sacrifice gets on, 
and with the successful sacrifice the sacrificer gets 
on ; yes, having sacrificed, he becomes better. 

syllables (vyaWti), the nature of which is next described. All this 
is supposed to take place in the forest. 

1 While the other priests perform the sacrifice, the Brahman 
priest has to remain silent, following the whole sacrifice in his 
mind, and watching.that no mistake be committed. If a mistake 
is committed, he has to correct it, and for that purpose certain 
corrective penances (prayarfltta) are enjoined. The performance 
of the Brahman priest resembles the meditations of the sages in 
the forest, and therefore this chapter is here inserted. 
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Seventeenth Khanda. 

i. Prafipati brooded over the worlds, and from 
them thus brooded on he squeezed out the essences, 
Agni (fire) from the earth, Vayu (air) from the sky, 
Aditya (the sun) from heaven. 

2. He brooded over these three deities, and 
from them thus brooded on he squeezed out the 
essences, the Rik verses from Agni, the Ya^-us 
verses from Vayu, the Saman verses from Aditya. 

3. He brooded over the threefold knowledge 
(the three Vedas), and from it thus brooded on he 
squeezed out the essences, the sacred interjection 
Bhus from the Rik verses, the sacred interjection 
Bhuvas from the Ya^us verses, the sacred inter- 
jection Svar from the Saman verses. 

4. If the sacrifice is injured from the Rig-veda. 
side, let him offer a libation in the Garhapatya fire, 
saying, Bhu^, Svaha ! Thus does he bind together 
and heal, by means of the essence and the power 
of the Rik verses themselves, whatever break the 
Rik sacrifice may have suffered. 

5. If the sacrifice is injured from the Ya^ur-veda 
side, let him offer a libation in the Dakshi«a fire, 
saying, Bhuva^, Svaha ! Thus does he bind together 
and heal, by means of the essence and the power 
of the Yafus verses themselves, whatever break the 
Ya^us sacrifice may have suffered. 

6. If the sacrifice is injured by the Sama-veda 
side, let him offer a libation in the Ahavaniya fire, 
saying, Sva^, Svaha ! Thus does he bind together 
and heal, by means of the essence and the power 
of the Saman verses themselves, whatever break the 
Siman sacrifice may have suffered. 
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7. As one binds (softens) gold by means of 
lava^a 1 (borax), and silver by means of gold, and 
tin by means of silver, and lead by means of tin, 
and iron (loha) by means of lead, and wood by 
means of iron, or also by means of leather, 

8. Thus does one bind together and heal any 
break in the sacrifice by means of (the Vyahrztis or 
sacrificial interjections which are) the essence and 
strength of the three worlds, of the deities, and of 
the threefold knowledge. That sacrifice is healed * 
in which there is a Brahman priest who knows this. 

9. That sacrifice is inclined towards the north 
(in the right way) in which there is a Brahman priest 
who knows this. And with regard to such a Brah- 
man priest there is the following Gatha 3 : ' Where- 
ever it falls back, thither the man * goes,' — viz. the 
Brah man only, as one of the Rhv'ig priests. ' H e saves 
the Kurus as a mare' (viz. a Brahman priest who 

1 Lavana, a kind of salt, explained by ksh&ra and /aftka or 
/ankana. It is evidently borax, which is still imported from the 
East Indies under the name of tincal, and used as a flux in chemi- 
cal processes. 

* Bhesha^akrita, explained by bhesha^ena 'iva krilaA sawskr/'taA, 
and also by iikitsakena surikshitena ' esha ya^Ho bhavati,' which 
looks as if the commentator had taken it as a genitive of 
bhesha^akrtt. 

' This GStha" (or, according to .Sankara, Anug&thd) is probably 
a Gayatrf, though Anandagiri says that it is not in the Gdyatrf 
or any other definite metre. It may have been originally ' yato 
yata avartate, tattad gaiMati manavaA, kurun arv&bhirakshati.' 
This might be taken from an old epic ballad, ' Wherever the army 
fell back, thither the man went ; the mare (mares being preferred 
to stallions in war) saves the Kurus.' That verse was applied to the 
Brahman priest succouring the sacrifice, whenever it seemed to waver, 
and protecting the Kurus, i. e. the performers of the sacrifice. 

4 Manava, explained from mauna, or manana, but possibly ori 
ginally, a descendant of Manu. 
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knows this, saves the sacrifice, the sacrificer, and all 
the other priests). Therefore let a man make him 
who knows this his Brahman priest, not one who 
does not know it, who does not know it 



FIFTH PRAPAr^AKA 1 . 

First Khawba. 
i. He who knows the oldest and the best be- 
comes himself the oldest and the best. Breath 
indeed is the oldest and the best. 

2. He who knows the richest, becomes himself 
the richest. Speech indeed is the richest. 

3. He who knows the firm rest, becomes himself 
firm in this world and in the next. The eye indeed 
is the firm rest. 

4. He who knows success, his wishes succeed, 
both his divine and human wishes. The ear indeed 
is success. 

5. He who knows the home, becomes a home 
of his people. The mind indeed is the home. 

6. The five senses quarrelled together 2 , who was 
the best, saying, I am better, I am better. 

1 The chief object is to show the different ways on which people 
proceed after death. One of these ways, the Devapatha that leads 
to Brahman and from which there is no return, has been described, 
IV, 15. The other ways for those who on earth know the 
conditioned Brahman only, have to be discussed now. 

* The same fable, the pr£»asawv&da or prdwavidyS, is told in 
the Brthad&raayaka VI, 1, 1-14, the Aitareya Ar. II, 4, the Kaush. 
Up. Ill, 3, and the Prama Up. II, 3. The last is the simplest 
version of all, but it docs not follow therefore that it is the oldest. 
It would be difficult to find two fables apparently more alike, yet 
in reality differing from each other more characteristically than this 
fable and the fable told to the plebeians by Menenius Agrippa. 



Digitized by 



Google 



V PRAPAT.ffAKA, I KBANDA, II. "]$ 

7. They went to their father Pra^apati and said : 
' Sir, who is the best of us ?' He replied : 'He by 
whose departure the body seems worse than worst, 
he is the best of you.' 

8. The tongue (speech) departed, and having 
been absent for a year, it came round and said : 
' How have you been able to live without me ? ' 
They replied : ' Like mute people, not speaking, but 
breathing with the breath, seeing with the eye, 
hearing with the ear, thinking with the mind. Thus 
we lived.' Then speech went back. 

9. The eye (sight) departed, and having been 
absent for a year, it came round and said : ' How 
have you been able to live without me ? ' They 
replied : ' Like blind people, not seeing, but breath- 
ing with the breath, speaking with the tongue, 
hearing with the ear, thinking with the mind. Thus 
we lived.' Then the eye went back. 

io. The ear (hearing) departed, and having been 
absent for a year, it came round and said : ' How 
have you been able to live without me ? ' They 
replied : ' Like deaf people, not hearing, but breath- 
ing with the breath, speaking with the tongue, 
thinking with the mind. Thus we lived.' Then 
the ear went back. 

11. The mind departed, and having been absent 
for a year, it came round and said : ' How have 
you been able to live.without me ? ' They replied : 
' Like children whose mind is not yet formed, but 
breathing with the breath, speaking with the tongue, 
seeing with the eye, hearing with the ear. Thus we 
lived.' Then the mind went back. 

12. The breath, when on the point of departing, 
tore up the other senses, as a horse, going to start, 
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might tear up the pegs to which he is tethered 1 . 
They came to him and said: 'Sir, be thou (our lord); 
thou art the best among us. Do not depart from us!' 

1 3. Then the tongue said to him : ' If I am the 
richest, thou art the richest.' The eye said to him : 
' If I am the firm rest, thou art the firm rest V 

14. The ear said to him : ' If I am success, thou 
art success.' The mind said to him : * If I am the 
home, thou art the home.' 

15. And people do not call them, the tongues, 
the eyes, the ears, the minds, but the breaths 
(pra«a, the senses). For breath are all these. 

Second Khajwa. 

1. Breath said : ' What shall be my food ? ' 
They answered : ' Whatever there is, even unto 
dogs and birds.' Therefore this is food for Ana 
(the breather). His name is clearly Ana 3 . To 
him who knows this there is nothing that is not 
(proper) food. 

2. He said : ' What shall be my dress ? ' They 
answered : ' Water.' Therefore wise people, when 
they are going to eat food, surround their food be- 
fore and after with water 4 .' He (prawa) thus gains 
a dress, and is no longer naked *. 

1 PaiMra, fetter, »■«'&;, pedica, a word now well known, but 
which Burnouf (Commentaire sur le Yacna, Notes, CLXXIV) 
tried in vain to decipher. 

* Burnouf rightly preferred pratish/Msi to pratish/Ao 'si, though 
the commentary on the corresponding passage of the Br»had£ra- 
wyaka seems to favour tatpratish/Ao 'si. 

* Ana, breather, more general than pra-ana=pr4»a, forth- 
breather, and the other more specified names of breath. 

* They rinse the mouth before and after every meal. 

* We expect, ' He who knows this ' instead of prSna, but as 
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3. Satyak&ma Cabala, after he had communi- 
cated this to Gomiti Vaiyaghrapadya, said to him : 
' If you were to tell this to a dry stick, branches 
would grow, and leaves spring from it.' 



4. If ' a man wishes to reach greatness, let him 
perform the Diksha 2 (preparatory rite) on the day of 
the new moon, and then, on the night of the full 
moon, let him stir a mash of all kinds of herbs 
with curds and honey, and let him pour ghee on the 
fire (avasathya laukika), saying, ' Svaha to the oldest 
and the best.' After that let him throw all that 
remains (of the ghee) 8 into the mash. 

5. In the same manner let him pour ghee on 
the fire, saying, ' Svaha to the richest.' After that 
let him throw all that remains together into the 
mash. 

In the same manner let him pour ghee on the fire, 
saying, ' Svaha to the firm rest.' After that let him 
throw all that remains together into the mash. 

In the same manner let him pour ghee on the 
fire, saying, ' Svaha to success.' After that let him 
throw all that remains together into the mash. 

6. Then going forward and placing the mash 

prawa may apply to every individual pra»a, the usual finishing 
sentence was possibly dropt on purpose. 

1 The oblation here described is called mantha, a mortar, or 
what is pounded in a mortar, i. e. barley stirred in some kind of 
gravy. See (7aim. N. M. V. p. 406. 

* Not the real diksha, which is a preparatory rite for great 
sacrifices, but penance, truthfulness, abstinence, which take the 
place of diksha with those who live in the forest and devote 
themselves to upasana, meditative worship. 

* What is here called sampatam avanayati is the same as 
sawsravam avanayati in the Brih. Ar. VI, 3, 2. The commentator 
says : Sruvavalepanam %yam mantham sawsravayati. 
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in his hands, he recites : ' Thou (Pra#a) art Ama l 
by name, for all this together exists in thee. He 
is the oldest and best, the king, the sovereign. 
May he make me the oldest, the best, the king, 
the sovereign. May I be all this.' 

7. Then he eats with the following Rik verse at 
every foot : ' We choose' that food ' — here he swal- 
lows — 'Of the divine SavitW (pra«a)' — here he 
swallows — ' The best and all-supporting food ' — here 
he swallows — ' We meditate on the speed of Bhaga 
(Savitn, pra#a)' — here he drinks all. 

8. Having cleansed the vessel, whether it be a 
kawsa or a £amasa, he sits down behind the fire on 
a skin or on the bare ground, without speaking or 
making any other effort. If in his dream he sees a 
woman, let him know this to be a sign that his 
sacrifice has succeeded. 

9. On this there is a .Sloka: 'If during sacri- 
fices which are to fulfil certain wishes he sees in 
his dreams a woman, let him know success from 
this vision in a dream, yea, from this vision in 
a dream.' 

Third Khajvda 2 . 

1. vSVetaketu Aru»eya went to an assembly 3 of 
the Panialas. Pravaha»a ^aivali * said to him : 
' Boy, has your father instructed you ? ' ' Yes, Sir,' 
he replied. 

2. ' Do you know to what place men go from 
here ? ' ' No, Sir,' he replied. 

1 Cf. Brih. At. I, 1, 3, 23. 

* This story is more fully told in the Bnhadara»yaka VI, 2, 
-Satapatha-brShtnawa XIV, 8, 16. 

* Samiti, or parishad, as in the Brih. At. 

* He is the same Kshatriya sage who appeared in 1, 8, i, silencing 
the Brahmans. 
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'Do you know how they return again?' 'No 
Sir/ he replied. 

' Do you know where the path of Devas and the 
path of the fathers diverge ? ' ' No, Sir,' he replied. 

3. ' Do you know why that world 1 never becomes 
full?' 'No, Sir,' he replied. 

' Do you know why in the fifth libation water is 
called Man 2 ?' 'No, Sir,' he replied. 

4. 'Then why did you say (you had been) in- 
structed ? How could anybody who did not know 
these things say that he had been instructed ? ' 
Then the boy went back sorrowful to the place of his 
father, and said : ' Though you had not instructed 
me, Sir, you said you had instructed me. 

5. ' That fellow of a Ri^anya asked me five 
questions, and I could not answer one of them.' 
The father said : 'As you have told me these 
questions of his, I do not know any one of them 3 . 
If I knew these questions, how should I not have 
told you 4 ? ' 

6. Then Gautama went to the king's place, and 
when he had come to him, the king offered him 
proper respect. In the morning the king went out 
on his way to the assembly 6 . The king said to him : 

1 That of the fathers. Comm. 

* Or, according to others, why the water has a human voice ; 
purushav£4a£ in Br*h. Ar. XIV, 9, 3. 

* I doubt whether the elliptical construction of these sentences 
is properly filled out by the commentator. In the Brthadaranyaka 
the construction is much easier. ' You know me well enough to 
know that whatever I know, I told you.' 

* I read avedishyam, though both the text and commentary 
give avadishyam. Still viditavan asmi points to an original 
avedishyam, and a parallel passage, VI, i, 7, confirms this 
emendation. 

» CLKfi.Vp.V, 11, 5. 
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' Sir, Gautama, ask a boon of such things as men 
possess.' He replied : ' Such things as men possess 
may remain with you. Tell me the speech which 
you addressed to the boy.' 

7. The king was perplexed, and commanded 
him, saying : ' Stay with me some time.' Then he 
said : 'As (to what) you have said to me, Gautama, 
this knowledge did not go to any Brahma«a before 
you, and therefore this teaching belonged in all 
the worlds to the Kshatra class alone. Then he 
began: 

Fourth Khajvba 1 . 

1. ' The altar (on which the sacrifice is supposed 
to be offered) is that world (heaven), O Gautama ; 
its fuel is the sun itself, the smoke his rays, the 
light the day, the coals the moon, the sparks the 
stars. 

2. 'On that altar the Devas (or pri«as, repre- 
sented by Agni, &c.) offer the tfaddha libation 
(consisting of water). From that oblation rises 
Soma, the king * (the moon). 

Fifth Khan da. 

1. 'The altar is Paiganya (the god of rain), O 
Gautama; its fuel is the air itself, the smoke 
the cloud, the light the lightning, the coals the 
thunderbolt, the sparks the thunderings s . 

1 He answers the last question, why water in the fifth libation 
is called Man, first 

* The sacrificers themselves rise through their oblations to 
heaven, and attain as their reward a Soma-like nature. 

* Hriduni, generally explained by hail, but here by stanayitnu- 
xabd&A, rumblings. 
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2. ' On that altar the Devas offer Soma, the king 
(the moon). From that oblation rises rain *. 

Sixth Khanda. 

1. 'The altar is the earth, O Gautama; its fuel 
is the year itself, the smoke the ether, the light 
the night, the coals the quarters, the sparks the 
intermediate quarters. 

2. ' On that altar the Devas (pra«as) offer rain. 
From that oblation rises food (corn, &c.) 

Seventh Kuanda. 

i. 'The altar is man, O Gautama; its fuel 
speech itself, the smoke the breath, the light the 
tongue, the coals the eye, the sparks the ear. 

2. 'On that altar the Devas (pra»as) offer food. 
From that oblation rises seed. 

Eighth Khanda. 

1. 'The altar is woman, O Gautama*. 

2. ' On that altar the Devas (pri#as) offer seed. 
From that oblation rises the germ. 

Ninth Khanda. 

1. ' For this reason is water in the fifth oblation 
called Man. This germ, covered in the womb, having 
dwelt there ten months, or more or less, is born. 

2. ' When born, he lives whatever the length of 
his life may be. When he has departed, his friends 
carry him, as appointed, to the fire (of the funeral 
pile) from whence he came, from whence he sprang. 

1 The water, which had assumed the nature of Soma, now 
becomes rain. 

* Tasya upastha eva samid, yad upamantrayate sa dhftmo, 
yonir ar&r, yad antaA karoti te 'ngarS abhinanda vishphulingSA. 
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Tenth Khaatoa. 

i. 'Those who know this 1 (even though they 
still be grz'hasthas, householders) and those who in 
the forest follow faith and austerities (the vana- 
prasthas, and of the parivra^akas those who do not 
yet know the Highest Brahman) go 2 to light (ariis), 
from light to day, from day to the light half of the 
moon, from the light half of the moon to the six 
months when the sun goes to the north, from the 
six months when the sun goes to the north to the 
year, from the year to the sun, from the sun to the 
moon, from the moon to the lightning. There is 
a person not human 3 , — 

2. ' He leads them to Brahman (the conditioned 
Brahman). This is the path of the Devas. 

3. ' But they who living in a village practise (a life 
of) sacrifices, works of public utility, and alms, they 
go to the smoke, from smoke to night, from night 
to the dark half of the moon, from the dark half of 
the moon to the six months when the sun goes to 
the south. But they do not reach the year. 

4. ' From the months they go to the world of the 
fathers, from the world of the fathers to the ether, 
from the ether to the moon. That is Soma, the 
king. Here they are loved (eaten) by the Devas, 
yes, the Devas love (eat) them 4 . 

1 The doctrine of the five fires, and our being born in them, 
i. e. in heaven, rain, earth, man, and woman. 

» Cf. Kh. Up. IV, 15, 5. 

' Instead of m&nava, human, or am&nava, not human, the Br«b. 
Ar. reads minasa, mental, or created by manas, mind. 

4 This passage has been translated, ' They are the food of the 
gods. The gods do eat it.' And this is indeed the literal meaning 
of the words. But bha# (to enjoy) and bhaksh (to eat) are often 
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5. ' Having dwelt there, till their (good) works 
are consumed, they return again that way as they 
came 1 , to the ether, from the ether to the air. Then 
the sacrificer, having become air, becomes smoke, 
having become smoke, he becomes mist, 

6. ' Having become mist, he becomes a cloud, 
having become a cloud, he rains down. Then he 
is born as rice and corn, herbs and trees, sesamum 
and beans. From thence the escape is beset with 
most difficulties. For whoever the persons may be 
that eat the food, and beget offspring, he hence- 
forth becomes like unto them. 

used by theosophical writers in India, in the more general sense of 
cherishing or loving, and anna in the sense of an object of desire, 
love, and protection. The commentators, however, as the use of 
bhaksh in this sense is exceptional, or as it has no support in 
the use of the ancients, warn us here against a possible mis- 
understanding. If those, they say, who have performed sacrifices 
enter at last into the essence of Soma, the moon, and are eaten by 
the Devas, by Indra, &c, what is the use of their good works? 
No, they reply, they are not really eaten. Food (anna) means 
only what is helpful and delightful; it is not meant that they 
are eaten by morsels, but that they form the delight of the Devas. 
Thus we hear it said that men, women, and cattle are food for 
kings. And if it is said that women are loved by men, they are, in 
being loved, themselves loving. Thus these men also, being loved 
by the Devas, are happy and rejoice with the Devas. Their body, 
in order to be able to rejoice in the, moon, becomes of a watery 
substance, as it was said before, that the water, called the •Sraddha' 
libation, when offered in heaven, as in the fire of the altar, becomes 
Soma, the king (Kh. Up. V, 4, 1). That water becomes, after 
various changes, the body of those who have performed good 
works, and when a man is dead and his body burnt (Kh. Up. V, 
9, 2), the water rises from the body upwards with the smoke, and 
carries him to the moon, where, in that body, he enjoys the fruits 
of his good works, as long as they last. When they are consumed, 
like the oil in a lamp, he has to return to a new round of 
existences. 
1 But only to a certain point. 
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7. ' Those whose conduct has been good, will 
quickly attain some good birth, the birth of a Brah- 
ma«a, or a Kshatriya, or a Vaiyya. But those whose 
conduct has been evil, will quickly attain an evil 
birth, the birth of a dog, or a hog, or a A'aWala. 

8. ' On neither of these two ways those small crea- 
tures (flies, worms, &c.) are continually returning of 
whom it may be said, Live and die. Theirs is a 
third place. 

' Therefore that world never becomes full 1 (cf. 
V, 3, 2). 

1 In this manner all the five questions have been answered. 
First, why in the fifth oblation water is called man ; secondly, to 
what place men go after death, some by the path of the, Devas, 
others by the path of the fathers, others again by neither of these 
paths ; thirdly, how they return, some returning to Brahman, others 
returning to the earth ; fourthly, where the paths of the Devas and 
the fathers diverge, viz. when from the half-year the path of the 
Devas goes on to the year, while that of the fathers branches off 
to the world of the fathers; fifthly, why that world, the other 
world, does never become full, viz. because men either go on to 
Brahman or return again to this world. 

Many questions are raised among Indian philosophers on the 
exact meaning of certain passages occurring in the preceding para- 
graphs. First, as to who is admitted to the path of the Devas ? 
Householders, who know the secret doctrine of the five fires 
or the five libations of the Agnihotra, as described above, while 
other householders, who only perform the ordinary sacrifices, with- 
out a knowledge of their secret meaning, go by the path of the 
fathers. Secondly, those who have retired to the forest, and whose 
worship there consists in faith and austerities, i. e. Vanaprasthas 
and Parivra^akas, before they arrive at a knowledge of the true 
Brahman. The question then arises, whether religious students 
also enter the path of the Devas ? This is affirmed, because 
Puranas and Smr/'tis assert it, or because our text, if properly 
understood, does not exclude it. Those, on the contrary, who 
know not only a conditioned, but the highest unconditioned Brah- 
man, do not proceed on the path of the Devas, but obtain Brahman 
immediately. 

Again, there is much difference of opinion whether, after a man 
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' Hence let a man take care to himself 1 ! And thus 
it is said in the following 61oka a : — 

9. 'A man who steals gold, who drinks spirits, 

has been in the moon, consuming his works, he can be born again. 
Birth is the result of former works, and if former works are alto- 
gether consumed, there can be no new birth. This, however, is 
shown to be an erroneous view, because, besides the good sacrificial 
works, the fruits of which are consumed in the moon, there are 
other works which have to be enjoyed or expiated, as the case 
may be, in a new existence. 

The great difficulty or danger in the round of transmigration 
arises when the rain has fructified the earth, and passes into herbs 
and trees, rice, corn, and beans. For, first of all, some of the rain 
does not fructify at once, but falls into rivers and into the sea, to be 
swallowed up by fishes and sea monsters. Then, only after these 
have been dissolved in the sea, and after the sea water has been 
attracted by the clouds, the rain falls down again, it may be on 
desert or stony land. Here it may be swallowed by snakes or 
deer, and these may be swallowed by other animals, so that the 
round of existence seems endless. Nor is this all. Some rain 
may dry up, or be absorbed by bodies that cannot be eaten. 
Then, if the rain is absorbed by rice, corn, Sec, and this be 
eaten, it may be eaten by children or by men who have renounced 
marriage, and thus again lose the chance of a new birth. Lastly, 
there is the danger arising from the nature of the being in whom 
the food, such as rice and corn, becomes a new seed, and likewise 
from the nature of the mother. All these chances have to be met 
before a new birth as a Br4hma»a, Kshatriya, or Vairya can be 
secured. 

Another curious distinction is here made by .Sankara in his 
commentary. There are some, he says, who assume the form of 
rice, corn, &c, not in their descent from a higher world, as described 
in the Upanishad, but as a definite punishment for certain evil 
deeds they have committed. These remain in that state till the 
results of their evil deeds are over, and assume then a new body, 
according to their work, like caterpillars. With them there is also 
a consciousness of these states, and the acts which caused them to 

1 Let him despise it Comm. 

* Evidently an old Trish/ubh verse, but irregular in the third 
line. See Manu XI, 54. 
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who dishonours his Guru's bed, who kills a Brah- 
man, these four fall, and as a fifth he who associates 
with them. 

10. ' But he who thus knows the five fires is not 
defiled by sin even though he associates with them. 
He who knows this, is pure, clean, and obtains the 
world of the blessed, yea, he obtains the world 
of the blessed.' 

Eleventh Kha/wa 1 . 

i. Pra£tna$ala Aupamanyava, Satyaya^fia Paulu- 
shi, Indradyumna Bhallaveya, (Sana .Sarkarakshya, 
and Buafila A^vatararvi, these five great house- 
holders and great theologians came once together 
and held a discussion as to What is our Self, and 
what is Brahman 2 . 

2. They reflected and said: 'Sirs, there is that 
Udd&laka Arum, who knows at present that Self, 

assume this or that body, leave impressions behind, like dreams. 
This is not the case with those who in their descent from the 
moon, pass, as we saw, through an existence as rice, corn, ftc. 
They have no consciousness of such existences, at least not in their 
descent. In their ascent to the moon, they have consciousness, as 
a man who climbs up a tree knows what he is about. But in their 
descent, that consciousness is gone, as it is when a man falls down 
from a tree. Otherwise a man, who by his good works had de- 
served rewards in the moon, would, while corn is being ground, suffer 
tortures, as if he were in hell, and the very object of good works, 
as taught by the Veda, would be defeated. As we see that a man 
struck by a hammer can be carried away unconscious, so it is in 
the descent of souls, till they are born again as men, and gain 
a new start for the attainment of the Highest Brahman. 

1 The same story is found in the .Satapatha-br&hmawa X, 6, i, i. 
' Atman and Brihman are to be taken as predicate and subject 
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called VaLrvanara. Well, let us go to him.' They 
went to him. 

3. But he reflected: 'Those great householders 
and great theologians will examine me, and I shall 
not be able to tell them all ; therefore I shall 
recommend another teacher to them.' 

4. He said to them: 'Sirs, A-rvapati Kaikeya 
knows at present that Self, called Vawvanara. Well, 
let us go to him.' They went to him. 

5. When they arrived (the king) ordered proper 
presents to be made separately to each of them. 
And rising the next morning 1 he said : ' In my 
kingdom there is no thief, no miser, no drunkard, 
no man without an altar in his house, no ignorant 
person, no adulterer, much less an adulteress. 1 2 
am going to perform a sacrifice, Sirs, and as much 
wealth as I give to each Jiitvlg- priest, I shall give 
to you, Sirs. Please to stay here.' 

6. They replied : ' Every man ought to say for 
what purpose he comes. You know at present that 
VaLyvanara Self, tell us that' 

7. He said : ' To-morrow I shall give you an 
answer.' Therefore on the next morning they ap- 
proached him, carrying fuel in their hands (like 
students), and he, without first demanding any pre- 
paratory rites 3 , said to them : 

1 The commentator explains that the king, seeing that they would 
not accept his presents, and thinking that they did not consider him 
worthy of bestowing presents on them, made these remarks. 

2 When they still refused his presents, he thought the presents 
he had offered were too small, and therefore invited them to a 
sacrifice. 

' He was satisfied with the humility of the Brahmans, who, being 
Brahmans, came to him, who was not a Brahman, as pupils. Gene- 
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Twelfth Khanda. 

i. ' Aupamanyava, whom do you meditate on as 
the Self ? ' He replied : ' Heaven only, venerable 
king.' He said: 'The Self which you meditate on 
is the Vai^vinara Self, called Sute,fas (having good 
light). Therefore every kind of Soma libation is 
seen in your house l . 

2. ' You eat food, and see your desire (a son, &c), 
and whoever thus meditates on that Vai^vanara Self, 
eats food, sees his desire, and has Vedic glory (arising 
from study and sacrifice) in his house. That, how- 
ever, is but the head of the Self, and thus your 
head would have fallen (in a discussion), if you had 
not come to me.' 

Thirteenth Khajvda. 

i. Then he said to Satyaya,fna Paulushi : ' O Pra- 
^lnayogya, whom do you meditate on as the Self ? ' 
He replied : ' The sun only, venerable king.' He 
said: 'The Self which you meditate on is the Valrva- 
nara Self, called VLrvarupa (multiform). Therefore 
much and manifold wealth is seen in your house. 

2. ' There is a car with mules, full of slaves and 
jewels. You eat food and see your desire, and who- 
ever thus meditates on that VaLyvanara Self, eats 
food and sees his desire, and has Vedic glory in 
his house. 

' That, however, is but the eye of the Self, and 
you would have become blind, if you had not come 
to me.' 

rally a pupil has first to pass through several initiatory rites before 
he is admitted to the benefit of his master's teaching. 

1 Soma is said to be suta in the Ekaha, prasuta in the Ahtna, 
asuta in the Sattra-sacrifices. 
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Fourteenth Khaaba. 

1. Then he said to Indradyumna Bhallaveya : ' O 
Vaiyaghrapadya, whom do you meditate on as the 
Self ?' He replied : 'Air only, venerable king.' He 
said : ' The Self which you meditate on is the Vai- 
.rvanara Self, called Przthagvartman (having various 
courses). Therefore offerings come to you in various 
ways, and rows of cars follow you in various ways. 

2. 'You eat food and see your desire, and who- 
ever thus meditates on that Vairvanara Self, eats 
food and sees his desire, and has Vedic glory in 
his house. 

'That, however, is but the breath of the Self, and 
your breath would have left you, if you had not 
come to me.' 

Fifteenth Khaatoa. 

1. Then he said to Gana .Sarkarakshya: 'Whom 
do you meditate on as the Self ?' He replied : ' Ether 
only, venerable king.' He said : ' The Self which 
you meditate on is the Vai-yvanara Self, called. Bahula 
(full). Therefore you are full of offspring and wealth. 

2. ' You eat food and see your desire, and who- 
ever thus meditates on that Vai-rvanara Self, eats 
food and sees his desire, and has Vedic glory in 
his house. 

' That, however, is but the trunk of the Self, and 
your trunk would have perished, if you had not 
come to me.' 

Sixteenth Khanda. 
1. Then he said to Budfila Arvatarasvi, 'O Vaiya- 
ghrapadya, whom do you meditate on as the Self?' 
He replied : ' Water only, venerable king.' He said : 
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' The Self which you meditate on is the Vairvanara 
Self, called Rayi (wealth). Therefore are you 
wealthy and flourishing. 

2. ' You eat food and see your desire, and who- 
ever thus meditates on that Vai^vanara Self, eats 
food and sees his desire, and has Vedic glory in 
his house. 

1 That, however, is but the bladder of the Self, and 
your bladder would have burst, if you had not come 
to me.' 

Seventeenth Khajv$a. 

i. Then he said to Auddalaka Aruni : ' O Gau- 
tama, whom do you meditate on as the Self?' He 
replied: 'The earth only, venerable king.' He said : 
' The Self which you meditate on is the VaLrvanara 
Self, called PratishMa (firm rest). Therefore you 
stand firm with offspring and cattle. 

2. ' You eat food and see your desire, and who- 
ever thus meditates on that VaLrvanara Self, eats 
food and sees his desire, and has Vedic glory in his 
house. 

' That, however, are but the feet of the Self, and 
your feet would have given way, if you had not 
come to me.' 

Eighteenth Khajvda. 

i. Then he said to them all: 'You eat your 
food, knowing that VaLrvanara Self as if it were 
many. But he who worships the VaLrvanara Self 
as a span long, and as 1 identical with himself, he eats 
food in all worlds, in all beings, in all Selfs. 

1 The two words praderamatra and abhivimdna are doubtful. 
The commentator explains the first in different ways, which are all 
more or less fanciful He is measured or known (matra) as Self, 
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2. 'Of that Vai^vinara Self the head is Sute/as 
(having good light), the eye Vwvarupa (multiform), 
the breath Pr/thagvartman (having various courses), 
the trunk Bahula (full), the bladder Rayi (wealth), 
the feet the earth, the chest the altar, the hairs the 
grass on the altar, the heart the Garhapatya fire, 
the mind the Anvaharya fire, the mouth the Ahava- 
nlya fire. 

Nineteenth Khanda. 

1 . ' Therefore 1 the first food which a man may 
take, is in the place of Homa. And he who offers 
that first oblation, should offer it to Pra«a (up- 
breathing), saying Svaha. Then Pra«a (up-breath- 
ing) is satisfied, 

2. 4 If Pri«a is satisfied, the eye is satisfied, if the 
eye is satisfied, the sun is satisfied, if the sun is 
satisfied, heaven is satisfied, if heaven is satisfied, 
whatever is under heaven and under the sun is satis- 
fied. And through their satisfaction he (the sacri- 
ficer or eater) himself is satisfied with offspring, 
cattle, health, brightness, and Vedic splendour. 

by means of heaven as his head and the earth as his feet, these being 
the prSderas; or, in the mouth and the rest, which are instruments, 
he is known as without action himself; or, he has the length from 
heaven to earth, heaven and earth being called pr&dera, because 
they are taught. The interpretation, supported by the (Jabala- 
miti, that pr&dera. is the measure from the forehead to the chin, 
he rejects. Abhivimana is taken in the same meaning as abhimana 
in the VedSnta, seeing everything in oneself. Vauvinara is taken 
as the real Self of all beings, and, in the end, of all Selfs, and as 
thus to be known and worshipped. 

1 The object now is to show that to him who knows the VaLrvS- 
nara Self, the act of feeding himself is like feeding VaifWtnara, and 
that feeding Vauv&nara is the true Agnihotra. 
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Twentieth Khajtoa. 

i. ' And he who offers the second oblation, should 
offer it to Vyana (back-breathing), saying Svaha. 
Then Vyana is satisfied, 

2. ' If Vyana is satisfied, the ear is satisfied, if the 
ear is satisfied, the moon is satisfied, if the moon is 
satisfied, the quarters are satisfied, if the quarters 
are satisfied, whatever is under the quarters and 
under the moon is satisfied. And through their 
satisfaction he (the sacrificer or eater) himself is 
satisfied with offspring, cattle, health, brightness, 
and Vedic splendour. 

Twenty-first Khaatda. 

i. 'And he who offers the third oblation, should 
offer it to Apana (down-breathing), saying Svaha. 
Then Apana is satisfied. If Apana is satisfied, the 
tongue is satisfied, if the tongue is satisfied, Agni 
(fire) is satisfied, if Agni is satisfied, the earth is 
satisfied, if the earth is satisfied, whatever is under 
the earth and under fire is satisfied. 

2. 'And through their satisfaction he (the sacri- 
ficer or eater) himself is satisfied with offspring, 
cattle, health, brightness, and Vedic splendour. 

Twenty-second Khanda. 

i . ' And he who offers the fourth oblation, should 
offer it to Samana (on-breathing), saying Svaha. 
Then Samana is satisfied, 

2. ' If Samana is satisfied, the mind is satisfied, 
if the mind is satisfied, Paiganya (god of rain) is 
satisfied, if Par^anya is satisfied, lightning is satisfied, 
if lightning is satisfied, whatever is under Par^anya 
and under lightning is satisfied. And through their 
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satisfaction he (the sacrificer or eater) himself is 
satisfied with offspring, cattle, health, brightness, 
and Vedic splendour. 

Twenty-third Khanda. 

1. 'And he who offers the fifth oblation, should 
offer it to Udana (out-breathing), saying Svaha. 
Then Udlna is satisfied, 

2. ' If Uddna is satisfied, Vayu (air) is satisfied, if 
Vayu is satisfied, ether is satisfied, if ether is satis- 
fied, whatever is under Vayu and under the ether 
is satisfied. And through their satisfaction he (the 
sacrificer or eater) himself is satisfied with offspring, 
cattle, health, brightness, and Vedic splendour. 

Twenty-fourth Khajtda. 

1. 'If, without knowing this, one offers an Agni- 
hotra, it would be as if a man were to remove the 
live coals and pour his libation on dead ashes. 

2. ' But he who offers this Agnihotra with a full 
knowledge of its true purport, he offers it (i. e. he 
eats food) 1 in all worlds, in all beings, in all Selfs. 

3. 'As the soft fibres of the Ishlka reed, when 
thrown into the fire, are burnt, thus all his sins 
are burnt whoever offers this Agnihotra with a full 
knowledge of its true purport. 

4. ' Even if he gives what is left of his food to a 
A"a«aiala, it would be offered in his (the ATawdala's) 
Valrvanara Self. And so it is said in this .Sloka : — 

'As hungry children here on earth sit (expect- 
antly) round their mother, so do all beings sit round 
the Agnihotra, yea, round the Agnihotra.' 



1 Cf.V, 18, 1. 



Digitized by 



Google 



92 jthAndogya-upanishad. 



SIXTH PRAPA7^AKA. 

First Khamca. 

i. Hari^, Om. There lived once 6vetaketu 
Aru^eya (the grandson of Aru«a). To him his 



)/ father (Uddalaka, the son of Aruwa') said : ' 5veta- 
/ ketu, go to school ; for there is none belonging to 
our race, darling, who, not having studied (the 
Veda), is, as it were, a Brahma«a by birth only.' 

2. Having begun his apprenticeship (with a 
teacher) when he was twelve years of age \ .Sveta- 
ketu returned to his father, when he was twenty- 
four, having then studied all the Vedas, — conceited, 
considering himself well-read, and stern. 

3. His father said to him : ' .SVetaketu, as you 
are so conceited, considering yourself so well-read, 
and so stern, my dear, have you ever asked for 
that instruction by which we hear what cannot be 
heard, by which we perceive what cannot be per- 
ceived, by which we know what cannot be known ?' 

4. ' What is that instruction, Sir ? ' he asked. 
The father replied : ' My dear, as by one clod of 

clay all that is made of clay is known, the dif- 
ference.^ .-being only a name, arising from speech, 
but the truth being that all is clay ; 

5. 'And as, my dear, by one nugget of gold 8 

1 This was rather late, for the son of a Brahman might have 
begun his studies when he was seven years old. Apastamba-sutras 
1, 1, 18. Twelve years was considered the right time for mastering 
one of the Vedas. 

*. Vikara, difference, variety, change, by form and name, develop- 
ment, cf. VI, 3, 3. 

3 The commentator takes lohamam here as suvarwapiWa. 
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all that is made of gold is known, the difference 
being only a name, arising from speech, but the 
truth being that all is gold ? 

6. ' And as, my dear, by one pair of nail-scissors 
all that is made of iron (karsh«ayasam) is known, 
the difference being only a name, arising from 
speech, but the truth being that all is iron, — thus, 
my dear, is that instruction.' 

7. The son said: 'Surely those venerable men 
(my teachers) did not know that. For if they had 
known it, why should they not have told it me ? 
Do you, Sir, therefore tell me that' ' Be it so,' 
said the father. 

Second Khajvzja 1 . 

1. 'In the beginning,' my dear, 'there was that 
only which is (to oV), one only, without a second. 
Others say, in the beginning there was that only 
which is not (to m oV), one only, without a second; 
and from that which is not, that which is was 
born. 

a. ' But how could it be thus, my dear ?' the 
father continued. ' How could that which is, be 
born of that which is not ? No, my dear, only that 
which is, was in the beginning, one only, without a 
second. 

3. 'It though^/ may I be many, may I grow 
forth. It sent forth fire 8 . 

1 Cf. Taitt. Up. II, 6. 

(^Literally, it saw. This verb is explained as showing that the 
Sat is conscious, not unconscious (bewusst, nicht unbewusst). 

* In other Upanishads the Sat produces first £ka sa,, ether, then 
v£yu, air, and then only te^as, fire. Fire is a better rendering 
for te^as than light or heat See Jacobi, Zeitschrift der Deutschen 
Morgenl. Gesellschaft, XXIX, p. 242. The difficulties, however, of 
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' That fire 1 thought, may I be many, may I grow 
forth. It sent forth water*. 

' And therefore whenever anybody anywhere is 
hot and perspires, water is produced on him from 
fire alone. 

4. ' Water thought, may I be many, may I grow 
forth. It sent forth earth 8 (food). 

' Therefore whenever it rains anywhere, most 
food is then produced. From water alone is eatable 
food produced. 

Third Khanda. 

1. 'Of all living things there are indeed three 
origins only 4 , that which springs from an egg 
(oviparous), that which springs from a living being 
(viviparous), and that which springs from a germ. 

2. • That Being 6 (i. e. that which had produced 
fire, water, and earth) thought, let me now enter those 
three beings 5 (fire, water, earth) with this living 
■ — ^— 

accurately translating te^as are not removed by rendering it by 
fire, as may be seen immediately afterward in VI, 4, 1, where 
teg-as is said to supply the red colour of agni, the burning fire, 
not the god of fire. See also VI, 8, 6. In later philosophical 
treatises the meaning of te^as is more carefully determined than 
in the Upanishads. 

1 Really the Sat, in the form of fire. Fire is whatever burns, 
cooks, shines, and is red. 

* By water is meant all that is fluid, and bright in colour. 

* By anna, food, is here meant the earth, and all that is heavy, 
firm, dark in colour. 

* In the Ait. Up. four are mentioned, aWa^a, here anda^a, g&mga 
(i.e. ^ariyu^a), here ^tva^a, sveda^a, and udbhigya, sveda^a, born 
from heat, being additional. Cf. Atharva-veda I, 12, 1. 

* The text has devata, deity ; here used in a very general sense. 
The Sat, though it has produced fire, water, and earth, has not yet 
obtained its wish of becoming many. 
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Self (^lva atma) 1 , and let me then reveal (develop) 
names and forms. 

3. ' Then that Being having said, Let me make 
each of these three tripartite (so that fire, water, 
and earth should each have itself for its principal 
ingredient, besides an admixture of the other two) 
entered into those three beings (devata) with this 
living self only, and revealed names and forms. 

4. ' He made each of these tripartite ; and how 
these three beings become each of them tripartite, 
that learn from me now, my friend ! 

Fourth Khajvba. • 

1. 'The red colour of burning fire (agni) is the 
colour of fire, the white colour of fire is the colour 
of water, the black colour of fire the colour of earth. 
Thus vanishes what we call fire, as a mere variety, 
being a name, arising from speech. What is true 
(satya) are the three colours (or forms). 

2. ' The red colour of the sun (aditya) is the 
colour of fire, the white of water, the black of earth. 
Thus vanishes what we call the sun, as a mere 
variety, being a name, arising from speech. What 
is true are the three colours. 

3. ' The red colour of the moon is the colour 
of fire, the white of water, the black of earth. Thus 
vanishes what we call the moon, as a mere variety, 
being a name, arising from speech. What is true 
are the three colours. 

4. 'The red colour of the lightning is the colour 
of fire, the white of water, the black of earth. Thus 

1 This living self is only a shadow, as it were, of the Highest Self; 
and as the sun, reflected in the water, does not suffer from the 
movement of the water, the real Self does not suffer pleasure or 
pain on earth, but the living self only. 
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vanishes what we call the lightning, as a mere variety, 
being a name, arising from speech. What is true 
are the three colours. 

5. ' Great householders and great theologians of 
olden times who knew this, have declared the same, 
saying, " No one can henceforth mention to us any- 
thing which we have not heard, perceived, or known 1 ." 
Out of these (three colours or forms) they knew all. 

6. ' Whatever they thought looked red, they knew 
was the colour of fire. Whatever they thought 
looked white, they knew was the colour of water. 
Whatever they thought looked black, they knew 
was the colour of earth. 

7. 'Whatever they thought was altogether un- 
known, they knew was some combination of those 
three beings (devata). 

4 Now learn from me, my friend, how those three 
beings, when they reach man, become each of them 
tripartite. 

Fifth Khayda. 

1 . ' The earth (food) when eaten becomes three- 
fold ; its grossest portion becomes feces, its middle 
portion flesh, its subtilest portion mind. 

2. 'Water when drunk becomes threefold; its 
grossest portion becomes water, its middle portion 
blood, its subtilest portion breath. 

3. ' Fire (i. e. in oil, butter, &c.) when eaten be- 
comes threefold ; its grossest portion becomes bone, 
its middle portion marrow, its subtilest portion 
speech 2 . 

' This reminds one of the Aristotelian &A yap ravra xai <V rovraw 
rcEXXa yvapifcrai, aXX* ov ravra tia rm> inoKttftixav. 

* Food, water, and fire are each to be taken as tripartite ; hence 
animals which live on one of the three elements only, still share in 
some measure the qualities of the other elements also. 
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4. ' For truly, my child, mind comes of earth, 
breath of water, speech of fire.' 

' Please, Sir, inform me still more,' said the son. 
' Be it so, my child,' the father replied. 

Sixth Khanda. 

1. ' That which is the subtile portion of curds, 
when churned, rises upwards, and becomes butter. 

2. ' In the same manner, my child, the subtile 
portion of earth (food), when eaten, rises upwards, 
and becomes mind. 

3. 'That which is the subtile portion of water, 
when drunk, rises upwards, and becomes breath. 

4. ' That which is the subtile portion of fire, when 
consumed, rises upwards, and becomes speech. 

5. ' For mind, my child, comes of earth, breath 
of water, speech of fire.' 

' Please, Sir, inform me still more,' said the son. 
' Be it so, my child,' the father replied. 

Seventh Khanda. 

1. ' Man (purusha), my son, consists of sixteen 
parts. Abstain from food for fifteen days, but 
drink as much water as you like, for breath comes 
from water, and will not be cut off, if you drink 
water.' 

2. ■Svetaketu abstained from food for fifteen days. 
Then he came to his father and said : ' What shall I 
say ?' The father said : ' Repeat the Rik, Ya^us, 
and Saman verses.' He replied : ' They do not occur 
to me, Sir.' 

3. The father said to him : ' As of a great lighted 
fire one coal only of the size of a firefly may be left, 
which would not burn much more than this (i. e. very 

[3] h 
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little), thus, my dear son, one part only of the sixteen 
parts (of you) is left, and therefore with that one part 
you do not remember the Vedas. Go and eat! 

*4. ' Then wilt thou understand me.' Then Sve- 
..taketu ate, and afterwards approached his father, 
i And whatever his father asked him, he knew it all 
^by heart. Then his father said to him : 

5. 'As of a great lighted fire one coal of the 
size of a firefly, if left, may be made to blaze up 
again by putting grass upon it, and will thus burn 
more than this, 

6. ' Thus, my dear son, there was one part of the 
sixteen parts left to you, and that, lighted up with 
food, burnt up, and by it you remember now 
the Vedas.' After that, he understood what his 
father meant when he said: ' Mind, my son, comes 
from food, breath from water, speech from fire.' He 
understood what he said, yea, he understood it 1 . 

Eighth Khanda. 

1. Uddalaka Aru»i said to his son .Svetaketu : 
' Learn from me the true nature of sleep (svapna). 
When a man sleeps here, then, my dear son, he 
becomes united with the True 2 , he is gone to his 

1 The repetition shows that the teaching of the Trivr»'tkara»a, 
the tripartite nature of things, is ended. 

* The deep sushupta sleep is meant, in which personal con-> 
sciousness is lost, and the self for a time absorbed in the Highest 
Self. Sleep is produced by fatigue. Speech, mind, and the senses 
rest, breath only remains awake, and the ^rva, the living soul, in 
order to recover from his fatigue, returns for a while to his true 
Self (atma). The Sat must be taken as a substance, nay, as the 
highest substance or subject, the Brahman. The whole purpose 
of the Upanishad is obscured if we translate sat or satyam by truth, 
instead of the True, the true one, to Svr»t S*. 
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own (Self). Therefore they say, svapiti, he sleeps, 
because he is gone (aptta) to his own (sva) \ 

2. 'As a bird when tied by a string flies first 
in every direction, and finding no rest anywhere, 
settles down at last on the very place where it is 
fastened, exactly in the same manner, my son, that 
mind (the ^iva, or living Self in the mind, see VI, 
3, 2), after flying in every direction, and finding no 
rest anywhere, settles down on breath 2 ; for indeed, 
my son, mind is fastened to breath. 

3. 'Learn from me, my son, what are hunger 
and thirst. When a man is thus said to be 
hungry, water is carrying away (digests) what has 
been eaten by him. Therefore as they speak of 
a cow-leader (go-naya), a horse-leader (asva-naya), a 
man-leader (purusha-naya), so they call water (which 
digests food and causes hunger) food-leader (ara- 
naya). Thus (by food digested &c), my son, know 
this offshoot (the body) to be brought forth, for 
this (body) could not be without a root (cause). 

4. ' And where could its root be except in food 
(earth) 3 ? And in the same manner, my son, as 

1 This is one of the many recognised plays on words in the 
Upanishads and the Ved&nta philosophy. Svapiti, he sleeps, stands 
for sva (his own), i.e. the self, and aptta, gone to. 

* The commentator takes prSwa here in the sense of Sat, which 
it often has elsewhere. If so, this illustration would have the same 
object as the preceding one. If we took pra>»a in the sense of 
breath, breath being the result of water, this paragraph might be 
taken to explain the resignation of the living Self to its bondage to 
breath, while on earth. 

* That food is the root of the body is shown by the commen- 
tator in the following way : Food when softened by water and 
digested becomes a fluid, blood (jonita). From it comes flesh, 
from flesh fat, from fat bones, from bones marrow, from marrow 
seed. Food eaten by a woman becomes equally blood (lohita), 
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food (earth) too is an offshoot, seek after its root, 
viz. water. And as water too is an offshoot, seek 
after its root, viz. fire. And as fire too is an off- 
shoot, seek after its root, viz. the True. Yes, all 
these creatures, my son, have their root in the True, 
they dwell in the True, they rest in the True. 

5. ' When a man is thus said to be thirsty, fire 
carries away what has been drunk by him. There- 
fore as they speak of a cow-leader (go-naya), of a 
horse-leader (arva-naya), of a man-leader (purusha- 
naya), so they call fire udanya, thirst, i. e. water- 
leader. Thus (by water digested &c), my son, 
know this offshoot (the body) to be brought forth : 
this (body) could not be without a root (cause). 

6. ' And where could its root be except in 
water ? As water is an offshoot, seek after its 
root, viz. fire. As fire is an offshoot, seek after its 
root, viz. the True. Yes, all these creatures, O son, 
have their root in the True, they dwell in the True, 
they rest in the True. 

• And how these three beings (devata), fire, water, 
earth, O son, when they reach man, become each of 
them tripartite, has been said before (VI, 4, 7). When 
a man departs from hence, his speech 1 is merged 

and from seed and blood combined the new body is produced. 
We must always have before us the genealogical table : — 
Sat, t6 3v. 

Tegas (fire)=Va* (speech). 

Ap (water) =Prd«a (breath). 

Anna (earth) = Manas (mind). 
1 If a man dies, the first thing which his friends say is, He 
speaks no more. Then, he understands no more. Then, he 
moves no more. Then, he is cold. 
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in his mind, his mind in his breath, his breath in 
heat (fire), heat in the Highest Being. 

7. ' Now that which is that subtile essence (the 
root of all), in it all that exists has its self. It is the 
True. It is the Self, and thou, O .Svetaketu, art it.' 

• Please, Sir, inform me still more/ said the son. 

' Be it so, my child,' the father replied. 

Ninth Khanda. 

1. 'As the bees \ my son, make honey by col- 
lecting the juices of distant trees, and reduce the 
juice into one form, 

2. 'And as these juices have no discrimination, 
so that they might say, I am the juice of this tree 
or that, in the same manner, my son, all these crea- 
tures, when they have become merged in the True 
(either in deep sleep or in death), know not that 
they are merged in the True. 

3. ' Whatever these creatures are here, whether 
a lion, or a wolf, or a boar, or a worm, or a midge, 
or a gnat, or a musquito, that they become again 
and again. 

4. ' Now that which is that subtile essence, in it 
all that exists has its self. It is the True. It is 
the Self, and thou, O .Svetaketu, art it.' 

' Please, Sir, inform me still more,' said the son. 
' Be it so, my child,' the father replied. 

1 At the beginning of each chapter the commentator supplies 
the question which the son is supposed to have asked his father. 
The first is: All creatures falling every day into deep sleep (su- 
shupti) obtain thereby the Sat, the true being. How is it then 
that they do not know that they obtain the Sat every day ? 
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Tenth Khanda 1 . 
i. 'These rivers, my son, run, the eastern (like the 
Ganga) toward the east, the western (like the Sindhu) 
toward the west. They go from sea to sea (i. e. the 
clouds lift up the water from the sea to the sky, and 
send it back as rain to the sea). They become indeed 
sea. And as those rivers, when they are in the sea, 
do not know, I am this or that river, 

2. ' In the same manner, my son, all these crea- 
tures, when they have come back from the True, 
know not that they have come back from the True. 
Whatever these creatures are here, whether a lion, 
or a wolf, or a boar, or a worm, or a midge, or a 
gnat, or .a musquito, that they become again and 
again. 

3. ' That which is that subtile essence, in it all 
that exists has its self. It is the True. It is the 
Self, and thou, O .Svetaketu, art it.' 

' Please, Sir, inform me still more,' said the son. 
' Be it so, my child,' the father replied. 

Eleventh Khanda *. 

1. 'If some one were to strike at the root of this 

large tree here, it would bleed, but live. If he were 

to strike at its stem, it would bleed, but live. If he 

were to strike at its top, it would bleed, but live. 

1 The next question which the son is supposed to have asked is : 
If a man who has slept in his own house, rises and goes to another 
village, he knows that he has come from his own house. Why 
then do people not know that they have come from the Sat? 

* The next question is : Waves, foam, and bubbles arise from the 
water, and when they merge again in the water, they are gone. 
How is it that living beings, when in sleep or death they are 
merged again in the Sat, are not destroyed? 
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Pervaded by the living Self that tree stands firm, 
drinking in its nourishment and rejoicing ; 

2. ' But if the life (the living Self) leaves one of 
its branches, that branch withers; if it leaves a 
second, that branch withers ; if it leaves a third, that 
branch withers. If it leaves the whole tree, the 
whole tree withers \ In exactly the same manner, 
my son, know this.' Thus he spoke : 

3. ' This (body) indeed withers and dies when the 
living Self has left it ; the living Self dies not. 

' That which is that subtile essence, in it all that 
exists has its self. It is the True. It is the Self, 
and thou, .Svetaketu, art it.' 

' Please, Sir, inform me still more/ said the son. 

4 Be it so, my child,' the father replied. 

1 The commentator remarks that according to the Veda, trees 
are conscious, while Buddhists and followers of Ka«ada hold them 
to be unconscious. They live, because one sees how their sap 
runs and how it dries up, just as one sees the sap in a living body, 
which, as we saw, was produced by food and water. Therefore 
the simile holds good. The life, or, more correctly, the liver, the 
living Self, pervades the tree, as it pervades man, when it has 
entered the organism which produces breath, mind, and speech. 
If any accident happens to a branch, the living Self draws himself 
away from that branch, and then the branch withers. The sap 
which caused the living Self to remain, goes, and the living Self goes 
away with it. The same applies to the whole tree. The tree dies 
when the living Self leaves it, but the living Self does not die ; it 
only leaves an abode which it had before occupied. Some other 
illustrations, to show that the living Self remains, are added by the 
commentator : First, with regard to the living Self being the same 
when it awakes from deep sleep (sushupti), he remarks that we 
remember quite well that we have left something unfinished before 
we fell asleep. And then with regard to the living Self being the 
same when it awakes from death to a new life, he shows that crea- 
tures, as soon as they are born take the breast, and exhibit terror, 
which can only be explained, as he supposes, by their possessing a 
recollection of a former state of existence. 
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Twelfth Khayda 1 . 

i. ' Fetch me from thence a fruit of the Nyagrodha 
tree.' 

' Here is one, Sir.' 

' Break it.' 

' It is broken, Sir.' 

' What do you see there ? ' 

' These seeds, almost infinitesimal.' 

' Break one of them,' 

' It is broken, Sir.' 

' What do you see there ? ' 

4 Not anything, Sir.' 

2. The father said : ' My son, that subtile essence 
which you do not perceive there, of that very 
essence this great Nyagrodha tree exists. 

3. ' Believe it, my son. That which is the subtile 
essence, in it all that exists has its self. It is the 
True. It is the Self, and thou, O .Svetaketu, art it' 

' Please, Sir, inform me still more,' said the son. 
' Be it so, my child,' the father replied. 

Thirteenth Khajvta*. 

1. ' Place this salt in water, and then wait on 
me in the morning.' 

The son did as he was commanded. 

The father said to him : ' Bring me the salt, which 
you placed in the water last night' 

1 The question which the son is supposed to have asked is : 
How can this universe which has the form and name of earth &c. 
be produced from the Sat which is subtile, and has neither form 
nor name ? 

1 The question here is supposed to have been : If the Sat is the 
root of all that exists, why is it not perceived ? 
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The son having l ooked for it, found it not, for, 
of course, it was melted. '. 

2. The father said: 'Taste it from the surface 
of the water. How is it ? ' 

The son replied : 'It is salt.' 

' Taste it from the middle. How is it ? ' 

The son replied : 'It is salt.' 

' Taste it from the bottom. How is it ? ' 

The son replied : ' It is salt.' 

The father said : ' Throw it away 1 and then wait 
on me.' 

He did so ; but salt exists for ever. 

Then the father said : ' Here also, in this body, 
forsooth, you do not perceive the True (Sat), my 
son; but there indeed it is. 

3. ' That which is the subtile essence, in it all that 
exists has its self. It is the True. It is the Self, 
and thou, O .Svetaketu, art it.' 

' Please, Sir, inform me still more,' said the son. 
' Be it so, my child,' the father replied. 

Fourteenth Khamja 2 . 
1. 'As one might lead a person with his eyes 
covered away from the Gandharas 8 , and leave him 

1 Read abhiprSsya, which is evidently intended by the com- 
mentary: abhiprayasya paritya^ya. See B. R. Sanskrit Dic- 
tionary, s. v. 

* The question here asked is: The salt, though no longer per- 
ceptible by means of sight or touch, could be discovered by taste. 
Then how can the Sat be discovered, although it is imperceptible 
by all the senses ? 

" The Gandharas, but rarely mentioned in the Rig-veda and 
the Ait. Brahmafla, have left their name in Kavdapoi and Candahar. 
The fact of their name being evidently quite familiar to the author 
of the Upanishad might be used to prove either its antiquity or its 
Northern origin. 
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then in a place where there are no human beings ; 
and as that person would turn towards the east, or 
the north, or the west, and shout, " I have been 
brought here with my eyes covered, I have been 
left here with my eyes covered," 

2. 'And as thereupon some one might loose his 
bandage and say to him, " Go in that direction, it 
is Gandhara, go in that direction ; " and as there- 
upon, having been informed and being able to judge 
for himself, he would by asking his way from village 
to village arrive at last at Gandhara, — in exactly the 
same manner does a man, who meets with a teacher 
to inform him, obtain the true knowledge l . For him 

1 Tedious as the commentator is in general, he is sometimes almost 
eloquent in bringing out all that is implied or supposed to be implied 
in the sacred text He explains the last simile as follows : A man 
was carried away by robbers from his own country. After his eyes 
had been covered, he was taken to a forest full of terrors and dangers 
arising from tigers, robbers, &c. Not knowing where he was, and 
suffering from hunger and thirst, he began to cry, wishing to be de- 
livered from his bonds. Then a man took pity on him and removed 
his bonds, and when he had returned to his home, he was happy. 
Next follows the application. Our real home is the True (Sat), the 
Self of the world. The forest into which we are driven is the 
body, made of the three elements, fire, water, earth, consisting of 
blood, flesh, bones, &c, and liable to cold, heat, and many other 
evils. The bands with which our eyes are covered are our desires 
for many things, real or unreal, such as wife, children, cattle, &c, 
while the robbers by whom we are driven into the forest are our 
good and evil deeds. Then we cry and say : ' I am the son of so 
and so, these are my relatives, I am happy, I am miserable, I am 
foolish, I am wise, I am just, I am born, I am dead, I am old, 
I am wretched, my son is dead, my fortune is gone, I am undone, 
how shall I live, where shall I go, who will save me?' These and 
hundreds and thousands of other evils are the bands which blind 
ns. Then, owing to some supererogatory good works we may 
have done, we suddenly meet a man who knows the Self of 
Brahman, whose own bonds have been broken, who takes pity 
on us and shows us the way to see the evil which attaches to all 
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there is only delay so long as he is not delivered 
(from the body) ; then he will be perfect 1 . 

3. ' That which is the subtile essence, in it all 
that exists has its self. It is the True. It is the 
Self, and thou, O .SVetaketu, art it.' 

' Please, Sir, inform me still more,' said the son. 

4 Be it so, my child,' the father replied. 

Fifteenth Khanda 2 . 
1. ' If a man is ill, his relatives assemble round 
him and ask : " Dost thou know me ? Dost thou 
know me ? " Now as long as his speech is not 

that we love in this world. We then withdraw ourselves from all 
worldly pleasures. We learn that we are not mere creatures of 
the world, the son of so and so, &c, but that we are that which is 
the True (Sat). The bands of our ignorance and blindness are 
removed, and, like the man of Gandh&ra, we arrive at our own 
home, the Self, or the True. Then we are happy and blessed. 

1 The last words are really — ' for him there is only delay so long 
as I shall not be delivered ; then I shall be perfect' This requires 
some explanation. First of all, the change from the third to the 
first person, is best explained by assuming that at the point where 
all individuality vanishes, the father, as teacher, identifies himself 
with the person of whom he is speaking. 

The delay (the £ira or kshepa) of which he speaks is the time 
which passes between the attainment of true knowledge and death, 
or freedom from the effects of actions performed before the at- 
tainment of knowledge. The actions which led to our present 
embodiment must be altogether consumed, before the body can 
perish, and then only are we free. As to any actions performed 
after the attainment of knowledge, they do not count ; otherwise 
there would be a new embodiment, and the attainment of even true 
knowledge would never lead to final deliverance. 

* The question supposed to be asked is : By what degrees a man, 
who has been properly instructed in the knowledge of Brahman, 
obtains the Sat, or returns to the True. To judge from the text 
both he who knows the True and he who does not, reach, when they 
die, the Sat, passing from speech to mind and breath and heat (fire). 
But whereas he who knows, remains in the Sat, they who do not 
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merged in his mind, his mind in breath, breath in 
heat (fire), heat in the Highest Being (devata), he 
knows them. 

2. ' But when his speech is merged in his mind, 
his mind in breath, breath in heat (fire), heat in the 
Highest Being, then he knows them not. 

' That which is the subtile essence, in it all that 
exists has its self. It is the True. It is the Self, 
and thou, O 3vetaketu, art it.' 

4 Please, Sir, inform me still more,' said the son. 

' Be it so, my child,' the father replied. 

Sixteenth Khaatoa 1 . 

i. ' My child, they bring a man hither whom they 
have taken by the hand, and they say : " He has 
taken something, he has committed a theft" (When 

know, return again to a new form of existence. It is important to 
observe that the commentator denies that he who knows, passes at 
his death through the artery of the head to the sun, and then to the 
Sat. He holds that with him who knows there is no further cause 
for delay, and that as soon as he dies, he returns to the Sat. 

1 The next question is : Why does he who knows, on obtaining 
the Sat, not return, while he who does not know, though obtaining 
the Sat in death, returns? An illustration is chosen which is 
intended to show how knowledge produces a material effect. The 
belief in the efficacy of ordeals must have existed at the time, and 
appealing to that belief, the teacher says that the man who knows 
himself guilty, is really burnt by the heated iron, while the man 
who knows himself innocent, is not. In the same manner the man 
who knows his Self to be the true Self, on approaching after death 
the true Self, is not repelled and sent back into a new existence, 
while he who does not know, is sent back into a new round of 
births and deaths. The man who tells a falsehood about himself, 
loses his true Self and is burnt ; the man who has a false concep- 
tion about his Self, loses likewise his true Self, and not knowing 
the true Self, even though approaching it in death, he has to suffer 
till he acquires some day the true knowledge. 
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he denies, they say), " Heat the hatchet for him." 
If he committed the theft, then he makes himself to 
be what he is not. Then the false-minded, having 
covered his true Self by a falsehood, grasps the 
heated hatchet — he is burnt, and he is killed. 

2. ' But if he did not commit the theft, then he 
makes himself to be what he is. Then the true- 
minded, having covered his true Self by truth, 
grasps the heated hatchet — he is not burnt, and he 
is delivered. 

' As that (truthful) man is not burnt, thus has all 
that exists its self in That It is the True. It is 
the Self, and thou, O .Svetaketu, art it.' He under- 
stood what he said, yea, he understood it. 



SEVENTH PRAPA777AKA. 

First Kha^da. 

1. Narada approached Sanatkumara and said, 
' Teach me, Sir ! ' Sanatkumara said to him : ' Please 
to tell me what you know; afterward I shall tell you 
what is beyond.' 

2. Narada said : ' I know the ^??g-veda, Sir, the 
Ya^ur-veda, the Sama-veda, as the fourth the Athar- 
va»a, as the fifth the Itihasa-pura»a (the Bharata) ; 
the Veda of the Vedas (grammar) ; the Pitrya (the 
{ ules for the sacrifices for the ancestors) ; the Rixi 
(the science of numbers) ; the Daiva (the science of 
portents); the Nidhi (the science of time); the 
Vakovakya (logic); the Ekayana (ethics); the Deva- 
vidya (etymology) ; the Brahma-vidya (pronunciation, 
siksha, ceremonial, kalpa, prosody, Mandas); the 
Bhuta-vidya (the science of demons) ; the Kshatra- 
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vidyi (the science of weapons) ; the Nakshatra-vidya 
(astronomy) ; the Sarpa and Deva^ana-vidya - (the 
science of serpents or poisons, and the sciences of 
the genii, such as the making of perfumes, dancing, 
singing, playing, and other fine arts) 1 . All this 
I know, Sir. 

3. ' But, Sir, with all this I know the Mantras only, 
the sacred books, I do not know the Self. I have 
heard from men like you, that he who knows the 
Self overcomes grief. I am in grief. Do, Sir, help 
me over this grief of mine.' 

Sanatkumara said to him : ' Whatever you have 
read, is only a name. 

4. 'A name is the i?*g-veda, Ya^ur-veda, Sama- 
veda, and as the fourth the Atharva«a, as the fifth 
the Itihasa-pura«a, the Veda of the Vedas, the 
Pitrya, the R&ri, the Daiva, the Nidhi, the Vako- 
vakya, the Ekayana, the Deva-vidya, the Brahma- 
vidya, the Bhuta-vidya, the Kshatra-vidya, the Na- 
kshatra-vidya, the Sarpa and Deva^ana-vidya. All 
these are a name only. Meditate on the name. 

5. 'He who meditates on the name as Brahman 2 , 

1 This passage, exhibiting the sacred literature as known at the 
time, should be compared with the Brthad4ra»yaka, II, 4, 10. The 
explanation of the old titles rests on the authority of Sankara, 
and he is not always consistent. See Colebrooke, Miscellaneous 
Essays, 1873, II, p. 10. 

8 Why a man who knows the Veda should not know the Self, 
while in other places it is said that the Veda teaches the Self, is 
well illustrated by the commentary. If a royal procession ap- 
proaches, he says, then, though we do not see the king, because 
he is hidden by flags, parasols, &c, yet we say, there is the king. 
And if we ask who is the king, then again, though we cannot see 
him and point him out, we can say, at least, that he is different 
from all that is seen. The Self is hidden in the Veda as a king 
is hidden in a royal procession. 
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is, as it were, lord and master as far as the name 
reaches — he who meditates on the name as Brah- 
man.' 

' Sir, is there something better than a name ? ' 
' Yes, there is something better than a name.' 
' Sir, tell it me.' 

Second Khajvda. 

i. ' Speech is better than a name. Speech makes 
us understand the 7?/g-veda, Ya^ur-veda, Sama-veda, 
and as the fourth the Atharva»a, as the fifth the 
Itihasa-pura#a, the Veda of the Vedas, the Pitrya, 
the Rlri, the Daiva, the Nidhi, the Vakovakya, the 
Ekayana, the Deva-vidya, the Brahma-vidya, the 
Kshatra-vidya, the Nakshatra-vidya, the Sarpa and 
Deva^ana-vidya ; heaven, earth, air, ether, water, 
fire, gods, men, cattle, birds, herbs, trees, all 
beasts down to worms, midges, and ants ; what is 
right and what is wrong ; what is true and what 
is false ; what is good and what is bad ; what is 
pleasing and what is not pleasing. For if there 
were no speech, neither right nor wrong would be 
known 1 , neither the true nor the false, neither the 
good nor the bad, neither the pleasant nor the 
unpleasant. Speech makes us understand all this. 
Meditate on speech. 

2. ' He who meditates on speech as Brahman, is, 
as it were, lord and master as far as speech reaches — 
he who meditates on speech as Brahman.' 

' Sir, is there something better than speech ? ' 

' Yes, there is something better than speech.' 

* Sir, tell it me.' 

1 The commentator explains vya^Kapayishyat by av^Batam 
abhavishyat Possibly hr/'daya^tto stands for hndaya^aam. 
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Third Khanda. 

i. ' Mind (manas) is better than speech. For as 
the closed fist holds two amalaka or two kola or two 
aksha fruits, thus does mind hold speech and name. 
For if a man is minded in his mind to read the 
sacred hymns, he reads them ; if he is minded in 
his mind to perform any actions, he performs them ; 
if he is minded to wish for sons and cattle, he 
wishes for them; if he is minded to wish for this 
world and the other, he wishes for them. For mind 
is indeed the self 1 , mind is the world, mind is Brah- 
man. Meditate on the mind. 

2. ' He who meditates on the mind as Brahman, 
is, as it were, lord and master as far as the mind 
reaches — he who meditates on the mind as Brahman.' 

' Sir, is there something better than mind ? ' 

' Yes, there is something better than mind.' 

' Sir, tell it me.' 

Fourth Khanda. 

i. 'Will 2 (sahkalpa) is better than mind. For 
when a man wills, then he thinks in his mind, then 
he sends forth speech, and he sends it forth in a 
name. In a name the sacred hymns are contained, 
in the sacred hymns all sacrifices. 

2. ' All these therefore (beginning with mind and 

1 The commentator explains this by saying that, without the 
instrument of the mind, the Self cannot act or enjoy. 

1 Sahkalpa is elsewhere defined as a modification of manas. 
The commentator says that, like thinking, it is an activity of the 
inner organ. It is difficult to find any English term exactly corres- 
ponding to sahkalpa. Rajendralal Mitra translates it by will, but it 
implies not only will, but at the same time conception, determina- 
tion, and desire. 
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ending in sacrifice) centre in will, consist of will, 
abide in will. Heaven and earth willed, air and 
ether willed, water and fire willed. Through the 
will of heaven and earth &c. rain wills ; through 
the will of rain food wills ; through the will of food 
the vital airs will ; through the will of the vital airs 
the sacred hymns will; through the will of the sacred 
hymns the sacrifices will ; through the will of the 
sacrifices the world (as their reward) wills ; through 
the will of the world everything wills \ This is will. 
Meditate on will. 

3. ' He who meditates on will as Brahman, he, 
being himself safe, firm, and undistressed, obtains 
the safe, firm, and undistressed worlds which he has 
willed; he is, as it were, lord and master as far as 
will reaches — he who meditates on will as Brahman.' 

' Sir, is there something better than will ? ' 

' Yes, there is something better than will.' 

' Sir, tell it me.' 

Fifth Khajvaa. 

1. ' Consideration (iitta) 2 is better than will. For 
when a man considers, then he wills, then he thinks 
in his mind, then he sends forth speech, and he 

1 This paragraph is obscure. The text seems doubtful, for 
instance, in samak/ZpatSm, samakalpetam, and samakalpatatn. 
Then the question is the exact meaning of samk/tptyai, which 
must be taken as an instrumental case. What is intended is that, 
without rain, food is impossible &c. or inconceivable ; but the text 
says, ' By the will of rain food wills,' &c. Will seems almost to be 
taken here in the sense in which modern philosophers use it, as a 
kind of creative will. By the will of rain food wills, would mean, 
that first rain wills and exists, and afterwards the vital airs will 
and exist, &c. 

' iPitta, thought, implies here consideration and reflection. 

[3] I 
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sends it forth in a name. In a name the sacred 
hymns are contained, in the sacred hymns all 
sacrifices. 

2. 'All these (beginning with mind and ending 
in sacrifice) centre in consideration, consist of con- 
sideration, abide in consideration. Therefore if a 
man is inconsiderate, even if he possesses much 
learning, people say of him, he is nothing, whatever 
he may know; for, if he were learned, he would not be 
so inconsiderate. But if a man is considerate, even 
though he knows but little, to him indeed do people 
listen gladly. Consideration is the centre, considera- 
tion is the self, consideration is the support of all 
these. Meditate on consideration. 

3. 'He who meditates on consideration as Brah- 
man, he, being himself safe, firm, and undistressed, 
obtains the safe, firm, and undistressed worlds which 
he has considered ; he is, as it were, lord and master 
as far as consideration reaches — he who meditates 
on consideration as Brahman.' 

' Sir, is there something better than consideration ?' 
'Yes, there is something better than considera- 
tion.' 

' Sir, tell it me.' 

Sixth Khajvda. 
I. ' Reflection (dhyana) 1 is better than considera- 
tion. The earth reflects, as it were, and thus does 
the sky, the heaven, the water, the mountains, gods 
and men. Therefore those who among men obtain 

1 Reflection is concentration of all our thoughts on one object, 
ekagratS. And as a man who reflects and meditates on the highest 
objects acquires thereby repose, becomes firm and immovable, so 
the earth is supposed to be in repose and immovable, as it were, by 
reflection and meditation. 
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greatness here on earth, seem to have obtained a 
part of the object of reflection (because they show 
a certain repose of manner). Thus while small and 
vulgar people are always quarrelling, abusive, and 
slandering, great men seem to have obtained a part 
of the reward of reflection. Meditate on reflection. 

2. ' He who meditates on reflection as Brahman, 
is lord and master, as it were, as far as reflec- 
tion reaches — he who meditates on reflection as 
Brahman.' 

' Sir, is there something better than reflection ?' 

' Yes, there is something better than reflection.' 

' Sir, tell it me.' 

Seventh Khajvda. 

1. ' Understanding (vi^iiana) is better than reflec- 
tion. Through understanding we understand the 
i?zg-veda, the Yafur-veda, the Sama-veda, and as 
the fourth the Atharva»a, as the fifth the Itihasa- 
purawa 1 , the Veda of the Vedas, the Pitrya, the 
Rail, the Daiva, the Nidhi, the Vakovakya, the 
Ekayana, the Deva-vidya, the Brahma-vidya, the 
Bhuta-vidya, the Kshatra-vidya, the Nakshatra-vidya, 
the Sarpa and Devagana-vidya, heaven, earth, air, 
ether, water, fire, gods, men, cattle, birds, herbs, trees, 
all beasts down to worms, midges, and ants; what is 
right and what is wrong ; what is true and what is 
false ; what is good and what is bad ; what is pleas- 
ing and what is not pleasing ; food and savour, this 
world and that, all this we understand through under- 
standing. Meditate on understanding. 

2. 'He who meditates on understanding as Brah- 
man, reaches the worlds where there is understanding 

1 See before, p. 109. 
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and knowledge ' ; he is, as it were, lord and master 
as far as understanding reaches — he who meditates 
on understanding as Brahman.' 

' Sir, is there something better than understanding ? ' 
'Yes, there is something better than understanding.' 
' Sir, tell it me.' 

Eighth Khajvda. 

i. ' Power (bala) is better than understanding. 
One powerful man shakes a hundred men of under- 
standing. If a marl is powerful, he becomes a rising 
man. If he rises, he becomes a man who visits 
wise people. If he visits, he becomes a follower of 
wise people. If he follows them, he becomes a 
seeing, a hearing, a perceiving, a knowing, a doing, 
an understanding man. By power the earth stands 
firm, and the sky, and the heaven, and the moun- 
tains, gods and men, cattle, birds, herbs, trees, all 
beasts down to worms, midges, and ants ; by power 
the world stands firm. Meditate on power. 

2. ' He who meditates on power as Brahman, 
is, as it were, lord and master as far as power 
reaches — he who meditates on power as Brahman.' 

' Sir, is there something better than power ?' 

' Yes, there is something better than power.' 

' Sir, tell it me.' 

Ninth Khajvda. 

i. ' Food (anna) is better than power. Therefore 
if a man abstain from food for ten days, though he 
live, he would be unable to see, hear, perceive, 
think, act, and understand. But when he obtains 

' The commentator takes v^a&na here as understanding of 
sacred books, gUSita. as cleverness with regard to other subjects. 
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food, he is able to see, hear, perceive, think, act, 
and understand. Meditate on food. 

2. 'He who meditates on food as Brahman, 
obtains the worlds rich in food and drink; he is, 
as it were, lord and master as far as food reaches — 
he who meditates on food as Brahman.' 

' Sir, is there something better than food ? ' 

' Yes, there is something better than food.' 

' Sir, tell it me.' 

Tenth Khanda. 

1. 'Water (ap) is better than food. Therefore if 
there is not sufficient rain, the vital spirits fail from 
fear that there will be less food. But if there is 
sufficient rain, the vital spirits rejoice, because there 
will be much food. This water, on assuming dif- 
ferent forms, becomes this earth, this sky, this 
heaven, the mountains, gods and men, cattle, birds, 
herbs and trees, all beasts down to worms, midges, 
and ants. Water indeed assumes all these forms. 
Meditate on water. 

2. ' He who meditates on water as Brahman, 
obtains all wishes, he becomes satisfied; he is, as 
it were, lord and master as far as water reaches — 
he who meditates on water as Brahman.' 

' Sir, is there something better than water ? ' 
' Yes, there is something better than water.' 
' Sir, tell it me.' 

Eleventh Khajvda. 

1. ' Fire (te^as) is better than water. For fire 
united with air, warms the ether. Then people say, 
It is hot, it burns, it will rain. Thus does fire, after 
showing this sign (itself) first, create water. And 
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thus again thunderclaps come with lightnings, flash- 
ing upwards and across the sky. Then people say, 
There is lightning and thunder, it will rain. Then 
also does fire, after showing this sign first, create 
water. Meditate on fire. 

2. ' He who meditates on fire as Brahman, 
obtains, resplendent himself, resplendent worlds, 
full of light and free of darkness ; he is, as it were, 
lord and master as far as fire reaches — he who 
meditates on fire as Brahman.' 

' Sir, is there something better than fire ?' 

' Yes, there is something better than fire.' 

' Sir, tell it me.' 

Twelfth Khajvda. 

i. ' Ether (or space) is better than fire. For in 
the ether exist both sun and moon, the lightning, 
stars, and fire (agni). Through the ether we call, 
through the ether we hear, through the ether we 
answer 1 . In the ether or space we rejoice (when 
we are together), and rejoice not (when we are 
separated). In the ether everything is born, and 
towards the ether everything tends when it is born 2 . 
Meditate on ether. 

2. 'He. who meditates on ether as Brahman, 
obtains the worlds of ether and of light, which are 
free from pressure and pain, wide and spacious 8 ; 
he is, as it were, lord and master as far as ether 
reaches — he who meditates on ether as Brahman.' 

' Sir, is there something better than ether ? ' 

1 Cf. Kh. Up. IV, 5, i. 

* The seed grows upwards towards the ether ; not downwards. 

8 Cf.KSA5.Up.II,n. 
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' Yes, there is something better than ether.' 
' Sir, tell it me.' 

Thirteenth Khavaa. 

1. ' Memory 1 (smara) is better than ether. There- 
fore where many are assembled together, if they 
have no memory, they would hear no one, they 
would not perceive, they would not understand. 
Through memory we know our sons, through 
memory our cattle. Meditate on memory. 

2. ' He who meditates on memory as Brahman, 
is, as it were, lord and master as far as memory 
reaches — he who "meditates on memory as Brahman.' 

' ' Sir, is there something better than memory ?' 
' Yes, there is something better than memory.' 
' Sir, tell it me.' 

Fourteenth Khanda. 

1. 'Hope (4*a) is better than memory. Fired 
by hope does memory read the sacred hymns, per- 
form sacrifices, desire sons and cattle, desire this 
world and the other. Meditate on hope. 

2. ' He who meditates on hope as Brahman, all 
his desires are fulfilled by hope, his prayers are 
not in vain; he is, as it were, lord and master 
as far as hope reaches — he who meditates on hope 
as Brahman.' 

' Sir, is there something better than hope ?' 
' Yes, there is something better than hope.' 
« Sir, tell it me.' 

1 The apparent distance between ether and memory is bridged 
over by the commentator pointing out that without memory every- 
thing would be as if it were not, so far as we are concerned. 
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Fifteenth Khanda. 

1. 'Spirit 1 (pra#a) is better than hope. As the 
spokes of a wheel hold to the nave 2 , so does all 
this (beginning with names and ending in hope) hold 
to spirit. That spirit moves by the spirit, it gives 
spirit to the spirit. Father means spirit, mother 
is spirit, brother is spirit, sister is spirit, tutor is 
spirit, Brahrnawa is spirit. 

2. ' For if one says anything unbecoming to a 
father, mother, brother, sister, tutor or Brahma»a, 
then people say, Shame on thee ! thou hast offended 
thy father, mother, brother, sister, tutor, or a 
Brahmawa. 

3. ' But, if after the spirit has departed from 
them, one shoves them together with a poker, and 
burns them to pieces, no one would say, Thou of- 
fendest thy father, mother, brother, sister, tutor or 
a Brahmawa. 

4. ' Spirit then is all this. He who sees this, 
perceives this, and understands this, becomes an 
ativadin 8 . If people say to such a man, Thou 

1 Prana is used here in a technical sense. It does not mean 
simply breath, but the spirit, the conscious self (pra^Mtrnan) 
which, as we saw, enters the body in order to reveal the whole 
variety of forms and names. It is in one sense the mukhya prina. 

* The commentary carries the simile still further. The felloe, 
he says, holds to the spokes, the spokes to the nave. So do the 
bhutamatras hold to the pra^liamatras, and these to the prawa. 

* One who declares something that goes beyond all the declara- 
tions made before, beginning with the declaration that names are 
Brahman, and ending with the declaration that hope is Brahman; — 
one who knows that prima, spirit, the conscious self, is Brahman. 
This declaration represents the highest point reached by ordinary 
people, but N&rada wishes to go beyond. In the Mu»</aka, III, 
1, 4, an ativadin is contrasted with one who really knows the 
highest truth. 
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art an ativadin, he may say, I am an ativadin ; he 
need not deny it.' 

Sixteenth Khajvm 1 . 

i. ' But in reality he is an ativadin who declares 
the Highest Being to be the True (Satya, to oVtwj 
ov). 

' Sir, may I become an ativadin by the True ?' 

' But we must desire to know the True.' 

' Sir, I desire to know the True.' 

Seventeenth Khajvda. 

i. 'When one understands the True, then one 
declares the True. One who does not understand 
it, does not declare the True 2 . Only he who under- 
stands it, declares the True. This understanding, 
however, we must desire to understand,' 

' Sir, I desire to understand it.' 

Eighteenth Khanda. 

i. 'When one perceives, then one understands. 
One who does not perceive, does not understand. 
Only he who perceives, understands. This percep- 
tion, however, we must desire to understand.' 

' Sir, I desire to understand it.' 

1 As Narada asks no further, whether there is anything better, 
higher, truer than prana, he is supposed to be satisfied with his 
belief that prana is the Highest Being. Sanatkumara, however, 
wishes to lead him on to a still higher view ; hence the paragraphs 
which follow from 16 to z6. 

* He would, for instance, call fire real, not knowing that fire is 
only a mixture of the three elements (cf. VI, 4), the rupatraya, a 
mere variety (vikara), and name (naman). 
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Nineteenth Khaatda. 

i. ' When one believes, then one perceives. One 
who does not believe, does not perceive. Only he 
who believes, perceives. This belief, however, we 
must desire to understand.' 

' Sir, I desire to understand it.' 

Twentieth Khaawa. 

i. ' When one attends on a tutor (spiritual guide), 
then one believes. One who does not attend on 
a tutor, does not believe. Only he who attends, 
believes. This attention on a tutor, however, we 
must desire to understand.' 

' Sir, I desire to understand it' 

Twenty-first Kham>a. 

i. 'When one performs all sacred duties 1 , then 
one attends really on a tutor. One who does not 
perform his duties, does not really attend on a tutor. 
Only he who performs his duties, attends on his 
tutor. This performance of duties, however, we 
must desire to understand.' 

' Sir, I desire to understand it.' 

Twenty-second Kham>a. 

i. ' When one obtains bliss (in oneself), then one 
performs duties. One who does not obtain bliss, 
does not perform duties. Only he who obtains bliss, 
performs duties. This bliss, however, we must 
desire to understand.' 

' Sir, I desire to understand it.' 

1 The duties of a student, such as restraint of the senses, concen- 
tration of the mind, &c. 
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Twenty-third Khanda. 

1. ' The Infinite (bhuman) 1 is bliss. There is no 
bliss in anything finite. Infinity only is bliss. This 
Infinity, however, we must desire to understand.' 

' Sir, I desire to understand it' 

Twenty-fourth Kha^da. 

1. 'Where one sees nothing else, hears nothing 
else, understands nothing else, that is the Infinite. 
Where one sees something else, hears something 
else, understands something else, that is the finite. 
The Infinite is immortal, the finite is mortal.' 

' Sir, in what does the Infinite rest V 

'In its own greatness — or not even in greatness 2 .' 

2. 'In the world they call cows and horses, 
elephants and gold, slaves, wives, fields and houses 
greatness. I do not mean this,' thus he spoke ; 
'for in that case one being (the possessor) rests 
in something else, (but the Infinite cannot rest in 
something different from itself.) 

Twenty-fifth Khanda. 

1. 'The Infinite indeed is below, above, behind, 
before, right and left — it is indeed alt this. 

' Now follows the explanation of the Infinite as 

1 B human is sometimes translated by grandeur, the superlative, 
the akme. It is the highest point that can be reached, the infinite 
and the true. 

* This phrase reminds one of the last verse in the No sad asld 
hymn, where, likewise, the expression of the highest certainty is 
followed by a misgiving that after all it may be otherwise. The 
commentator takes yadi va in the sense of, If you ask in the 
highest sense, then I say no ; for the Infinite cannot rest in any- 
thing, not even in greatness. 
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the I : I am below, I am above, I am behind, before, 
right and left — I am all this. 

2. ' Next follows the explanation of the Infinite 
as the Self: Self is below, above, behind, before, 
right and left — Self is all this. 

' He who sees, perceives, and understands this, 
loves the Self, delights in the Self, revels in the 
Self, rejoices in the Self — he becomes a SvarA^ - , 
(an autocrat or self-ruler); he is lord and master 
in all the worlds. 

' But those who think differently from this, live 
in perishable worlds, and have other beings for their 
rulers. 

Twenty-sixth Khaatda. 

1. ' To him who sees, perceives, and understands 
this \ the spirit (prawa) springs from the Self, hope 
springs from the Self, memory springs from the 
Self; so do ether, fire, water, appearance and dis- 
appearance 2 , food, power, understanding, reflection, 
consideration, will, mind, speech, names, sacred 
hymns, and sacrifices — aye, all this springs from 
the Self. 

2. ' There is this verse, " He who sees this, 
does not see death, nor illness, nor pain ; he who 
sees this, sees everything, and obtains everything 
everywhere. 

'"He is one (before creation), he becomes three 

1 Before the acquirement of true knowledge, all that has been 
mentioned before, spirit, hope, memory, &c, on to names, was 
supposed to spring from the Sat, as something different from one- 
self. Now he is to know that the Sat is the Self. 

8 In the preceding paragraphs appearance and disappearance 
(birth and death) are not mentioned. This shows how easy it was 
in these treatises either to omit or to add anything that seemed 
important. 
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(fire, water, earth), he becomes five, he becomes 
seven, he becomes nine ; then again he is called the 
eleventh, and hundred and ten and one thousand 
and twenty 1 ." 

' When the intellectual aliment has been purified, 
the whole nature becomes purified. When the 
whole nature has been purified, the memory becomes 
firm. And when the memory (of the Highest Self) 
remains firm, then all the ties (which bind us to 
a belief in anything but the Self) are loosened. 

' The venerable Sanatkumara showed to Narada, 
after his faults had been rubbed out, the other side 
of darkness. They call Sanatkumara Skanda, yea, 
Skanda they call him.' 



EIGHTH PRAPAr^AKA. 

First Khajwa 2 . 

1. Hari^, Om. There is this city of Brahman 
(the body), and in it the palace, the small lotus (of 

1 This too is meant as a verse. The commentary says that the 
various numbers are intended to show the endless variety of form 
on the Self after creation. Cf. Mait Up. V, 2. 

* The eighth Prapa/^aka seems to form a kind of appendix to 
the Upanishad. The highest point that can be reached by specu- 
lation had been reached in the seventh Prapd/tfaka, the identity 
of our self and of everything else with the Highest Self. This 
speculative effort, however, is too much for ordinary people. They 
cannot conceive the Sat or Brahman as out of space and time, as 
free from all qualities, and in order to help them, they are taught 
to adore the Brahman, as it appears in space and time, an object 
endowed with certain qualities, living in nature and in the human 
heart The Highest Brahman, besides which there is nothing, and 
which can neither be reached as an object, nor be considered as 
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the heart), and in it that small ether. Now what 
exists within that small ether, that is to be sought 
for, that is to be understood. 

2. And if they should say to him : ' Now with 
regard to that city of Brahman, and the palace in it, 
i. e. the small lotus of the heart, and the small ether 
within the heart, what is there within it that deserves 
to be sought for, or that is to be understood ? ' 

3. Then he should say: 'As large as this ether 
(all space) is, so large is that ether within the heart. 
Both heaven and earth are contained within it, both 
fire and air, both sun and moon, both lightning and 
stars; and whatever there is of him (the Self) here 
in the world, and whatever is not (i. e. whatever has 
been or will be), all that is contained within it V 

4. And if they should say to him : ' If everything 
that exists is contained in that city of Brahman, all 
beings and all desires (whatever can be imagined 
or desired), then what is left of it, when old age 
reaches it and scatters it, or when it falls to pieces ?' 

5. Then he should say : ' By the old age of the 
body, that (the ether, or Brahman within it) does 
not age ; by the death of the body, that (the ether, 
or Brahman within it) is not killed. That (the Brah- 

an effect, seems to ordinary minds like a thing which is not. 
Therefore while the true philosopher, after acquiring the know- 
ledge of the Highest Sat, becomes identified with it suddenly, like 
lightning, the ordinary mortal must reach it by slow degrees, and 
as a preparation for that higher knowledge which is to follow, the 
eighth PrapaMaka, particularly the first portion of it, has been 
added to the teaching contained in the earlier books. 

1 The ether in the heart is really a name of Brahman. He is 
there, and therefore all that comes of him when he assumes bodily 
shapes, both what is and what is not, i. e. what is no longer or not 
yet ; for the absolute nothing is not intended here. 
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man) is the true Brahma-city (not the body *). In 
it all desires are contained. It is the Self, free from 
sin, free from old age, from death and grief, from 
hunger and thirst, which desires nothing but what 
it ought to desire, and imagines nothing but what it 
ought to imagine. Now as here on earth people 
follow as they are commanded, and depend on the 
object which they are attached to, be it a country or 
a piece of land, 

6. ' And as here on earth, whatever has been ac- 
quired by exertion, perishes, so perishes whatever is 
acquired for the next world by sacrifices and other 
good actions performed on earth. Those who de- 
part from hence without having discovered the 
Self and those true desires, for them there is no 
freedom in all the worlds. But those who depart 
from hence, after having discovered the Self and 
those true desires *, for them there is freedom in all 
the worlds. 

Second Khazvda. 

1. 'Thus he who desires the world 8 of the fathers, 
by his mere will the fathers come to receive him, 
and having obtained the world of the fathers, he is 
happy. 

2. 'And he who desires the world of the mothers, 
by his mere will the mothers come to receive him, 

1 I translate this somewhat differently from the commentator, 
though the argument remains the same. 

* True desires are those which we ought to desire, and the ful- 
filment of which depends on ourselves, supposing that we have 
acquired the knowledge which enables us to fulfil them. 

' World is the nearest approach to 1 ok a: it means life with the 
fathers, or enjoying the company of the fathers. 
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and having obtained the world of the mothers, he is 
happy. 

3. 'And he who desires the world of the brothers, 
by his mere will the brothers come to receive him, 
and having obtained the world of the brothers, he is 
happy. 

4. ' And he who desires the world of the sisters, 
by his mere will the sisters come to receive him, 
and having obtained the world of the sisters, he is 
happy. 

5. 'And he who desires the world of the friends, 
by his mere will the friends come to receive him, 
and having obtained the world of the friends, he is 
happy. 

6. 'And he who desires the world of perfumes and 
garlands (gandhamalya), by his mere will perfumes 
and garlands come to him, and having obtained the 
world of perfumes and garlands, he is happy. 

7. 'And he who desires the world of food and 
drink, by his mere will food and drink come to him, 
and having obtained the world of food and drink, he 
is happy. 

8. ' And he who desires the world of song and 
music, by his mere will song and music come to him, 
and having obtained the world of song and music, 
he is happy. 

9. 'And he who desires the world of women, by 
his mere will women come to receive him, and 
having obtained the world of women, he is happy. 

' Whatever object he is attached to, whatever 
object he desires, by his mere will it comes to him, 
and having obtained it, he is happy. 
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Third Khanda. 

1. ' These true desires, however, are hidden by 
what is false ; though the desires be true, they have 
a covering which is false. Thus, whoever belonging 
to us has departed this life, him we cannot gain 
back, so that we should see him with our eyes. 

2. ' Those who belong to us, whether living or 
departed, and whatever else there is which we wish 
for and do not obtain, all that we find there (if 
we descend into our heart, where Brahman dwells, 
in the ether of the heart). There are all our true 
desires, but hidden by what is false 1 . As people who 
do not know the country, walk again and again over 
a gold treasure that has been hidden somewhere in 
the earth and do not discover it, thus do all these 
creatures day after day go into the Brahma-world 
(they are merged in Brahman, while asleep), and yet 
do not discover it, because they are carried away by 
untruth (they do not come to themselves, i. e. they 
do not discover the true Self in Brahman, dwelling 
in the heart). 

3. ' That Self abides in the heart. And this is the 
etymological explanation. The heart is called h«d- 
ayam, instead of hWdy-ayam, i. e. He who is in the 
heart. He who knows this, that He is in the heart, 
goes day by day (when in sushupti, deep sleep) into 
heaven (svarga), i.e. into the Brahman of the heart. 

4. ' Now that serene being 2 which, after having 

1 All the desires mentioned before are fulfilled, if we find their 
fulfilment in our Self, in the city of Brahman within our heart. 
There we always can possess those whom we have loved, only we 
must not wish to see them with our eyes ; that would be a false 
covering to a true desire. 

• Cf. Kh. Up. VIII, 12,3. 

[3] K 
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risen from out this earthly body, and having reached 
the highest light (self-knowledge), appears in its true 
form, that is the Self,' thus he spoke (when asked 
by his pupils). This is the immortal, the fearless, 
this is Brahman. And of that Brahman the name 
is the True, Satyam, 

5. This name Sattyam consists of three sylla- 
bles, sat-tl-yam \ Sat signifies the immortal, t, the 
mortal, and with yam he binds both. Because he 
binds both, the immortal and the mortal, therefore 
it is yam. He who knows this goes day by day 
into heaven (svarga). 

Fourth Khanda. 

1. That Self is a bank 2 , a boundary, so that these 
worlds may not be confounded. Day and night do 
not pass that bank, nor old age, death, and grief; 
neither good nor evil deeds. All evil-doers turn back 
from it, for the world of Brahman is free from all evil. 

2. Therefore he who has crossed that bank, if 
blind, ceases to be blind ; if wounded, ceases to be 
wounded ; if afflicted, ceases to be afflicted. There- 
fore when that bank has been crossed, night becomes 
day indeed, for the world of Brahman is lighted up 
once for all 8 . 

3. And that world of Brahman belongs to those 

1 We ought probably to read Sattyam, and then Sat-tl-yam. 
The t in tf would then be the dual of an anubandha I. Instead of 
yaddhi, I conjecture yatti. See Ait. Arawyaka II, 5, 5. 

* Setu, generally translated by bridge, was originally a bank of 
earth (mndldiraaya), thrown up to serve as a pathway (pons) 
through water or a swamp. Such banks exist still in many places, 
and they serve at the same time as boundaries (maryadS) between 
fields belonging to different properties. Cf. Mait. Up. VII, 7; 
K47A. Up. Ill, 2 ; Talav. Up. comm. p. 59 ; Mwtd. Up. II, 2, 5. 

8 JK. Up. Ill, n, 3. 
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only who find it by abstinence — for them there is 
freedom in all the worlds. 

Fifth Khajvda. 

1. What people call sacrifice (ya^na), that is really 
abstinence (brahmaiarya). For he who knows, 
obtains that (world of Brahman, which others obtain 
by sacrifice), by means of abstinence. 

What people call sacrifice (ish/a), that is really 
abstinence, for by abstinence, having searched (ish- 
Ara), he obtains the Self. 

2. What people call sacrifice (sattraya#a), that is 
really abstinence, for by abstinence he obtains from 
the Sat (the true), the safety (tra»a) of the Self. 

What people call the vow of silence (mauna), that 
is really abstinence, for he who by abstinence has 
found out the Self, meditates (manute). 

3. What people call fasting (anasakayana), that 
is really abstinence, for that Self does not perish 
(na nayyati), which we find out by abstinence. 

What people call a hermit's life (ara»yayana), that 
is really abstinence. Ara x and Nyz. are two lakes in 
the world of Brahman, in the third heaven from hence ; 
and there is the lake Airammadiya, and the Asvattha 
tree, showering down Soma, and the city of Brahman 
(Hirawyagarbha) Aparifita 2 , and the golden Prabhu- 
vimita (the hall built by Prabhu, Brahman). 

Now that world of Brahman belongs to those who 
find the lakes Ara and jVya in the world of Brahman 
by means of abstinence ; for them there is freedom 
in all the worlds *. 

1 In the Kaush. Br. Up. I, 3, the lake is called Ara, at least 
according to the commentator. 

* In the Kaush. Br. Up. Apar&^ita is not pu£, but fyatanam. 

* The fifth khanda. is chiefly meant to recommend brahma&uya 

K. 2 
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Sixth KHAiw>A. 

i. Now those arteries of the heart consist of a 
brown substance, of a white, blue, yellow, and red 

or abstinence from all worldly enjoyments, enjoined on the brah- 
ma^arin, the student, as a means of obtaining a knowledge of 
Brahman. But instead of showing that such abstinence is indis- 
pensable for a proper concentration of our intellectual faculties, we 
are told that abstinence is the same as certain sacrifices ; and this 
is shown, not by arguments, but by a number of very far-fetched 
plays on words. These it is impossible to render in any transla- 
tion, nay, they hardly deserve being translated. Thus abstinence 
is said to be identical with sacrifice, ya^fia, because yo g&ili, 
'he who knows,' has a certain similarity with ya^fla. Ish/a, 
another kind of sacrifice, is compared with esha«&, search ; sattrS- 
ya«a with Sat, the True, the Brahman, and tr&yawa, protection ; 
mauna, silence, with manana, meditating (which may be right); 
an&iaklyana, fasting, with nax, to perish, and ara/tyigana, a 
hermit's life, with ara, »ya, and ayana, going to the two lakes 
Ara and Nyz, which are believed to exist in the legendary world 
of Brahman. Nothing can be more absurd. Having once struck 
the note of Brahmanic legends, such as we find it, for instance, in 
the Kaushftaki-brahmana-upanishad, the author goes on. Besides 
the lakes Ara and iVya (in the Kaushrtaki-brihmawa-upanishad we 
have only one lake, called Ara), he mentions the Airammadiya 
lake, and explains it as aira (iri annam, tanmaya airo manias, 
tena pur»am airam) and madtya, delightful. The Ajvattha tree, 
which pours down Soma, is not tortured into anything else, except 
that Soma is explained as the immortal, or nectar. AparS^ita 
becomes the city of Brahman, because it can be conquered by no 
one except those who have practised abstinence. And the hall 
which elsewhere is called Vibhu-pramita becomes Prabhu- 
vimitam, or Prabhu-vinirmita, made by Prabhu, i.e. Brahman. 
AU the fulfilled desires, as enumerated in khawrfas 2-5, whether 
the finding again of our fathers and mothers, or entering the 
Brahmaloka with its lakes and palaces, must be taken, not as 
material (sthula), but as mental only (m4nasa). On that account, 
however, they are by no means considered as false or unreal, as 
little as dreams are. Dreams are false and unreal, relatively only, 
i. e. relatively to what we see, when we awake ; but not in them- 
selves. Whatever we see in waking, also, has been shown to be 
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substance, and so is the sun brown, white, blue, 
yellow, and red. 

2. As a very long highway goes to two places, to 
one at the beginning, and to another at the end, so 
do the rays of the sun go to both worlds, to this 
one and to the other. They start from the sun, 
and enter into those arteries ; they start from those 
arteries, and enter into the sun. 

3. And when a man is asleep, reposing, and at 
perfect rest, so that he sees no dream \ then he has 
entered into those arteries. Then no evil touches 
him, for he has obtained the light (of the sun). 

4. And when a man falls ill, then those who sit 
round him, say, ' Do you know me ? Do you know 
me ?' As long as he has not departed from this 
body, he knows them. 

5. But when he departs from this body, then he 
departs upwards by those very rays (towards the 
worlds which he has gained by merit, not by know- 
ledge); or he goes out while meditating on Om 2 
(and thus securing an entrance into the Brahma- 
false ; because it consists of forms and names only ; yet these 
forms and names have a true element in them, viz. the Sat. Before 
we know that Sat, all the objects we see in waking seem true ; as 
dreams seem true in dreaming. But when once we awake from 
our waking by true knowledge, we see that nothing is true but the 
Sat. When we imagine we see a serpent, and then discover that 
it is a rope, the serpent disappears as false, but what was true in 
it, the rope, remains true. 

1 Svapna in Sanskrit is both somnus and somnium. Hence 
one might translate also, ' so that he is not aware that he is asleep,' 
which in some respects would seem even more appropriate in our 
passage ; cf. VIII, 1 1, 1. 

1 According to the explanation given of the Om in the Upani- 
shads, and more particularly in the Dahara-vidya contained in this 
Prapa/ftaka. 
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loka). And while his mind is failing, he is going to 
the sun. For the sun is the door of the world (of 
Brahman). Those who know, walk in ; those who 
do not know, are shut out. There is this verse 1 : 
' There are a hundred and one arteries of the heart ; 
one of them penetrates the crown of the head ; 
moving upwards by it a man reaches the immortal ; 
the others serve for departing in different directions, 
yea, in different directions 8 .' 

Seventh Khajvda 3 . 

i. Pra^apati said : ' The Self which is free from sin, 
free from old age, from death and grief, from hunger 
and thirst, which desires nothing but what it ought 
to desire, and imagines nothing but what it ought to 
imagine, that it is which we must search out, that it 
is which we must try to understand. He who has 
searched out that Self and understands it, obtains 
all worlds and all desires.' 

2. The Devas (gods) and Asuras (demons) both 
heard these words, and said : ' Well, let us search 
for that Self by which, if one has searched it out, 
all worlds and all desires are obtained.' 

Thus saying Indra went from the Devas, Viro^ana 
from the Asuras, and both, without having com- 
municated with each other, approached Pra^apati, 

1 Prajna Up. II, i. 

* The same verse occurs in the Ka/Aa 6, 16, and is frequently 
quoted elsewhere, for instance, Mait. comm. p. 164. For vishvaiih, 
the right reading would seem to be vishvak. In the Mait. Up. VI, 
30, the Trish/ubh are reduced to Anush/ubh verses. See also 
Prarna Up. Ill, 6-7 ; Mvw</. Up. II, 2. 

s Here the highest problem is treated again, the knowledge of 
the true Self, which leads beyond the world of Brahma (masc), and 
enables the individual self to return into the Highest Self. 
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holding fuel in their hands, as is the custom for 
pupils approaching their master. 

3. They dwelt there as pupils for thirty-two 
years. Then Pra^apati asked them : ' For what 
purpose have you both dwelt here ?' 

They replied : ' A saying of yours is being re- 
peated, viz. "the Self which is free from sin, free 
from old age, from death and grief, from hunger 
and thirst, which desires nothing but what it ought 
to desire, and imagines nothing but what it ought to 
imagine, that it is which we must search out, that it 
is which we must try to understand. He who has 
searched out that Self and understands it, obtains all 
worlds and all desires." Now we both have dwelt 
here because we wish for that Self.' 

Pra^ipati said to them : ' The person that is seen 
in the eye l , that is the Self. This is what I have 
said. This is the immortal, the fearless, this is 
Brahman.' 

They asked : ' Sir, he who is perceived m the 
water, and he who is perceived in a mirror, who 
is he?' 

He replied : ' He himself indeed is seen in all 
these V 

1 The commentator explains this rightly. Pra^apati means by 
the person that is seen in the eye, the real agent of seeing, who is 
seen by sages only, even with their eyes shut His pupils, however, 
misunderstand him. They think of the person that is seen, not of 
the person that sees (Yoga-sutras II, 6). The person seen in the 
eye is to them the small figure imaged in the eye, and they go on 
therefore to ask, whether the image in the water or in a mirror is 
not the Self. 

8 The commentators are at great pains to explain that Pra^apati 
told no falsehood. He meant by purusha the personal element in 
the highest sense, and it was not his fault that his pupils took 
purusha for man or body. 
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Eighth Khanda. 

1. ' Look at your Self in a pan of water, and 
whatever you do not understand of your Self 1 , 
come and tell me.' 

They looked in the water-pan. Then Pra^ipati 
said to them : ' What do you see ? ' 

They said: 'We both see the self thus altogether, 
a picture even to the very hairs and nails.' 

2. Pra^apati said to them: 'After you have 
adorned yourselves, have put on your best clothes 
and cleaned yourselves, look again into the water- 
pan.' 

They, after having adorned themselves, having 
put on their best clothes and cleaned themselves, 
looked into the water-pan. 

Pra/apati said : ' What do you see ? ' 

3. They said : ' Just as we are, well adorned, 
with our best clothes and clean, thus we are both 
there, Sir, well adorned, with our best clothes and 
clean.' 

Pra^apati said : ' That is the Self, this is the im- 
mortal, the fearless, this is Brahman.' 

Then both went away satisfied in their hearts. 

4. And Pra^apati, looking after them, said : 'They 
both go away without having perceived and without 
having known the Self, and whoever of these two 2 , 
whether Devas or Asuras, will follow this doctrine 
(upanishad), will perish.' 

Now Viro^ana, satisfied in his heart, went to the 
Asuras and preached that doctrine to them, that the 
self (the body) alone is to be worshipped, that the 

1 I take atmanaA as a genitive, governed by yad, not as an 
accusative plural. 
* The commentator reads yatare for yataA. 
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self (the body) alone is to be served, and that he 
who worships the self and serves the self, gains 
both worlds, this and the next. 

5. Therefore they call even now a man who does 
not give alms here, who has no faith, and offers no 
sacrifices, an Asura, for this is the doctrine (upani- 
shad) of the Asuras. They deck out the body of 
the dead with perfumes, flowers, and fine raiment by 
way of ornament, and think they will thus conquer 
that world \ 

Ninth Khajvda. 

1. But Indra, before he had returned to the 
Devas, saw this difficulty. As this self (the shadow 
in the water) 2 is well adorned, when the body is 
well adorned, well dressed, when the body is well 
dressed, well cleaned, if the body is well cleaned, 
that self will also be blind, if the body is blind, 
lame, if the body is lame 3 , crippled, if the body is 
crippled, and will perish in fact as soon as the body 
perishes. Therefore I see no good in this (doctrine). 

2. Taking fuel in his hand he came again as a 
pupil to Pra^apati. Pra^apati said to him : ' Ma- 
ghavat (Indra), as you went away with Viro^ana, 
satisfied in your heart, for what purpose did you 
come back ? ' 

1 This evidently refers to the customs and teaching of tribes 
not entirely conforming to the Brahmanic system. Whether the 
adorning of the dead body implies burial instead of burning, seems 
doubtful. 

* The commentator remarks that though both Indra and Viro- 
£ana had mistaken the true import of what Pra^Spati said, yet 
while Viro>fena took the body to be the Self, Indra thought that 
the Self was the shadow of the body. 

s Srama, lame, is explained by the commentator as one-eyed, 
ekanetra. 
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He said : ' Sir, as this self (the shadow) is well 
adorned, when the body is well adorned, well dressed, 
when the body is well dressed, well cleaned, if the 
body is well cleaned, that self will also be blind, if 
the body is blind, lame, if the body is lame, crippled, 
if the body is crippled, and will perish in fact as 
soon as the body perishes. Therefore I see no 
good in this (doctrine).' 

3. ' So it is indeed, Maghavat/ replied Pra^apati ; 
'but I shall explain him (the true Self) further to 
you. Live with me another thirty-two years.' 

He lived with him another thirty-two years, and 
then Pra^apati said : 

Tenth Khanda. 

1. ' He who moves about happy in dreams, he is 
the Self, this is the immortal, the fearless, this is 
Brahman.' 

Then Indra went away satisfied in his heart. But 
before he had returned to the Devas, he saw this 
difficulty. Although it is true that that self is not 
blind, even if the body is blind, nor lame, if the 
body is lame, though it is true that that self is not 
rendered faulty by the faults of it (the body), 

2. Nor struck when it (the body) is struck, nor 
lamed when it is lamed, yet it is as if they struck 
him (the self) in dreams, as if they chased him *. 

1 I have adopted the reading vU/Mayayanti, because it is the 
most difficult, and therefore explains most easily the various cor- 
ruptions, or it may be emendations, that have crept into the text. 
■Saftkara explains vi£Madayanti by vidravayanti, and this shows 
that he too must have read vUMayayanti, for he could not have 
explained vUAiadayanti, which means they uncover or they deprive 
of their clothing, by vidrivayanti, they drive away. It is true that 
vi^^ayayanti may be explained in two ways ; it may be the causa- 
tive of kh&, to cut, but this meaning is not very appropriate here, 
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He becomes even conscious, as it were, of pain, and 
sheds tears. Therefore I see no good in this. 

3. Taking fuel in his hands, he went again as a 
pupil to Pra^pati. Pra^ipati said to him : ' Ma- 
ghavat, as you went away satisfied in your heart, for 
what purpose did you come back ? ' 

He said : ' Sir, although it is true that that self 
is not blind even if the body is blind, nor lame, if the 
body is lame, though it is true that that self is not 
rendered faulty by the faults of it (the body), 

4. Nor struck when it (the body) is struck, nor 
lamed when it is lamed, yet it is as if they struck 
him (the self) in dreams, as if they chased him. 
He becomes even conscious, as it were, of pain, and 
sheds tears. Therefore I see no good in this.' 

'So it is indeed, Maghavat,' replied Pra^ipati; 
'but I shall explain him (the true Self) further to 
you. Live with me another thirty-two years.' 

He lived with him another thirty-two years. Then 
Pra^ipati said : 

and quite inadmissible in another passage where vWMayayati 
occurs, whereas, if derived from ■nkh (ofgo/uu) in a causative sense, 
.Sankara could hardly have chosen a better explanation than vidra- 
vayanti, they make run away. The root viAA, vUMayayati is 
recognised in Panini III, 1, 28, and in the Dhatupd/ia 28, 129, 
but it has hitherto been met with in this passage only, and in 
Bnhadarawyaka Up. IV, 3, 20. Here also the author speaks of 
a man who imagines that people kill him or do him violence, or 
that an elephant chases him or that he falls into a pit Here we 
have hastiva vLWAayayati, and .Sankara, at least as printed by 
Dr. Roer, explains this by vi^apayati, vi&Madayati, vidravayati ; 
dhavattty arthaA. Much better is Dvivedaganga's commentary, as 
published by Dr. Weber, .Satap. Brahm. p. 11 45, Kadaiid enact 
hast! vWAiayayativa vidravayattva ; vi/Ma gatau, gupudhupaviAM- 
panipanibhya aya iti (Paw. Ill, 1, 28) svartha SyapratyayaA. In the 
Dictionary of Boehtlingk and Roth the derivation from Mi, to 
cut, is preferred ; see Nachtrage, s. v. &A&. 
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Eleventh Khanda. 

i. 'When a man being asleep, reposing, and at 
perfect rest 1 , sees no dreams, that is the Self, this is 
the immortal, the fearless, this is Brahman.' 

Then Indra went away satisfied in his heart. But 
before he had returned to the Devas, he saw this 
difficulty. In truth he thus does not know himself 
(his self) that he is I, nor does he know anything 
that exists. He is gone to utter annihilation. I see 
no good in this. 

2. Taking fuel in his hand he went again as a 
pupil to Pra^apati. Prafipati said to him : * Ma* 
ghavat, as you went away satisfied in your heart, 
for what purpose did you come back ? ' 

He said : ' Sir, in that way he does not know 
himself (his self) that he is I, nor does he know 
anything that exists. He is gone to utter annihila- 
tion. I see no good in this.' 

3. ' So it is indeed, Maghavat,' replied Pragapati ; 
' but I shall explain him (the true Self) further to 
you, and nothing more than this 2 . Live here other 
five years.' 

He lived there other five years. This made in all 
one hundred and one years, and therefore it is said 
that Indra Maghavat lived one hundred and one 
years as a pupil with Pra^apati. Pra^apati said to 
him : 

Twelfth Khazwja. 

1. ' Maghavat, this body is mortal and always 
held by death. It is the abode of that Self which is 

1 SeeXA. Up. VIII, 6, 3. 

8 Sahkara explains this as meaning the real Self, not anything 
different from the Self. 
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immortal and without body 1 . When in the body (by 
thinking this body is I and I am this body) the Self 
is held by pleasure and pain. So long as he is in 
the body, he cannot get free from pleasure and pain. 
But when he is free of the body (when he knows 
himself different from the body), then neither pleasure 
nor pain touches him 2 . 

2. 'The wind is without body, the cloud, light- 
ning, and thunder are without body (without hands, 
feet, &c.) Now as these, arising from this heavenly 
ether (space), appear in their own form, as soon as 
they have approached the highest light, 

3. ' Thus does that serene being, arising from this 
body, appear in its own form, as soon as it has 
approached the highest light (the knowledge of 
Self 3 ). He (in that state) is the highest person 
(uttama purusha). He moves about there laughing 
(or eating), playing, and rejoicing (in his mind), be it 
with women, carriages, or relatives, never minding 
that body into which he was born 4 . 

. ' According to some, the body is the result of the Self, the 
elements of the body, fire, water, and earth springing from the 
Self, and the Self afterwards entering them. 

* Ordinary, worldly pleasure. Comm. 

9 The simile is not so striking as most of those old similes are. 
The wind is compared with the Self, on account of its being for a 
time lost in the ether (space), as the Self is in the body, and then 
rising again out of the ether and assuming its own form as wind. 
The chief stress is laid on the highest light, which in the one case 
is the sun of summer, in the other the light of knowledge. 

4 These are pleasures which seem hardly compatible with the 
state of perfect peace which the Self is supposed to have attained. 
The passage may be interpolated, or put in on purpose to show 
that the Self enjoys such pleasures as an inward spectator only, 
without identifying himself with either pleasure or pain. He sees 
them, as he says afterwards, with his divine eye. The Self per- 
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'Like as a horse attached to a cart, so is the 
spirit 1 (pra*a, pra^-fiatman) attached to this body. 

4. ' Now where the sight has entered into the 
void (the open space, the black pupil of the eye), 
there is the person of the eye, the eye itself is the 
instrument of seeing. He who knows, let me smell 
this, he is the Self, the nose is the instrument of 
smelling. He who knows, let me say this, he is the 
Self, the tongue is the instrument of saying. He 
who knows, let me hear this, he is the Self, the ear 
is the instrument of hearing. 

5. ' He who knows, let me think this, he is the 
Self, the mind is his divine eye 2 . He, the Self, 
seeing these pleasures (which to others are hidden 
like a buried treasure of gold) through his divine 
eye, i. e. the mind, rejoices. 

' The Devas who are in the world of Brahman 
meditate on that Self (as taught by Pra^apati to 
Indra, and by Indra to the Devas). Therefore all 
worlds belong to them, and all desires. He who 
knows that Self and understands it, obtains all 
worlds and all desires.' Thus said Pra^tpati, yea, 
thus said Pra^apati. 

ceives in all things his Self only, nothing else. In his commentary 
on the Taittiriya Upanishad (p. 45) Sankara refers this passage 
to Brahman as an effect, not to Brahman as a cause. 

1 The spirit, the conscious self, is not identical with the body, 
but only joined to it, like a horse, or driving it, like a charioteer. 
In other passages the senses are the horses; buddhi, reason, the 
charioteer; man as, mind, the reins. The spirit is attached to the 
cart by the £etana ; cf. Ananda^fiinagiri. 

* Because it perceives not only what is present, but also what 
is past and future. 
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Thirteenth Khanda. 1 . 

1. From the dark (the Brahman of the heart) I 
come to the nebulous (the world of Brahman), from 
the nebulous to the dark, shaking off all evil, as a 
horse shakes his hairs, and as the moon frees herself 
from the mouth of Rahu 2 . Having shaken off the 
body, I obtain, self made and satisfied, the uncreated 
world of Brahman, yea, I obtain it 

Fourteenth Khanda. 

1. He who is called ether 3 (akasa) is the revealer 
of all forms and names. That within which these 
forms and names are contained is the Brahman, the 
Immortal, the Self. 

I come to the hall of Pra/apati, to the house ; I 
am the glorious among Brahmans, glorious among 
princes, glorious among men 4 . I obtained that 
glory, I am glorious among the glorious. May I 
never go to the white, toothless, yet devouring, 
white abode 8 ; may I never go to it. 

1 This chapter is supposed to contain a hymn of triumph. 

1 Rahu, in later times a monster, supposed to swallow the sun 
and moon at every solar or lunar eclipse. At first we only hear of 
the mouth or head of Rahu. In later times a body was assigned to 
him, but it had to be destroyed again by Vishwu, so that nothing 
remained of him but his head. Rahu seems derived from rah, to 
separate, to remove. From it raksh, to wish or strive to remove, 
to keep off, to protect, and in a different application rakshas, a 
tearing away, violence, rakshas, a robber, an evil spirit. 

* Ak&ra, ether or space, is a name of Brahman, because, like 
ether, Brahman has no body and is infinitely small. 

4 Here the three classes, commonly called castes, are clearly 
marked by the names of brahmawa, ra£an, and vis. 

* YonLrabditam pra^ananendriyam. 
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Fifteenth Khanda. 

i. Brahma (Hira#yagarbha or Paramesvara) told 
this to Pra^apati (Ka-ryapa), Prafipati to Manu (his 
son), Manu to mankind. He who has learnt the 
Veda from a family of teachers, according to the 
sacred rule, in the leisure time left from the duties 
to be performed for the Guru, who, after receiving 
his discharge, has settled in his own house, keeping 
up the memory of what he has learnt by repeating 
it regularly in some sacred spot, who has begotten 
virtuous sons, and concentrated all his senses on 
the Self, never giving pain to any creature, except 
at the tfrthas 1 (sacrifices, &c), he who behaves thus 
all his life, reaches the world of Brahman, and does 
not return, yea, he does not return. 

1 The commentator says that even travelling about as a mendi- 
cant causes pain, but that a mendicant is allowed to importune 
people for alms at tirthas, or sacred places. Others explain this 
differently. 
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First Khamja. 

i. The Pupil asks: 'At whose wish does the 
mind sent forth proceed on its errand ? At whose 
command does the first breath go forth ? At whose 
wish do we utter this speech ? What god directs 
the eye, or the ear?' 

2. The Teacher replies : ' It is the ear of the ear, 
the mind of the mind, the speech of speech, the 
breath of breath, and the eye of the eye. When 
freed (from the senses) the wise, on departing from 
this world, become immortal \ 

3. ' The eye does not go thither, nor speech, nor 
mind. We do not know, we do not understand, how 
any one can teach it. 

4. 'It is different from the known, it is also 
above the unknown, thus we have heard from those 
of old, who taught us this 2 . 

5. ' That which is not expressed by speech and 

1 This verse admits of various translations, and still more various 
explanations. Instead of taking v££am, like all the other words, 
as a nominative, we might take them all as accusatives, governed 
by atimufya, and sa u pr&wasya priwa^ as a parenthetical sen- 
tence. What is meantbytI!e™ear™of the ear is very fully explained 
by the commentator, but the simplest acceptation would seem to 
take it as an answer to the preceding questions, so that the ear of 
the ear should be taken for him who directs the ear, i. e. the Self, 
or Brahman. This will become clearer as we proceed. 

* Cf. tra Up. 11; 13. 
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by which speech is expressed, that alone know as 
Brahman, not that which people here adore. 

6. ' That which does not think by mind, and 
by which, they say, mind is thought \ that alone 
know as Brahman, not that which people here 
adore. 

7. ' That which does not see by the eye, and by 
which one sees (the work of) the eyes, that alone 
know as Brahman, not that which people here 
adore. 

8. ' That which does not hear by the ear, and by 
which the ear is heard, that alone know as Brahman, 
not that which people here adore. 

9. ' That which does not breathe by breath, and 
by which breath is drawn, that alone know as Brah- 
man, not that which people here adore.' 

Second Khanda. 

1. The Teacher says : ' If thou thinkest I know 
it well; then thou knowest surely but little, what is 
that form of Brahman known, it may be, to thee' 2 -?' 

2. The Pupil says : * I do not think I know it 
well, nor do I know that I do not know it. "He 



1 The varia lectio manaso matam (supported also by the com- 
mentary) is metrically and grammatically easier, but it may be, for 
that very reason, an emendation. 

\£ In order to obtain a verse, we must leave out the words tvam 
yad asya deveshv atha nu mima/Hsyam eva. They were probably 
inserted, as an excuse for the third khaWa treating of the relation 
of Brahman to the Devas. There is considerable variety in the 
text, as handed down in the Sama-veda and in the Atharva-veda, 
which shows that it has been tampered with. Daharam for dabhram 
may be the older reading, as synezesis occurs again and again in 
the Upanishads. 
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among us who knows this, he knows it, nor does he 
know that he does not know it \ 

3. ' He by whom it (Brahman) is not thought, by 
him it is thought ; he by whom it is thought, knows 
it not. It is not understood by those who under- 
stand it, it is understood by those who do not 
understand it. 

4. * It is thought to be known (as if) by awaken- 
ing, and (then) we obtain immortality indeed. By 
the Self we obtain strength, by knowledge we obtain 
immortality. 

5. 'If a man know this here, that is the true (end 
of life) ; if he does not know this here, then there is 
great destruction (new births). The wise who have 
thought on all things (and recognised the Self in 
them) become immortal, when they have departed 
from this world' 

Third Khanda 1 . 

1. Brahman obtained the victory for the Devas. 
The Devas became elated by the victory of Brah- 

1 This verse has again been variously explained. I think the 
train of thought is this : We cannot know Brahman, as we know 
other objects, by referring them to a class and pointing out their 
differences. But, on the other hand, we do not know that we know 
him not, i. e. no one can assert that we know him not, for we want 
Brahman in order to know anything. He, therefore, who knows 
this double peculiarity of the knowledge of Brahman, he knows 
Brahman, as much as it can be known; and he does not 
know, nor can anybody prove it to him, that he does not know 
Brahman. 

1 This kha»<fe is generally represented as a later addition, but 
its prose style has more of a BrShmawa character than the verses 
in the preceding kha»</as, although their metrical structure is 
irregular, and may be taken as a sign of antiquity. 
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man, and they thought, this victory is ours only, 
this greatness is ours only. 

2. Brahman perceived this and appeared to them. 
But they did not know it, and said : ' What sprite 
(yaksha or yakshya) is this ?' 

3. They said to Agni (fire) : * O GStavedas, find 
out what sprite this is.' ' Yes,' he said. 

4. He ran toward it, and Brahman said to him: 
'Who are you?' He replied: 'I am Agni, I am 
(S&tavedas.' 

5. Brahman said: 'What power is in you?' Agni 
replied: 'I could burn all whatever there is on 
earth.' 

6. Brahman put a straw before him, saying: 
' Burn this.' He went towards it with all his might, 
but he could not burn it. Then he returned thence 
and said : ' I could not find out what sprite this is.' 

7. Then they said to Vayu (air) : ' O Vayu, find 
out what sprite this is.' ' Yes,' he said. 

8. He ran toward it, and Brahman said to him : 
' Who are you ?' He replied : ' I am Vayu, I am 
MatarLrvan.' 

9. Brahman said: 'What power is in you?' Vayu 
replied : ' I could take up all whatever there is on 
earth.' 

10. Brahman put a straw before him, saying: 
' Take it up.' He went towards it with all his 
might, but he could not take it up. Then he re- 
turned thence and said : ' I could not find out what 
sprite this is.' 

11. Then they said to Indra : ' O Maghavan, find 
out what sprite this is.' He went towards it, but it 
disappeared from before him. 

12. Then in the same space (ether) he came 
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towards a woman, highly adorned : it was Uma, the 
daughter of Hima vat 1 . He said to her: 'Who is 
that sprite?' 

Fourth Khajvda. 

1. She replied : 'It is Brahman. It is through 
the victory of Brahman that you have thus become 
great' After that he knew that it was Brahman. 

2. Therefore these Devas, viz. Agni, Vayu, and 
Indra, are, as it were, above the other gods, for they 
touched it (the Brahman) nearest 2 . 

3. And therefore Indra is, as it were, above the 
other gods, for he touched it nearest, he first 
kne w it. . ■ ; 

4. This is the teaching of Brahman, with regard ^*^*7 
to the gods (mythological) : It is that which now 

1 Um& may here be taken as the wife of .Siva, daughter of 
Himavat, better known by her earlier name, Pirvatt, the daughter 
of the mountains. Originally she was, not the daughter of the 
mountains or of the Himalaya, but the daughter of the cloud, just 
as Rudra was originally, not the lord of the mountains, giriura, but 
the lord of the clouds. We are, however, moving here in a secon- 
dary period of Indian thought, in which we see, as among Semitic 
nations, the manifested powers, and particularly the knowledge and 
wisdom of the gods, represented by their wives. Um& means originally 
flax, from v£, to weave, and the same word may have been an old 
name of wife, she who weaves (cf. duhitr/', spinster, and possibly 
wife itself, if O. H. G. wlb is connected with O. H. G. we"ban). It is 
used almost synonymously with ambika, Taitt. Ar. p. 839. If we 
wished to take liberties, we might translate uma' haimavatt by an 
old woman coming from the Himavat mountains ; but I decline all 
responsibility for such an interpretation. 

* The next phrase was borrowed from § 3, without even changing 
the singular to the plural. As Indra only found out that it was 
Brahman, the original distinction between Indra and the other gods, 
who only came near to it, was quite justified. Still it might be y 
better to adopt the var. lect. sa hy etat in § 2. 
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flashes forth in the lightning, and now vanishes 
again. 

5. And this is the teaching of Brahman, with re- 
gard to the body (psychological) : It is that which 
seems to move as mind, and by it imagination 
remembers again and again 1 . 

6. That Brahman is called Tadvana 2 , by the 
name of Tadvana it is to be meditated on. All 
beings have a desire for him who knows this. 

7. The Teacher: 'As you have asked me to 
tell you the Upanishad, the Upanishad has now 



1 I have translated these paragraphs very differently from San- 
kara and other interpreters. The wording is extremely brief, and 
we can only guess the original intention of the Upanishad by a 
reference to other passages. Now the first teaching of Brahman, 
by means of a comparison with the gods or heavenly things in 
general, seems to be that Brahman is what shines forth suddenly 
like lightning. Sometimes the relation between the phenomenal 
world and Brahman is illustrated by the relation between bubbles 
and the sea, or lightning and the unseen heavenly light (Mait Up. 
V I> 35)- I n another passage, Kh. Up. VIII, 12, 2, lightning, when 
no longer seen, is to facilitate the conception of the reality of things, 
as distinct from their perceptibility. I think, therefore, that the first 
simile, taken from the phenomenal world, was meant to show that 
Brahman is that which appears for a moment in the lightning, and 
then vanishes from our sight. 

The next illustration is purely psychological. Brahman is proved 
to exist, because our mind moves towards things, because there is 
something in us which moves and perceives, and because there is 
something in us which holds our perceptions together (sahkalpa), 
and revives them again by memory. 

I give my translation as hypothetical only, for certainty is ex- 
tremely difficult to attain, when we have to deal with these enigma- 
tical sayings which, when they were first delivered, were necessarily 
accompanied by oral explanations. 

* Tadvana, as a name of Brahman, is explained by ' the desire of 
it,' and derived from van, to desire, the same as v&tlM. 
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been told you. We have told you the B rah mi 
Upanishad. 

8. ' The feet on which that Upanishad stands are 
penance, restraint, sacrifice ; the Vedas are all its 
limbs 1 , the True is its abode. 

9. 'He who knows this Upanishad, and has 
shaken off all evil, stands in the endless, uncon- 
querable 2 world of heaven, yea, in the world 
of heaven.' 



1 It is impossible to adopt .Sankara's first rendering, ' the Vedas 
and all the Aftgas,' i.e. the six subsidiary doctrines. He sees 
himself that sarv&ngani stands in opposition to pratish/M and 
Syatana, but seeing Veda and Ahga together, no Brahman could 
help thinking of theVed&ftgas. 

* Might we read a^yeye for ^yeye ? cf. -Satap. Brahm. XI, 5, 7, 1. 
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AITAREYA-ARAA^YAKA. 



FIRST ARAiVYAKA. 

FIRST ADHYAYA. 

First Khandk. 

i. Now follows the Mahavrata ceremony. 

2. After having killed Vntra, Indra became 
great. When he became great, then there was 
the Mahavrata (the great work). This is why the 
Mahavrata ceremony is called Mahavrata. 

3. Some people say: ' Let the priest make two 
(recitations with the offering of the) a^ya (ghee) on 
that day,' but the right thing is one \ 

4. He who desires prosperity should use the 
hymn, pra vo deviyagnaye (Rv. Ill, 13, 1). 

5. He who desires increase should use the hymn, 
viso viso atithim (Rv. VIII, 74, 1). 

1 That it should be one only is proved from the types, i. e. from 
other sacrifices, that have to be followed in the performance of the 
Mahtvrata. The first type is the Agnish/oma, where one sastra is 
enjoined as a^yarastra, viz. pra vo dev&ySgnaye. In the Vuva^it, 
which has to follow the Agnish/oma, another hymn is put in its 
place, viz. agnuw naro dldhitibhL4. In the Mahavrata, which has 
to follow the Vwva^it, some people recommend the use of both 
these hymns. But that is wrong, for there must be in the sacri- 
fices which follow the Agnish/oma twelve xastras altogether; and 
if there were two here, instead of one, we should get a total of 
thirteen. 
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6. The people (vi^a^) indeed are increase 1 , and 
therefore he (the sacrificer) becomes increased. 

7. But (some say), there is the word atithim (in 
that hymn, which means a guest or stranger, asking 
for food). Let him not therefore take that hymn. 
Verily, the atithi (stranger) is able 2 to go begging. 

8. ' No,' he said, ' let him take that hymn. 

9. ' For he who follows the good road and obtains 
distinction, he is an atithi (guest) 3 . 

10. 'They do not consider him who is not so, 
worthy to be (called) an atithi (guest). 

11. 'Therefore let him by all means take that 
hymn.' 

12. If he takes that hymn, let him place the 
(second) tristich, aganma vn'trahantamam, 'we came 
near to the victorious,' first. 

1 3. For people worship the whole year (perform- 
ing the Gavamayana sacrifice) wishing for this day 
(the last but one) — they do come near. 

14. The (next following) three tristichs begin 
with an AnushAibh *. Now Brahman is Gayatrlr 
speech is Anush/ubh. He thus joins speech with 
Brahman. 

15. He who desires glory should use the hymn, 
abodhy agni^ samidha ^ananam (Rv. V, 1, 1). 

1 The word vijaA, which occurs in the hymn, means people. 
The commentator says that because the Vaijyas or tradespeople 
increase their capital, therefore they are called increase. 

8 Able, or liable; cf. Ait. Ar. II, 3, 5, 7. 

9 Atithi is here explained by yo bhavati, and bhavati is explained 
as walking on the good road. One expects yo v& atati. The 
obtaining of distinction is probably derived from ati, above, in 
atiihi. 

* In the first and second the Anush/ubh is followed by two 
GSyatrts. 
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1 6. He who desires offspring and cattle should 
use the hymn, hota^anish/a £etana^ (Rv. II, 5, 1). 

Second Khanda. 

1. He who desires proper food 1 should use the 
hymn, agnim naro dtdhitibhi^ (Rv. VII, 1, i) a . 

2. Verily, Agni (fire) is the eater of food. 

In the other (recitations accompanying the) offer- 
ings of a^ya (where Agni is likewise mentioned) the 
worshippers come more slowly near to Agni (because 
the name of Agni does not stand at the beginning 
of the hymn). But here a worshipper obtains proper 
food at once, he strikes down evil at once. 

3. Through the words (occurring in the second 
foot of the first verse), hasta^yuti ^anayanta, ' they 
caused the birth of Agni by moving their arms,' the 
hymn becomes endowed with (the word) birth. 
Verily, the sacrificer is born from this day of the 
sacrifice, and therefore the hymn is endowed with 
(the word) birth. 

4. There are four metrical feet (in the Trish/ubh 
verses of this hymn). Verily, cattle have four feet, 
therefore they serve for the gaining of cattle. 

5. There are three metrical feet (in the Vira^ - 
verses of this hymn). Verily, three are these three- 



1 AnnSdyam is always explained as food, here as annaw tad 
adyaw £a. It must be so translated here and elsewhere (I, 2, 10), 
though it is often an abstract of annada, an eater of food, a healthy 
man. 

* This hymn is prescribed in theVwva^it sacrifice, and taken 
over to the Mahavrata, according to rule. It is used, however, 
both as obligatory and as optional at the same time, i. e. it is an 
essential part of the sacrifice, and at the same time to be used by 
those who wish for proper food. 
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fold worlds. Therefore they serve for the conquest 
of the worlds. 

6. These (the Trish/ubh and Vira^ - verses of the 
hymn) form two metres, which form a support (pra- 
tish/M). Verily, man is supported by two (feet), 
cattle by four feet. Therefore this hymn places the 
sacrificer who stands on two feet among cattle which 
stand on four. 

7. By saying them straight on there are twenty- 
five verses in this hymn. Man also consists of 
twenty-five. There are ten fingers on his hands, 
ten toes on his feet, two legs, two arms, and the 
trunk (atman) the twenty-fifth. He adorns that 
trunk, the twenty-fifth, by this hymn. 

8. And then this day (of the sacrifice) consists of 
twenty-five, and the Stoma hymn of that day con- 
sists of twenty-five 1 (verses); it becomes the same 
through the same. Therefore these two, the day 
and the hymn, are twenty-five 2 . 

9. These twenty-five verses, by repeating the 
first thrice and the last thrice, become thirty less 
one. This is a Vira^ - verse (consisting of thirty 
syllables), too small by one. Into the small (heart) 
the vital spirits are placed, into the small stomach 
food is placed 3 , therefore this Vira^ - , small by one, 
serves for the obtainment of those desires. 

10. He who knows this, obtains those desires. 

11. The verses (contained in the hymn agnim 
naro dldhitibhi/*) become the Brzhati 4 metre and 

1 Cf. Ait. Ar. I, 1, 4, 21; II, 3, 4, 2. 

* The plural after the dual is explained by the fact that the 
hymn means the twenty-five verses. 

3 Cf. I, 3, 7, 5. 

* The hymn consists of eighteen VirS^ and seven Trish/ubh 
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the Vira^- metre, (they become) the perfection which 
belongs to that day (the mahavrata). Then they 
also become Anush/ubh \ for the offerings of a/ya 
(ghee) dwell in Anush/ubhs*. 

Third Kha^da 3 . 

1. Some say: ' Let him take a Gayatri hymn for 
the Pra-uga. Verily, Gayatri is brightness and glory 
of countenance, and thus the sacrificer becomes 
bright and glorious.' 

2. Others say: 'Let him take a Ush»ih hymn for 
the Pra-uga. Verily, Ush«ih is life, and thus the 
sacrificer has a long life.' 

Others say : ' Let him take an AnushAibh hymn 

verses. Therefore the eighteen Vii% verses remain what they 
are, only that the first is repeated three times, so that we have 
twenty Vira£ verses. The seven Trish/ubhs, by repeating the last 
three times, become nine. We then take eight syllables away from 
each verse, thus changing them into nine B/ihati verses. The 
nine times eight syllables, which were taken off, give us seventy- 
two syllables, and as each Brrhatf consists of thirty-six syllables, 
two Brtnatfs. 

1 The change of the first verse, which is a Vii% of thirty-three 
syllables, into an Anush/ubh is produced by a still easier process. 
The first Vira# consists here of thirty-three syllables, the Anu- 
sh/ubh should have thirty-two. But one or two syllables more 
or less does not destroy a metre, according to the views of native 
metricians. The VitSg itself, for instance, should have thirty syl- 
lables, and here has thirty-three. Therefore if changed into an 
Anush/ubh, it simply has one syllable over, which is of no conse- 
quence. Comm. 

* Cf. Ait. At. 1, 1, 1, 4. 

* Thus far the hymn which has to be recited by the Hotn! 
priest, after the eating of the nhigrahas, has been considered. 
What follows next is. the so-called Pra-uga hymn, consisting of 
seven trt'Aas, which the Hotr» has to recite after the Virvedeva- 
graha. Different Sakhas recommend hymns of different metres, 
our Sakha fixes on the Gayatri. 

[3] M 
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for the Pra-uga. Verily, Anush/ubh is valour, and 
it serves for obtaining valour.' 

Others say : ' Let him take a Brshatl hymn for 
the Pra-uga. Verily, Brz'hatt is fortune, and thus 
the sacrificer becomes fortunate.' 

Others say: 'Let him take a Pankti hymn for 
the Pra-uga. Verily, Pankti is food, and thus the 
sacrificer becomes rich in food.' 

Others say: ' Let him take a Trish/ubh hymn for 
the Pra-uga. Verily, Trish/ubh is strength, and thus 
the sacrificer becomes strong.' 

Others say: ' Let him take a (Sagatl hymn for the 
Pra-uga. Verily, cattle is (Jagatl-like, and thus the 
sacrificer becomes rich in cattle.' 

3. But we say: 'Let him take a Gayatrl hymn 
only. Verily, Gayatrl is Brahman, and that day 
(the mahavrata) is (for the attainment of) Brahman. 
Thus he obtains Brahman by means of Brahman. 

4. ' And it must be a Gayatrl hymn by Madhu- 
AMandas, 

5. ' For Madhu^^andas is called Madhufc&iandas, 
because he wishes (^andati) for honey (madhu) for 
the ^'shis. 

6. ' Now food verily is honey, all is honey, all 
desires are honey, and thus if he recites the hymn 
of MadhuiMandas, it serves for the attainment of 
all desires. 

7. 'He who knows this, obtains all desires.' 
This (Gayatrl pra-uga), according to the one-day 

(ekaha) ceremonial 1 , is perfect in form 2 . On that day 
(the mahavrata) much is done now and then which 

1 It is copied from the Vifva^it, and that from the Agnish/oma. 
* Nothing is wanting for its performance, if one only follows the 
rules given in the Agnish/oma. 
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has to be hidden \ and has to be atoned for (by reci- 
tation of hymns). Atonement (santi) is rest, the 
one-day sacrifice. Therefore at the end of the year 
(on the last day but one of the sacrifice that lasts 
a whole year) the sacrificers rest on this atonement 
as their rest. 

8. He who knows this rests firm, and they also 
for whom a Hotri priest who knows this, recites 
this hymn. 

Fourth Khanda*. 

1. Rv. I, 2, 1-3. Vayav a yahi daryateme soma 
aram Vrix&h, ' Approach, O Vayu, conspicuous, these 
Somas have been made ready.' Because the word 
ready occurs in these verses, therefore is this day 
(of the sacrifice) ready (and auspicious) for the 
sacrificer and for the gods. 

2. Yes, this day is ready (and auspicious) to him 
who knows this, or for whom a Hotrz priest who 
knows this, recites. 

3. Rv. I, 2, 4-6. Indra vayu ime suta, a yitam 
upa nishkrztam, ' Indra and Vayu, these Somas are 
prepared, come hither towards what has been pre- 
pared.' By nishkWta, prepared, he means what has 
been well prepared (samskrttB.). 

4. Indra and Vayu go to what has been prepared 
by him who knows this, or for whom a Hotri priest 
who knows this, recites. 

1 Dastnrrtya-bahubhutamaimuna-birahmaiaripuwjfalisamprava- 
dadikam. See Rajendralal Mitra, Introduction to his edition of the 
Aitareya-ara»yaka, p. 25. It might be better to join ekahai with 
jantyam, but even then the argumentation is not quite clear. 

* Next follows a list of the verses which form the seven triias 
(groups of three verses) of the Pra-uga hymn, with occasional 
remarks on certain words. 

M 2 

Digitized by VjOOQ IC 



I64 AITAREYA-ARAiVYAKA. 

5. Rv. I, 2, 7. Mitraw huve putadaksham, dhiya*# 
ghrit&Mm sadhanta, ' I call Mitra of holy strength ; 
(he and Varuwa) they fulfil the prayer accompanied 
with clarified butter/ Verily, speech is the prayer 
accompanied with clarified butter. 

6. Speech is given to him who knows this, or for 
whom a Hotrt priest who knows this, recites. 

7. Rv. I, 3, 1. Asvina ya^varlr isha^, 'O 
Axvinau, (eat) the sacrificial offerings.' Verily, the 
sacrificial offerings are food, and this serves for the 
acquirement of food. 

8. Rv. I, 3, 3. A yataw rudravartant, ' Come 
hither, ye Rudravartant.' 

9. The A.yvinau go to the sacrifice of him who 
knows this, or for whom a Hotrt priest who knows 
this, recites. 

10. Rv. I, 3, 4-6. Indri yahi iitrabhino, indri 
yahi dhiyeshita^, indra yahi tutu^ana, 'Come hither, 
Indra, of bright splendour, Come hither, Indra, called 
by prayer, Come hither, Indra, quickly!' Thus he 
recites, Come hither, come hither! 

11. Indra comes to the sacrifice of him who 
knows this, or for whom a HotW priest who knows 
this, recites. 

12. Rv. I, 3, 7. Omasas £arsha«ldh?7to vLrve 
devasa a gata, 'Vwve Devas, protectors, sup- 
porters of men, come hither!' 

1 3. Verily, the Visve Devas come to the call of 
him who knows this, or for whom a Hotrt priest 
who knows this, recites. 

14. Rv. I, 3, 7. Dlrvawso da^ushai sutam, 
' Come ye givers to the libation of the giver ! ' By 
da^usha^ he means dadusha^, i. e. to the libation 
of every one that gives. 
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15. The gods fulfil his wish, with whatever wish 
he recites this verse, 

16. (The wish of him) who knows this, or for 
whom a Hotrt priest who knows this, recites. 

17. Rv. I, 3, 10. Pivaka na^ sarasvatl yagHam 
vash/u dhiyavasu^, ' May the holy Sarasvatl accept 
our sacrifice, rich in prayer!' Speech is meant by 
'rich in prayer.' 

18. Speech is given to him who knows this, or 
for whom a Hotrt priest who knows this, recites. 

1 9. And when he says, ' May she accept our 
sacrifice!' what he means is, 'May she carry off our 
sacrifice ! ' 

20. If these verses are recited straight on, they 
are twenty-one. Man also consists of twenty-one. 
There are ten fingers on his hands, ten toes on his 
feet, and the trunk the twenty-first. He adorns that 
trunk, the twenty-first, by this hymn. 

21. By repeating the first and the last verses 
thrice, they become twenty-five. The trunk is the 
twenty-fifth, and Pra^apati is the twenty-fifth. There 
are ten fingers on his hands, ten toes on his feet, 
two legs, two arms, and the trunk the twenty-fifth. 
He adorns that trunk, the twenty-fifth, by this 
hymn 1 . 

Now this day consists of twenty-five, and the 
Stoma hymn of that day consists of twenty-five : it 
becomes the same through the same. Therefore 
these two, the day and the hymn, are twenty-five, 
yea, twenty-five. 

• Cf. 1, 1,2, 7; 1,3.5,7- 
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SECOND ADHYAYA. 

First Khanda 1 . 

i. The two trifas, Rv. VIII, 68, 1-3, a tva 
ratha/w yathotaye, and Rv. VIII, 2, 1-3, idam vaso 
sutam andha^, form the first (pratipad) and the 
second (anu&tra) of the Marutvatiya hymn. 

2. Both, as belonging to the one-day ceremonial 2 , 
are perfect in form. On that day much is done 
now and then which has to be hidden, and has to 
be atoned for. Atonement is rest, the one-day 
sacrifice. Therefore at the end of the year the 
sacrificers rest on this atonement as their rest. He 
who knows this rests firm, and they also for whom 
a Hotri priest who knows this, recites this hymn 3 . 

3. In the second verse of (the Pragatha*), indra 
nediya ed ihi, pra su tira $a£tbhir ye ta ukthina^ 
(Rv. VIII, 53, 5, 6), there occurs the word ukthina^, 
reciters of hymns 6 . Verily, this day (the mahivrata) 
is an uktha (hymn), and as endowed with an uktha, 
the form of this day is perfect. 

4. In the first verse (of another Pragatha) the 
word vlra, strong, occurs (Rv. I, 40, 3), and as 
endowed with the word vtra, strong, the form of 
this day is perfect. 

' In the first adhy&ya the two hymns to be recited by the Hotr«' 
priest at the morning-libation (the a^ya and pra-uga jastra) have 
been considered. Now follows the Marutvatiya hymn, to be 
recited by the Hotrt priest at the noon-libation. 

* Taken from the Agnish/oma. 
» Cf. I, 1, 3, 7-8- 

4 All these Pragathas consist of two verses expanded into a 
tr*£a. 

* Hotr&daya ukthin&A rastrinaA. • 
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5. In the second verse (of another Pragatha) the 
word suviryam, strength, occurs (Rv. I. 40, 1), and 
as endowed with the word suvirya, strength, the 
form of this day is perfect. 

6. In the first verse (of another Pragatha) the 
word ukthyam, to be hymned, occurs (Rv. I, 40, 5). 
Verily, this day is an uktha, and as endowed with an 
uktha, the form of this day is perfect. 

7. In the (Dhayya) verse agnir neta (Rv. Ill, 20, 
4) the word wztraha, killer of Vn'tra, occurs. The 
killing of Vn'tra is a form (character) of Indra, this 
day (the mahavrata) belongs to Indra, and this is 
the (perfect) form of that day. 

8. In the (Dhayya) verse tvaw soma kratubhi^ 
sukratur bhM (Rv. I, 91, 2) the word vrz'sha 1 , 
powerful, occurs. Powerful is a form (character) of 
Indra, this day belongs to Indra, and this is the 
(perfect) form of that day. 

9. In the (Dhayya) verse pinvanty apa^ (Rv. I, 
64, 6) the word vifinam, endowed with food, occurs. v 
Endowed with food is a form (character) of Indra, 
this day belongs to Indra, and this is the (perfect) 
form of that day. 

10. In the same verse the word stanayantam, 
thundering, occurs. Endowed with thundering is a 
form (character) of Indra, this day belongs to Indra, 
and this is the (perfect) form of that day. 

11. In (the Pragatha) pra va indraya brz'hate (Rv. 
VI 1 1, 89, 3) (the word brzhat occurs). Verily, brthat 
is mahat (great), and as endowed with mahat, great, 
the form of this day (mahavrata) is perfect. 

12. In (the Pragatha) brzhad indraya gayata (Rv. 
— — — — ' 7 

1 Cf. I, 2, 2, 14. 
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VIII, 89, 1) (the word brzhat occurs). Verily, brzhat 
is mahat (great), and as endowed with mahat, the 
form of this day is perfect 

13. In (the Pragitha) naki^ sudaso ratham pary 
asa na rlramad (Rv. VII, 32, 10) the words paryasa 
(he moved round) and na rtramad (he did not enjoy) 
occur, and as endowed with the words paryasta and 
ranti the form of this day is perfect \ 

He recites all (these) Pragithas, in order to obtain 
all the days (of the sacrifice), all the Ukthas *, all 
the PWsh^as 3 , all the .Sastras*, all the Pra-ugas 6 , 
and all the Savanas (libations). 

Second Khanda*. 

1. He recites the hymn, asat su me g&ritaA sdbhi- 
vega^ (Rv. X, 27, 1), (and in it the word) satya- 
dhwztam, the destroyer of truth. Verily, that day 



1 Because the performance of the MahSvrata sacrifice moves the 
worshipper round to another world and gives him enjoyment. 
Comm. It is difficult to surpass the absurdity of these explana- 
tions. Na rtramat means no one stopped the chariot of Sudis. 
But even if it meant that no one rejoiced through the chariot of 
Sudas, it would be difficult to see how the negative of enjoyment, 
mentioned in the hymn, could contribute to the perfection of a 
sacrifice which is to confer positive enjoyment on the worshipper. 

* The stotras following after the YagtAy&g&tya. Siman, serving 
for the ukthya-kratus. 

3 The stotras of the noon-libation, to be performed with the 
Rathantara, Br/hat, and other Samans. 

4 The xastras, recitations, accompanying the oblations of a^ya. 

5 The pra-ugas, a division of fastras, described above. 

• The type after which the Marutvatfya-jastra is to be performed 
is the Aaturvunsa day. Hitherto (from & tva ratham to naki/t 
sudasaA), all that is taken over from the type to the modification, 
i. e. the Marutvattya, has been explained. Now follow the verses 
which are new and peculiar to the Marutvattya of the Mahavrata. 
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is truth, and as endowed with the word satya, truth, 
the form of this day is perfect \ 

2. That hymn is composed by Vasukra. Verily, 
Vasukra is Brahman, and that day is Brahman. Thus 
he obtains Brahman by means of Brahman 2 . 

3. Here they say: 'Why then is that Marutvatiya 
hymn completed by the hymn of Vasukra ?' Surely 
because no other J&shi but Vasukra brought out a 
Marutvatiya hymn, or divided it properly 3 . There 
fore that Marutvatiya hymn is completed by the 
hymn of Vasukra. 

4. That hymn, asat su me, is not definitely ad- 
dressed to any deity, and is therefore supposed to be 
addressed to Pra^apati. Verily, Pra^apati is indefinite, 
and therefore the hymn serves to win Pra^apati. 

5. Once in the hymn (Rv. X, 27, 22) he defines 
Indra (indraya sunvat) ; therefore it does not fall off 
from its form, as connected with Indra. 

6. He recites the hymn (Rv. VI, 17, 1) piba 
somam abhi yam ugra tarda& 

7. In the verse urvam gavyam mahi grmana 
indra the word mahi, great, occurs. Endowed with 
the word mahat, the form of this day is perfect. 

8. That hymn is composed by Bharadva^a, and 
Bharadva^a was he who knew most, who lived 
longest, and performed the greatest austerities among 
the .tfzshis, and by this hymn he drove away evil. 
Therefore if he recites the hymn of Bharadva^a, 

1 The commentator endeavours to make the meaning more 
natural by taking in the word prahanta, he who kills the destroyer 
of truth. But considering the general character of these remarks, 
this is hardly necessary. 

* Cf. 1, 1, 3, 3. 

* By separating the first trih, from the second, and so forth. 
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then, after having driven away evil, he becomes 
learned, long-lived, and full of austerities. 

9. He recites the hymn kaya Jubha savayasa^ 
sanill* (Rv. I, 165, 1). 

10. In the verse a jasate prati haryanty uktha 
(Rv. I, 165, 4) the word uktha occurs. Verily, that 
day (the mahavrata) is uktha (hymn). Endowed with 
the word uktha, the form of this day becomes perfect 

11. That hymn is called Kaylrubhlya 1 . Verily, 
that hymn, which is called Kaya^ubhiya, is mutual 
understanding and it is lasting. By means of it 
Indra, Agastya, and the Maruts came to a mutual 
understanding. Therefore, if he recites the Kayi- 
.mbhtya hymn, it serves for mutual understanding. 

1 2. The same hymn is also long life. Therefore, 
if the sacrificer is dear to the Hotr*, let him recite 
the Kay&Aibhiya hymn for him. 

13. He recites the hymn marutva# indra vrishabo 
rawaya (Rv. Ill, 47, 1). 

14. In it the words indra wz'shabha (powerful) 
occur. Verily, powerful is a form of Indra 2 , this 
day belongs to Indra, and this is the perfect form 
of that day. 

1 5. That hymn is composed by VLrvamitra. Verily, 
Viyvamitra was the friend (mitra) of all (vlrva). 

16. Everybody is the friend of him who knows 
this, and for whom a Hotri priest who knows this, 
recites this hymn. 

17. The next hymn, ^anish/Aa ugra^ sahase tu- 
raya (Rv. I, 73, 1), forms a Nividdhana 3 , and, 

1 Cf. Ait Brahm. V, 16. * Cf. Ait. Ar. II, 2, 1, 8. 

* The hymn consists of eleven verses. In the middle, after the 
sixth verse, nivids or invocations, such as indro marutv&n, are in- 
serted, and therefore it is called a nividdhana hymn. 



Digitized by 



Google 



I ARAJVYAKA, 2 ADHYAYA, 2 KHAW2)A, 1 8. 171 

according to the one-day (ekaha) ceremonial, is perfect 
in form. On that day much is done now and then 
which has to be hidden, and has to be atoned for 
(by recitation of hymns). Atonement is rest, the 
one-day sacrifice. Therefore at the end of the year 
(on the last day but one of the sacrifice that lasts a 
whole year) the sacrificers rest on this atonement as 
their rest. 

He who knows this rests firm, and they also for 
whom a Hotri priest who knows this, recites this 
hymn \ 

1 8. These, if recited straight on, are ninety-seven 
verses 2 . The ninety are three Vir&f, each consisting 
of thirty, and then the seven verses which are over. 
Whatever is the praise of the seven, is the praise of 
ninety also. 

1 With this hymn the Marutvatfya-jastra is finished. All the 
hymns from & tvS ratham to asat su me ^aritar are simply taken 
over from the A'aturvuw.ra ceremonial, the rest are peculiar to the 
Mahdvrata day, the day preceding the Udayaniya or final day of 
the Gavamayana sattra. All this is more fully described in the fifth 
Arawyaka (V, 1, 1, 8), containing the Sutras or rules of iaunaka, 
while the earlier Ara«yakas are reckoned as Brahmawas, and are 
therefore mixed up with matters not actually required for the per- 
formance of the sacrifice. 
* The first Stotriya and Anurupa 

trikas = . . . . 6 (1, 2, 1, 1). 
The six Pragathas, each of 2 verses 

raised to 3 (but the text gives 

seven Prag&thas) = 



Three DhSyySs = 
Asat su = . 
Pibi somam = 
Kayi jubha = 
Marutvi* indra = 
Ganish/M ugraA = 



18 (1,2,1,354; 5; 6; n; 12; 13). 

3 (I, 2, 1, 7; 8; 9). 
24 (I, 2, 2, 1). 
15 (1, 2, 2, 6). 

15 (I» 2. 2, 9)- 
5 (I, 2, 2, 13). 
_ii(I, 2, 2,17). 
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19. By repeating the first and last verses three 
times each, they become one hundred and one 
verses. 

20. There are five fingers, of four joints each, two 
pits (in the elbow and the arm), the arm, the eye, the 
shoulder-blade ; this makes twenty-five. The other 
three parts have likewise twenty-five each \ That 
makes a hundred, and the trunk is the one hundred 
and first. 

21. Hundred is life, health, strength, brightness. 
The sacrificer as the one hundred and first rests in 
life, health, strength, and brightness. 

22. These verses become TrishAibh 2 , for the 
noonday-libation consists of TrishAibh verses. 

Third Khajvda 3 . 

1. They say: 'What is the meaning of prenkha, 
swing ?' Verily, he is the swing, who blows (the 
wind). He indeed goes forward (pra + inkhate) in 
these worlds, and that is why the swing is called 
prenkha. 

2. Some say, that there should be one plank, 
because the wind blows in one way, and it should 
be like the wind. 

3. That is not to be regarded. 

4. Some say, there should be three planks, be- 
cause there are these three threefold worlds, and it 
should be like them. 

1 The left side as well as the right, and then the left and right 
side of the lower body. Thus we have twenty joints of the five toes, 
a thigh, a leg, and three joints, making twenty-five on each side. 

' Approach the TrishAibh metre of the last hymn. Comm. 

* After having considered the Marutvattya, he proceeds to con- 
sider the Nishkevalya. This has to. be recited by the Hotr»' while 
sitting on a swing. 
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5. That is not to be regarded. 

6. Let there be two, for these two worlds (the 
earth and heaven) are seen as if most real, while the 
ether (space) between the two is the sky (antariksha). 
Therefore let there be two planks. 

7. Let them be made of Udumbara wood. Verily, 
the Udumbara tree is sap and eatable food, and thus 
it serves to obtain sap and eatable food. 

8. Let them be elevated in the middle (between 
the earth and the cross-beam). Food, if placed in 
the middle, delights man, and thus he places the 
sacrificer in the middle of eatable food. 

9. There are two kinds of rope, twisted towards 
the right and twisted towards the left. The right 
ropes serve for some animals, the left ropes for 
others. If there are both kinds of rope, they serve 
for the attainment of both kinds of cattle. 

10. Let them be made of Darbha (Kusa grass), for 
among plants Darbha is free from evil, therefore 
they should be made of Darbha grass. 

Fourth Khajvzja. 

1. Some say: ' Let the swing be one ell (aratni) 
above the ground, for by that measure verily the 
Svarga worlds are measured.' That is not to be 
regarded. 

2. Others say : ' Let it be one span (pradera), for 
by that measure verily the vital airs were measured.' 
That is not to be regarded \ 

3. Let it be one fist (mush/i), for by that measure 
verily all eatable food is made, and by that measure 

1 They rise one span above the heart, and they proceed one 
. span from out the mouth. Comm. 
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all eatable food is taken ; therefore let it be one fist 
above the ground. 

4. They say: 'Let him mount the swing from 
east to west, like he who shines; for the sun 
mounts these worlds from east to west' That is 
not to be regarded. 

5. Others say : ' Let him mount the swing side- 
ways, for people mount a horse sideways ', thinking 
that thus they will obtain all desires.' That is not 
to be regarded. 

6. They say: 'Let him mount the swing 2 from 
behind, for people mount a ship from behind, and 
this swing is a ship in which to go to heaven.' 
Therefore let him mount it from behind. 

7. Let him touch the swing with his chin (M\i- 
buka). The parrot (raka) thus mounts a tree, and 
he is of all birds the one who eats most food. 
Therefore let him touch it with his chin. 

8. Let him mount the swing with his arms 5 . The 
hawk swoops thus on birds and on trees, and he is of 
all birds the strongest. Therefore let him mount 
with his arms. 

9. Let him not withdraw one foot (the right or 
left) from the earth, for fear that he may lose his 
hold. 

10. The Hotrt mounts the swing, the Udg&tW 
the seat made of Udumbara wood. The swing is 
masculine, the seat feminine, and they form a union. 
Thus he makes a union at the beginning of the 
uktha in order to get offspring. 

1 Here we have clearly riding on horseback. 
1 While the swing points to the east, let him stand west, and 
thus mount. 
* The fore-arms, from the elbow to the end, the aratnt. Comm. 
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11. He who knows this, gets offspring and 
cattle. 

12. Next the swing is food, the seat fortune. 
Thus he mounts and obtains food and fortune. 

13. The Hotrakas (the Prayastrz, Brahma»a- 
iMawsin, Potrt, Nesh/ri, Agntdhra, and A^Mavaka) 
together with the Brahman sit down on cushions 
made of grass, reeds, leaves, &c. 

14. Plants and trees, after they have grown up, 
bear fruit. Thus if the priests mount on that day 
altogether (on their seats), they mount on solid and 
fluid as their proper food. Therefore this serves 
for the attainment of solid as proper food \ 

1 5. Some say : ' Let him descend after saying 
vasha/ 2 .' That is not to be regarded. For, verily, 
that respect is not shown which is shown to one 
who does not see it 8 . 

16. Others say: ' Let him descend after he has 
taken the food in his hand.' That is not to be re- 
garded. For, verily, that respect is not shown 
which is shown to one after he has approached 
quite close. 

1 7. Let him descend after he has seen the food. 
For, verily, that is real respect which is shown to 
one when he sees it. Only after having actually 

1 One expects ishaA before tng&A, but it is wanting in both text 
and commentary, and in other MSS. also. 

* The word by which the Hotn invites the Adhvaryu to offer 
the oblation to the gods. The descending from the swing belongs, 

: of course, to a later part of the sacrifice. 

* It is supposed that the Hotr* rises from the swing to show 
respect to the sacrificial food, when it is brought near. But as it 
is not brought near, immediately after the Hot/Y has finished his 
part with the word vasha/, the food could not see the Hotr* rise, and 
this mark of respect, intended for the food, would thus be lost. 



Digitized by 



Google 



176 aitareya-Arajvyaka. 

seen the food (that is brought to the sacrifice), let 
him descend from the swing. 

18. Let him descend turning towards the east, 
for in the east the seed of the gods springs up 1 . 
Therefore let him rise turning towards the east, 
yea, turning towards the east. 

THIRD ADHYAYA. 

First Khaatoa. 

1. Let him begin this day 2 with singing 'Him,' 
thus they say. 

2. Verily, the sound Him is Brahman, that day 
also is Brahman. He who knows this, obtains 
Brahman even by Brahman. 

3. As he begins with the sound Him, surely 
that masculine sound of Him and the feminine 
Rik (the verse) make a couple. Thus he makes 
a couple at the beginning of the hymn in order 
to get offspring 3 . He who knows this, gets cattle 
and offspring. 

4. Or, as he begins with the sound Him, surely 
like a wooden spade, so the sound Him serves to 
dig up Brahman (the sap of the Veda). And as a 
man wishes to dig up any, even the hardest soil, 
with a spade, thus he digs up Brahman. 

5. He who knows this digs up, by means of the 
sound Him, everything he may desire. 

6. If he begins with the sound Him, that sound 
is the holding apart of divine and human speech. 

1 Should it be devaretaA sampra^ayate, or devaretasam pra^ayate ? 
* The Nishkevalya-fastra, of the noon-libation; cf. I, 2, 2, 1. 
» Cf. I, 2, 4l 10. 
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Therefore, he who begins, after having uttered the 
sound Him, holds apart divine and human speech 1 . 

Second Khajvba. 

1. And here they ask: 'What is the beginning 
of this day?' Let him say: 'Mind and speech*.' 

2. All desires dwell in the one (mind), the other 
yields all desires. 

3. All desires dwell in the mind, for with the 
mind he conceives all desires. 

4. All desires come to him who knows this. 

5. Speech yields all desires, for with speech he 
declares all his desires. 

6. Speech yields all desires to him who knows this. 

7. Here they say: ' Let him not begin this day 
with a Rik, a Ya^us, or a Saman verse (divine 
speech), for it is said, he should not start with a 
Rik, a Ya^s, or a Saman V 

8. Therefore, let him say these Vyalmtis (sacred 
interjections) first. 

9. These interjections Bhus, Bhuvas, Svar are 
the three Vedas, Bhus the .tfzg-veda, Bhuvas the 
Yafur-veda, Svar the Sama-veda. Therefore (by 

1 Human speech is the ordinary speech, divine speech that of 
the Veda. Thus between the hymns, or the divine speech, and 
the ordinary language of conversation the sound Him is inter* 
posed as a barrier. 

1 Mind, to think about the hymns which have to be recited ; 
speech, to recite them without a flaw. 

* It is doubtful whether ney&d rikah and apagaAMet can have 
this meaning. However, what is intended is clear, viz. that the 
priest, even after having uttered the sound Him, should not imme- 
diately begin with verses from the Vedas, but should intercalate 
the three syllables bhur bhuvaA svar, or, if taken singly, bhus, 
bhuvas, svar. 

[3] N 
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intercalating these) he does not begin simply with a 
Rik, Yafus, or Saman verse, he does not start with 
a Rik, Ya^us, or Saman verse. 

Third Khawda. 

1. He begins with tad, this, (the first word of the 
first hymn, tad id asa). Verily 'this, this' is food, 
and thus he obtains food. 

2. Pra^apati indeed uttered this as the first word, 
consisting of one or two syllables, viz. tata and tata 
(or tat) 1 . And thus does a child, as soon as he 
begins to speak, utter the word, consisting of one 
or two syllables, viz. tata and tata (or tat). With 
this very word, consisting of tat or tatta, he begins. 

3. This has been said bya-^/shi (Rv. X,7i, 1)*: — 

4. ' O Brzhaspati, the first point of speech ;' — for 
this is the first and highest point of speech. 

5. 'That which you have uttered, making it a 
name ;' — for names are made by speech. 

1 Tata and tata are used both by children in addressing their 
parents, and by parents in addressing their children. If tat is 
call d the very same word, eva is used in the sense of iva. 

2 The verse is cited to confirm the meaning of tat, the first word 
of the first hymn (tad id asa), as explained before. It was said 
that tat was the first name applied to a child. Now, according to 
Ajvalayana Gr/hya-sutra 1, 16, 8, a name is given to a child at the 
time of its birth, a name which no one knows except father and 
mother, till the time when he is initiated by a Guru. This is called 
the abhivadantya name. In allusion to this custom it is said here 
that tata is the secret name of the child, which becomes publicly 
known at a later time only. Of course the interpretation of the 
verse in that sense is unnatural, but quite in keeping with the 
general character of the Arawyaka. I doubt whether even the com- 
mentator understood what was intended by the author, and whether 
the gods who enter the body are supposed to know the name, or 
whether the name refers to these gods, or, it may be, to tad, the 
Brahman. 
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6. ' That (name) which was the best and without 
a flaw ;' — for this is the best and without a flaw. 

7. ' That which was hidden by their love, is made 
manifest;' — for this was hidden in the body, viz. those 
deities (which enter the body, Agni as voice, entering 
the mouth, &c.) ; and that was manifest among the 
gods in heaven. This is what was intended by the 
verse. 

Fourth Khajwa 1 . 

1. He begins with : ' That indeed was the oldest 
in the worlds V — for that (the Brahman) is verily the 
oldest in the worlds. 

2. 'Whence was born the fierce one, endowed 
with brilliant force;' — for from it was born the fierce 
one, who is endowed with brilliant force. 

3. 'When born he at once destroys the enemies; ' — 
for he at once when born struck down the evil one. 

4. 'He after whom all friends rejoice;' — verily all 
friends are the creatures, and they rejoice after him, 
saying, ' He has risen, he has risen 3 .' 

5. ' Growing by strength, the almighty 4 ;' — for he 
(the sun) does grow by strength, the almighty. 

6. 'He, as enemy, causes fear to the slave;' — for 
everything is afraid of him. 

7. ' Taking the breathing and the not-breathing;' — 
this means the living and the lifeless. 

8. ' Whatever has been offered at feasts came to 
thee;' — this means everything is in thy power. 

9. 'All turn their thought also on thee 6 ;' — this 

1 He now explains the first hymn of the Nishkevalya, which is 
called the Ra^ana. 

' Rv. X, 1 20, 1. * The sun and the fire. 

4 Rv. X, 120, 2. • Rv. X, 120, 3. 

N 2 
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means all these beings, all minds, all thoughts also 
turn to thee. 

10. ' When these two become three protectors;' — 
i.e. when these two united beget offspring. 

ii. He who knows this, gets offspring and cattle. 

12. 'Join what is sweeter than sweet (offspring) 
with the sweet (the parents) ;' — for the couple (father 
and mother) is sweet, the offspring is sweet, and he 
thus joins the offspring with the couple. 

13. 'And this (the son, when married) being very 
sweet, conquered through the sweet;' — i.e. the couple 
is sweet, the offspring is sweet, and thus through 
the couple he conquers offspring 1 . 

14. This is declared by a ifo'shi 2 : 'Because he 
(Pra^ipati) raised his body (the hymn tad id asa 
or the Veda in general) in the body (of the sacri- 
ficer)' (therefore that Nishkevalya hymn is praised); 
— i. e. this body, consisting of the Veda, in that cor- 
poreal form (of the sacrificer). 

15. 'Then let this body indeed be the medicine 
of that body;' — i. e. this body, consisting of the Veda, 
of that corporeal form (of the sacrificer). 

16. Of this (the first foot of Rv. X, 120, 1) the 
eight syllables are Gayatrl, the eleven syllables are 
Trish/ubh, the twelve syllables are ^agatl, the ten 
syllables are Vira^. The Virif, consisting of ten 
syllables, rests in these three metres 8 . 

17. The word purusha, consisting of three sylla- 
bles, that indeed goes into the Vira^ 4 . 

1 All these are purely fanciful interpretations. 
1 Not to be found in our iakha of the Rig-veda. 

* These metres are obtained by a purely arbitrary counting 
of syllables in the hymn tadidasa, which really consists of Tri- 
sh/ubh verses. 

* If we simply count syllables, the first and second feet of the 
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1 8. Verily, these are all metres, these (Gayatri, 
Trish/ubh, £agati) having the Vira^ - as the fourth. 
In this manner this day is complete in all metres to 
him who knows this. 

Fifth Khanda. 

1. He extends these (verses) by (interpolating) 
the sound 1 . Verily, the sound is purusha, man. 
Therefore every man when he speaks, sounds loud, 
as it were. 

2. At the end of each foot of the first verse of 
the hymn tad id asa, he inserts one foot of the 
second verse of hymn Rv. VIII, 69, nadaw va 
odatinam, &c. Thus the verse is to be recited as 
follows : 

Tad id asa bhuvaneshu ^yesh/^am pu 

nadaw va odattnam, 
Yato gagra. ugras tveshannmwo ru 

nadaw yoyuvattnam, 
Sadyo ^affiano ni ri»ati .ratrun 

patiw* vo aghnyanam, 
Anu yaw vlsve madanti uma^ sho 

dhenunam ishudhyasi. 

first verse consist of ten syllables only, the fourth of nine or ten. 

In order to bring them to the right number, the word purusha 

is to be added to what is a VirS^, i. e. to the first, the second, 

and fourth feet. We thus get : 

tad id asa bhuvaneshu ^yesh/iam pu 
yato gzgfta. ugras tveshanrrinwo ru 
sadyo gzgft&ao ni riwati ratrun 
anu yam vuve madanti umaA shai. 

Cf. Ait. Ar. V, 1, 6. 

1 The sound, nada, is really a verse beginning with nadam, 

and which is interpolated after the syllables pu ru shaA. 
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In nadam va odatlnam (Rv. VIII, 69, 2), odati * 
are the waters in heaven, for they water all this ; 
and they are the waters in the mouth, for they 
water all good food. 

3. In nadaw yoyuvattnam (Rv. VIII, 69, 2), yo- 
yuvatl are the waters in the sky, for they seem to 
inundate ; and they are the waters of perspiration, for 
they seem to run continually. 

4. In patiw vo aghnyanam (Rv. VIII, 69, 2), 
aghnya are the waters which spring from the smoke 
of fire, and they are the waters which spring from 
the organ. 

5. In dhenunam ishudhyasi (Rv. VIII, 69, 2), 
the dhenu (cows) are the waters, for they delight 
all this ; and ishudhyasi means, thou art food. 

6. He extends a TrishAibh and an Anush/ubh 2 . 
Trish/ubh is the man, Anush/ubh the wife, and 
they make a couple. Therefore does a man, 
after having found a wife, consider himself a more 
perfect man. 

7. These verses, by repeating the first three times, 
become twenty-five. The trunk is the twenty-fifth, 
and Pra^apati is the twenty-fifth 3 . There are ten 
fingers on his hands, ten toes on his feet, two legs, 
two arms, and the trunk the twenty-fifth. He adorns 
that trunk as the twenty-fifth. Now this day con- 
sists of twenty-five, and the Stoma hymn of that 
day consists of twenty-five : it becomes the same 



1 The nasal pluta on iti is explained as padapratikagrahane 
'tyantamddarSrthaA. Cf. Ait. Ar. II, 1, 4, 3. 
* Tad id &sa is a Trish/ubh, nadaw v&A an Anush/ubh. 
' Cf. I, 1, 2, 7; I, 1,4, 21. 
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through the same. Therefore the two, the day and 
the hymn, are twenty-five '. 

Sixth Khanda. 

This is an exact repetition of the third kharaaa. 
According to the commentator, the third khaWa 
was intended for the glory of the first word tad, 
while the sixth is intended for the glory of the 
whole hymn. 

Seventh Khanda. 

1. He begins with the hymn, Tad id isa bhuva- 
neshu £yesh/>fcam (Rv. X, 120). Verily, jyeshMa, 
the oldest, is mahat, great Endowed with mahat 
the form of this day is perfect. 

2. Then follows the hymn, Taw su te ktrtim 
maghavan mahitvi (Rv. X, 54), with the auspicious 
word mahitvi. 

3. Then follows the hymn, Bhuya id vavndhe 
vlryiya (Rv. VI, 30), with the auspicious word 
vlrya. 

4. Then follows the hymn, Nrin&m u tva nrt- 
Xa.ma.rn gobhir ukthai^ (Rv. I, 51, 4), with the aus- 
picious word uktha. 

5. He extends the first two padas, which are too 
small, by one syllable (Rv. X, 120, 1 a, and Rv. VIII, 
69, 2 a) 2 . Into the small heart the vital spirits are 
placed, into the small stomach food is placed. It 

1 The number is obtained as follows: 

1. Tad id &sa (Rv. X, 120)= . 9 verses 

2. Taw su te ktrtim (Rv. X, 54)= . 6 „ 

3. Bhuya id vavrz'dhe (Rv. VI, 30)= 5 „ 

4. NrMm u tva (Rv. I, 51, 4)= 3 „ 



23 + 2 = 25 



1 Cf. I, 1, a, 9. 
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serves for the attainment of these desires. He who 
knows this, obtains these desires. 

6. The two feet, each consisting of ten syllables 
(Rv. X, 120, 1 a, b), serve for the gaining of both 
kinds of food J , of what has feet (animal food), and 
what has no feet (vegetable food). 

7. They come to be of eighteen syllables each 2 . 
Of those which are ten, nine are the pra»as (openings 
of the body) 3 , the tenth is the (vital) self. This 
is the perfection of the (vital) self. Eight syllables 
remain in each. He who knows them, obtains what- 
ever he desires. 

Eighth Khawja. 

1. He extends (these verses) by (interpolating) 
the sound 4 . Verily, breath (pra«a) is sound. There- 
fore every breath when it sounds, sounds loud, as it 
were. 

2. The verse (VIII, 69, 2) nadaw va odatinam, 
&c, is by its syllables an Ush»ih 8 , by its feet an 
Anush/ubh*. Ush«ih is life, Anush/ubh, speech. He 
thus places life and speech in him (the sacrificer.) 

3. By repeating the first verse three times, they 

1 Because Vira^-, a foot of ten syllables, is food. 
1 Rv. X, 120, 1 a= . 10 

Rv.VIII, 69, 2 a= 7 

Syllable pu= . . 1 

~i8~ 

s Seven in the head and two in the body ; sapta vai sfrshaayivi 
pr£«a dvAv avafl/iav iti. 

4 Cf. I, 3, 5, 1. 

5 Each p£da has seven syllables, the third only six; but a 
seventh syllable is gained by pronouncing the y as i. Comm. 

* Because it has four padas. 
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become twenty-five. The trunk is the twenty-fifth, 
and Pra^-apati is the twenty-fifth. There are ten 
fingers on his hands, ten toes on his feet, two legs, 
two arms, and the trunk the twenty-fifth. He 
adorns that trunk as the twenty-fifth. Now this day 
consists of twenty-five, and the Stoma hymn of that 
day consists of twenty-five : it becomes the same 
through the same. Therefore the two, the day and 
the hymn, are twenty-five. This is the twenty-fifth 
with regard to the body. 

4. Next, with regard to the deities : The eye, the 
ear, the mind, speech, and breath, these five deities 
(powers) have entered into that person (purusha), 
and that person entered into the five deities. He is 
wholly pervaded there with his limbs to the very 
hairs and nails. Therefore all beings to the very 
insects are born as pervaded (by the deities or 
senses) 1 . 

5. This has been declared by a J?/shi (Rv. X, 
"4,8):— 

6. 'A thousandfold are these fifteen hymns ;' — for 
five arise from ten 2 . 

7. ' As large as heaven and earth, so large is 
it;' — verily, the self (^tvatman) is as large as heaven 
and earth. 

8. 'A thousandfold are the thousand powers 8 ; ' — 

1 The commentator takes this in a different sense, explaining 
atra, there, as the body pervaded by the person, yet afterwards 
stating that all beings are born, pervaded by the senses. 

* The commentator explains ukthi, hymns, as members or organs. 
They are the five, and they spring from the ten, i. e. from the five 
elements (earth, water, fire, wind, and ether), forming part of the 
father and mother each, and therefore called ten, or a decade. 
Darata^ is explained by bhutadarakat. 

* The application of the senses to a thousand different objects. 
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by saying this the poet pleases the hymns (the 
senses), and magnifies them. 

9. ' As far as Brahman reaches, so far reaches 
speech ; ' — wherever there is Brahman, there is a 
word; and wherever there is a word, there is Brah- 
man, this was intended. 

10. The first of the hymns among all those 
hymns has nine verses. Verily, there are nine 
pra«as (openings), and it serves for their benefit. 

n. Then follows a hymn of six verses. Verily, 
the seasons are six, and it serves to obtain them. 

12. Then follows a hymn of five verses. Verily, 
the Pankti consists of five feet. Verily, Pankti is 
food, and it serves for the gaining of proper food. 

13. Then follows a tristich. Three are these 
threefold worlds, and it serves to conquer them. 

14. These verses become Brzhatis 1 , that metre 
being immortal, leading to the world of the Devas. 
That body of verses is the trunk (of the bird repre- 
sented by the whole jastra), and thus it is. He who 
knows this comes by this way (by making the verses 
the trunk of the bird) near to the immortal Self, 
yea, to the immortal Self 2 . 

1 Each foot of the Trish/ubh has eleven syllables, to which seven 
are added from the Nada hymn. This gives eighteen syllables for 
each pdda. Two padas therefore give thirty-six syllables, and this 
is a Brthati. In this manner the twenty-three verses of the hymns 
yield forty-six Br*hatfs. Comm. 

2 He obtains a birth among the gods by means of this MahS- 
vrata ceremonial, if performed with meditation and a right under- 
standing of its hidden meaning. 
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FOURTH ADHYAYA. 

First Khandk. 

1. Next comes the Sudadohas 1 verse. Suda- 
dohas is breath, and thereby he joins all joints with 
breath. 

2. Next follow the neck verses. They recite 
them as Ushwih, according to their metre 2 . 

3. Next comes (again) the Sudadohas verse. 
Sudadohas is breath, and thereby he joins all joints 
with breath. 

4. Next follows the head. That is in Gayatrl 
verses. The Gayatrl is the beginning of all metres 3 ; 
the head the first of all members. It is in Arkavat 
verses (Rv. I, 7, 1-9)*. Arka is Agni. They are 
nine verses. The head consists of nine pieces. He 
recites the tenth verse, and that is the skin and the 
hairs on the head. It serves for reciting one verse 
more than (the nine verses contained in) the Stoma 6 . 

1 The Nishkevalya-jastra is represented in the shape of a 
bird, consisting of trunk, neck, head, vertebrae, wings, tail, and 
stomach. Before describing the hymns which form the neck, 
another hymn has to be mentioned, called Sudadohas, which has 
to be recited at the end of the hymns, described before, which form 
the trunk. Sudadohas is explained as ' yielding milk,' and because 
that word occurs in the verse, the verse is called Sudadohas. It 
follows on the Nada verse, Rv. VIII, 69, 3. Cf. Ait. Ar. I, 5, 1, 7. 

* They occur in another s&kh&, and are to be recited such as 
they are, without any insertions. They are given by Saunaka, 
Ait. Ar. V, 2, 1. 

* It was created from the mouth of Pra^Spati. 

4 They are called so, because the word arka occurs in them. 

6 The chanters of the Sima-veda make a TrivrA Stoma of 
this hymn, without any repetitions, leaving out the tenth verse. 
The reciters of the Rig-veda excel them therefore by reciting a 
tenth verse. This is called atiramsanam (or -na). 
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These form the Trivn't Stoma and the Gayatrl 
metre, and whatever there exists, all this is pro- 
duced after the production of this Stoma and this 
metre. Therefore the recitation of these head- 
hymns serves for production. 

5. He who knows this, gets offspring and cattle. 

6. Next comes the Sudadohas verse. Verily, 
Sudadohas is breath, and thereby he joins all joints 
with breath. 

7. Next follow the vertebrae x (of the bird). 
These verses are Viri^f (shining). Therefore man 
says to man, 'Thou shinest above us;' or to a stiff 
and proud man, ' Thou earnest thy neck stiff.' Or 
because the (vertebrae of the neck) run close toge- 
ther, they are taken to be the best food. For Virif 
is food, and food is strength. 

8. Next comes the Sudadohas verse. Sudadohas 
is breath, and thereby he joins all joints with breath. 

1 Vi^avas may be a singular, and the commentator seems to 
take it as such in his first explanation. The text, ti" virago bha- 
vanti, proves nothing, because it could not be sa virago bhavanti, 
nor even sa virarf bhavati. Possibly the word may occur in both 
forms, v^u, plural vi^avaA, and vi^avaA. In a somewhat similar 
way we find grM and gitv&A, folia and la feuille. On p. 109, 
the commentator speaks of vi^-avabhiga, and again, p. no, pa- 
kshamularupS vi^ava abhihit&A. He, however, explains its meaning 
rightly, as the root of the wings, or rather the lower bones of the 
neck. GrtvSA, plural, were originally the vertebrae of the neck. 
The paragraph, though very empty, contains at least some inter- 
esting forms of language. First vi^u, vertebrae, then the partici- 
ples duta and samba/Aatama, and lastly the verb pratyai, the last 
probably used in the sense of to bring near, to represent, with the 
superlative adverb annatamim {Pin. V, 4, 1 1), i. e. they are repre- 
sented as if they brought the best food. 
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Second Khawda. 

1. Next follows the right wing. It is this 
world (the earth), it is this Agni, it is speech, it is 
the Rathantara \ it is Vasish/>fca, it is a hundred 2 . 
These are the six powers (of the right wing) s . The 
Sampata hymn (Rv. IV, 20) serves indeed for ob- 
taining desires and for firmness. The Pankti verse 
(Rv. I, 80, 1) serves for proper food. 

2. Next comes the Sudadohas verse. Sudadohas 
is breath, thereby he joins all joints with breath. 

3. Next follows the left wing. It is that world 
(heaven), it is that sun, it is mind, it is the Brzhat, it 



1 Rathantara is the name of the whole number of 


hymns to 


be recited at this part of the sacrifice. It was made by 


Vasish/Aa, 


and consists of one hundred verses. 




1 1. 


Stotriya, abhi tv& jura nonumaA (Rv. VII, 32, 22) 


2(3) 


2. 


Anurupa, abhi tvS purvapltaye (Rv. VIII, 3, 7) 


2 (3) 


3- 


Indrasya nu (Rv. I, 32) 


i5 


4- 


Tve ha (Rv. VII, 18, 1-15) 








i5 


5- 


Yas tigma (Rv. VII, 19) 








11 


6. 


UgTO gagfte (Rv. VII, 20) . 








10 


7- 


Ud u (Rv. VII, 23) . 








6 


8. 


A te mahaA (Rv. VII, 25) . 








6 


9- 


Na somaA (Rv. VII, 26) . 








5 


10. 


Indraw naraA (Rv. VII, 27) 








5 


11. 


Brahmi taA (Rv. VII, 28) . 








5 


12. 


Ay aw somaA (Rv. VII, 29) 








5 


13. 


A na indraA (Rv. IV, 20) . 








11 






98 (100) 


14- 


Ittha hi (Rv. I, 80, 1) .... 


1 


99(101) 



These hymns and verses are given Ait. Ar. V, 2, 2, 1. Here we 
also learn that hymn Rv. IV, 20, is called Sampata, and that the 
last verse is a Pankti. 

* The six powers are earth, Agni, speech, Rathantara, Vasish/fo, 
and a hundred. 
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is Bharadvttfa, it is a hundred \ These are the 
six powers (of the left wing). The Sampata hymn 
(Rv. IV, 23) serves indeed for obtaining desires 
and for firmness. The Pankti verse (Rv. I, 81, 1) 
serves for proper food. 

4. These two (the right and the left wings) are 
deficient and excessive \ The Brzhat (the left wing) 
is man, the Rathantara (the right wing) is woman. 
The excess belongs to the man, the deficiency to the 
woman. Therefore they are deficient and excessive. 

5. Now the left wing of a bird is verily by one 
feather better, therefore the left wing is larger by 
one verse. 



1 The hundred verses are given Ait. Ar. V, 2, 


2,5- 


1. Stotriya, tvam id dhi (Rv. VI, 46, 1) 


• 2(3) 


2. Aniirupa, tvaw hy ehi (R v. VIII, 61, 7] 


» • » (3) 


3. Tarn u sh/uhi (Rv. VI, 18) 


• 15 


4. Suta it tvam (Rv. VI, 23) . 




IO - 


5. Vr«'sh& madaA (Rv. VI, 24) 




10 


6. YatautU(Rv.VI, 25) 




• 9 


7. AbhurekaA(Rv.VI, 31) . 




• 5 


8. Apurvyi (Rv. VI, 32) 




• 5 


9. Ya ogish/A&A (Rv. VI, 33) 




• 5 


10. Saw *a tve (Rv. VI, 34) 




• 5 


1 1. Kadd bhuvan (Rv. VI, 35) . 




• 5 


12. SatrS madasaA (Rv. VI, 36) 




• 5 


13. ArvSg ratham (Rv. VI, 37) 




• 5 


14. Apad (Rv. VI, 38), . 




• 5 


15. Katha mahSn (Rv. IV, 23) 




11 




99(101) 


16. Indro madaya (Rv. I, 81, 1) 


1 




100(102) 



Though there are said to be 100 verses before the Pankti 
(No. 16), I can get only 99 or 101. See the following note. 

* The right wing is deficient by one verse, the left wing exceeds 
by one verse. I count 99 or 101 verses in the right, and 100 or 102 
in the left wing. 
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6. Next comes the Sudadohas verse. Sudadohas 
is breath, and thereby he joins all joints with 
breath. 

7. Next follows the tail. They are twenty-one 
Dvipada verses \ For there are twenty-one back- 
ward feathers in a bird. 

8. Then the Ekaviwwa is the support of all 
Stomas, and the tail the support of all birds 2 . 

9. He recites a twenty-second verse. This is 
made the form of two supports. Therefore all birds 
support themselves on their tail, and having sup- 
ported themselves on their tail, they fly up. For 
the tail is a support. 

10. He (the bird and the hymn) is supported by 
two decades which are Vira^. The man (the sacri- 
ficer) is supported by the two Dvipadas, the twenty- 
first and twenty-second. That which forms the bird 
serves for the attainment of all desires ; that which 
forms the man, serves for his happiness, glory, 
proper food, and honour. 

11. Next comes a Sudadohas verse, then a 
Dhayya, then a Sudadohas verse. The Sudadohas 
is a man, the Dhayya a woman, therefore he recites 
the Dhayya as embraced on both sides by the Suda- 
dohas. Therefore does the seed of both, when it is 
effused, obtain oneness, and this with regard to the 

1 These verses are given Ait. Ar. V, 2, 2, 9. 

1. Ima* nu kam (Rv. X, 157) .... 5 

2. Ayahi (Rv. X, 172) 4 

3. Pra va indriya &c. (not in the .S£kalya-samhit&) 9 

4. Esha brahma &c. (not in the .Sakalya-saOThita) 3 

21 

* The other Stomas of the Agnish/oma are the Trivrrt, Paflte- 
d&ra, Saptadara, the Ekavima being the highest. Cf. I, 5, 1, 3. 
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woman only. Hence birth takes place in and from 
the woman. Therefore he recites that Dhayya in 
that place '. 

Third Khanda. 

i. He recites the eighty tristichs of Gayatrls 2 . 
Verily, the eighty Gayatrl tristichs are this world 
(earth). Whatever there is in this world of glory, 
greatness, wives, food, and honour, may I obtain it, 
may I win it, may it be mine. 

2. Next comes the Sudadohas verse. Sudadohas 
verily is breath. He joins this world with breath. 

3. He recites the eighty tristichs of Bnhatis. 
Verily, the eighty BWhatl tristichs are the world of 
the sky. Whatever there is in the world of the sky 
of glory, greatness, wives, food, and honour, may I 
obtain it, may I win it, may it be mine. 

4. Next comes the Sudadohas verse. Sudadohas 
verily is breath. He joins the world of the sky 
with breath. 

5. He recites the eighty tristichs of Ush»ih. Ve- 
rily, the eighty Ush»ih tristichs are that world, the 
heaven. Whatever there is in that world of glory, 
greatness, wives, food, and honour, also the divine 
being of the Devas (Brahman), may I obtain it, may 
I win it, may it be mine. 

6. Next comes the Sudadohas verse. Sudadohas 
verily is the breath. He joins that world with 
breath, yea, with breath. 

1 Asmin vi^avabhage. Comm. 

* These and the following verses form the food of the bird. 
Comm. The verses themselves are given by <Saunaka in the fifth 
Arawyaka. 
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FIFTH ADHYAYA. 

First Kuanda. 

1. He recites the Vara. hymn 1 , wishing, May 
everything be in my power. 

2. They (its verses) are twenty-one 2 , for twenty- 
one are the parts (the lungs, spleen, &c.) in the belly. 

3. Then the Ekavi#«a is verily the support of all 
Stomas, and the belly the support of all food. 

4. They consist of different metres. Verily, the 
intestines are confused, some small, some large. 

5. He recites them with the pra»ava 8 , according 
to the metre *, and according to rule 8 . Verily, the 
intestines are according to rule, as it were ; some 
shorter, some longer. 

6. Next comes the Sudadohas verse. Sudadohas 
verily is breath. He joins the joints with breath. 

7. After having recited that verse twelve times he 

* ' Having recited the verses which form the body, neck, head, 
wings, and tail of the bird, also the food intended for the bird, 
he now describes the Vara hymn, i.e. the hymn composed by 
Vara, Rv. VIII, 46. That hymn takes the place of the stomach, 
which receives the food intended for the bird. Cf. Ait Ar. V, 2, 5. 
In I, 5, 2, 4 it is called a Nivid. 
1 Verses 1-20 of the Va*a hymn, and one Sudadohas. 

* Pranavam means ' with pranava,' i. e. inserting Om in the 
proper places. 

4 According as the metres of the different verses are fixed by 
•Saunaka, Ait Ar. V, 2, 5, who says that verse 15 is Dvipada, and 
that the last four words, nunam atha, form an Ekapada. 

• According to rule, i.e. so that they should come right as 
Ajvalayana has prescribed the recitation of Dvipada and Eka- 
padi verses. In a Dvipada there should be a stop after the first 
foot, and Om at the end of the second. In an Ekapada there 
should be Om at the beginning and at the end. 

[3] o 
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leaves it off there. These pra»as are verily twelve- 
fold, seven in the head, two on the breast, three 
below. In these twelve places the pri«as are con- 
tained, there they are perfect. Therefore he leaves 
it off there \ 

8. The hymn indragnt yuva*» su naA (Rv. VIII, 
40) forms the two thighs (of the bird) belonging to 
Indra and Agni, the two supports with broad bones. 

9. These (verses) consist of six feet, so that they 
may stand firm. Man stands firm on two feet, 
animals on four. He thus places man (the sacri- 
ficer), standing on two feet, among four-footed 
cattle. 

10. The second verse has seven feet, and he 
makes it into a Gayatri and Anush/ubh. Gayatrl is 
Brahman, Anush/ubh is speech ; and he thus puts 
together speech with Brahman. 

1 1. He recites a Trish/ubh at the end. Trish/ubh 
is strength, and thus does he come round animals 
by strength. Therefore animals come near where 
there is strength (of command, &c); they come to 
be roused and to rise up, (they obey the commands 
of a strong shepherd.) 

Second Khaivca. 

1. When he recites the Nishkevalya hymn ad- 
dressed to Indra (Rv. X, 50), pra vo mahe, he inserts 
a Nivid 2 (between the fourth and fifth verses). Thus 
he clearly places strength in himself (in the rastra, 
in the bird, in himself). 

2. They are Trish/ubhs and Cagatts. 

1 He repeats the Sfldadohas verse no more. Comm. 
* Sentences like indro deva^ somam pibatu. 
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3. There they say : ' Why does he insert a Nivid 
among mixed Trish/ubhs and Gagatls * ?' But surely 
one metre would never support the Nivid of this 
day, nor fill it: therefore he inserts the Nivid 
among mixed Trish/ubhs and Gagatts. 

4. Let him know that this day has three Nivids : 
the Vara hymn is a Nivid, the Valakhilyas 2 are a 
Nivid, and the Nivid itself is a Nivid. Thus let 
him know that day as having three Nivids. 

5. Then follow the hymns vane na va (Rv. X, 
29) and yo gtta. eva (Rv. II, 12). In the fourth 
verse of the former hymn occur the words anne 
samasya yad asan manlsha^, and they serve for the 
winning of proper food. 

6. Then comes an insertion. As many Trish/ubh 
and Gagatl verses 8 , taken from the ten Ma»dalas 
and addressed to Indra, as they insert (between the 
two above-mentioned hymns), after changing them 
into Brzhatts, so many years do they live beyond 
the (usual) age (of one hundred years). By this 
insertion age is obtained. 

7. After that he recites the Sa/antya hymn, 
wishing that cattle may always come to his off- 
spring. 

8. Then he recites the Tarkshya hymn*. Tir- 
kshya is verily welfare, and the hymn leads to wel- 
fare. Thus (by reciting the hymn) he fares well 6 . 

1 According to the Prakn'ti of the Agnish/oma they ought to 
be all Trish/ubhs. Comm. 

* These hymns occur in the eighty Brrhatf tristichs. 

* From the Samhitd, which consists of ten thousand verses. 
Comm. 

* Rv. X, 178. Tarksha Ganu/a being the deity of the hymn, 
it is called Tarkshya. 

* Cf. I, 5, 3> 13- 

O 2 
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* 

9. Then he recites the Ekapada (indro vLrvaw 
vi ra/ati), wishing, May I be everything at once, 
and may I thus finish the whole work of metres 1 . 

10. In reciting the hymn indraw vlrva avtvrz- 
dhan (Rv. I, 11) he intertwines the first seven verses 
by intertwining their feet 8 . There are seven pra«as 
(openings) in the head, and he thus places seven 
pra«as in the head. The eighth verse (half-verse) 
he does not intertwine 8 . The eighth is speech, 
and he thinks, May my speech never be intertwined 
with the other pra»as. Speech therefore, though 
dwelling in the same abode as the other pra»as, is 
not intertwined with them. 

11. He recites the Viri^ - verses*. Verily, Vira^ - 
verses are food, and they thus serve for the gaining 
of food. 

12. He ends with the hymn of VasishMa 8 , 
wishing, May I be VasishMa! 

13. But let him end with the fifth verse, esha 
stomo maha ugraya vahe, which, possessing the 
word mahat, is auspicious. 

14. In the second foot of the fifth verse the word 
dhuri occurs. Verily, dhu^ (the place where the 
horse is fastened to the car) is the end (of the car). 
This day also is the end (of the sacrifice which lasts 
a whole year) 6 . Thus the verse is fit for the day. 



1 The Ekapadi forms the last metre in this ceremony. 

* The first and last half-verses of the hymn are not to be 
intertwined. Of the remaining fourteen half-verses he joins, for 
instance, the fourth foot of the first verse with the second foot 
of the second verse, and so on. Comm. 

8 Because nothing more follows. Comm. 

4 Rv. VII, 22, 1-6. • Rv. VII, 24. 

' The last day is the udayanry&tir&tra. Comm. 
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15. In the third foot the word arka is auspicious. 

16. The last foot is: 'Make our glory high as 
heaven over heaven.' Thus wherever Brahmanic 
speech is uttered, there his glory will be, when he 
who knows this finishes with that verse. Therefore 
let a man who knows this, finish (the Nishkevalya) 
with that verse. 

Third Khajvda 1 . 

1. Tat savitur vrintmahe (Rv. V, 82, 1-3) and 
adya no deva savitar (Rv. V, 82, 4-6) are the 
beginning (pratipad) and the next step (anu&tra) of 
the VaLsvadeva hymn, taken from the Ekaha cere- 
monial and therefore proper 2 . 

2. On that day 8 much is done now ahd then 
which has to be hidden, and has to be atoned for. 
Atonement is rest, the one-day sacrifice. Therefore 
at the end of the year the sacrificers rest on this 
atonement as their rest. He who knows this rests 
firm, and they also for whom a Hotri priest who 
knows this, recites this hymn. 

3. Then (follows) the hymn addressed to Savi- 
trt, tad devasya savitur varyam mahat (Rv. IV, 53). 
Verily, mahat, great, (in this foot) is the end 4 . 
This day too is the end. Thus the verse is fit for 
the day. 

1 After finishing the Nishkevalya of the noon-libation, he explains 
the valrvadevarastra of the third libation.. 

* The norm of the Mahavrata is the Vuvagit, and the norm 
of that, the Agnish/bma Ekaha, The verses to be used for the 
Vaixvadeva hymn are prescribed in those normal sacrifices, and 
are here adopted. 

' Cf. Ait At. I, a, 1, a. 

4 Nothing higher than the great can be wished for or obtained. 
Coram, 
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4. The hymn katara purva katara parayo^ (Rv. 
I, 185), addressed to Dyavapmhivl, is one in which 
many verses have the same ending. Verily, this day 
also (the mahivrata) is one in which many receive 
the same reward 1 . Thus it is fit for the day. 

5. The hymn anaxvo ^ito anabhlsur ukthya^ (Rv. 
IV, 36) is addressed to the .tfsbhus. 

6. In the first verse the word tri (kakrafi) occurs, 
and trivat * is verily the end. This day also is the 
end (of the sacrifice). Thus the verse is fit for the 
day. 

7. The hymn asya vamasya palitasya hotu^ (Rv. 
I, 164), addressed to the Vi^vedevas, is multiform. 
This day also is multiform a . Thus the verse is fit 
for the day. 

8. He recites the end of it, beginning with gaurlr 
mimaya (Rv. I, 164, 41). 

9. The hymn a no bhadra^ kratavo yantu vLrvata>fc 
(Rv. I, 89), addressed to the Visvedevas, forms the 
Nividdhana, taken from the Ekaha ceremonial, and 
therefore proper. 

10. On that day much is done now and then 
which has to be hidden, and has to be atoned for. 
Atonement is rest, the one-day sacrifice. Therefore 
at the end of the year the sacrificers rest on this 
atonement as their rest. He who knows this rests 
firm, and they also for whom a Hotrz priest who 
knows this, recites this hymn. 

1 1. The hymn valrvanaraya dhishawam rita.- 

1 All who perform the ceremony obtain Brahman. Cf. § 12. 

* The third wheel, in addition to the usual two wheels, forms 
the end of a carriage, as before the dhuA, cf. I, 5, 2, 14. This 
day also is the end. 

" Consisting of Vedic hymns and dances, &c. Comm. 
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vrtdhe (Rv. Ill, 2) forms the beginning of the 
Agnimaruta. Dhishawa, thought, is verily the end, 
this day also is the end. Thus it is fit for the 
day. 

12. The hymn praya^yavo maruto bhra^adWsh/a- 
ya^ (Rv. V, 55), addressed to the Maruts, is one in 
which many verses have the same ending. Verily, 
this day also is one in which many receive the same 
reward. Thus it is fit for the day x . 

13. He recites the verse ^atavedase sunavama 
somam (Rv. I, 99, 1), addressed to Gatavedas, before 
the (next following) hymn. That verse addressed to 
Gatavedas is verily welfare, and leads to welfare. 
Thus (by reciting it) he fares well a . 

14. The hymn ima*» stomam arhate ^atavedase 
(Rv. I, 94), addressed to Gatavedas, is one in which 
many verses have the same ending. Verily, this day 
also (the mahivrata) is one in which many receive 
the same reward. Thus it is fit for the day, yea, it 
is fit for the day. 

1 Cf. § 4. ■ Cf. I, 5, a, 8. 
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SECOND ARAJVYAKA. 

FIRST ADHYAYA. 

'^ z First Khanda. 

V C y ' ' With the second Ara»yaka the Upanishad begins. It comprises 

^-ZZ^Z the second and third Ara»yakas, and may be said to consist of 

',''•-, / three divisions, or three Upanishads. Their general title is BahvriXa- 

/■■"'■ ' upanishad, sometimes Mahaitareya-upanishad, while the Upanishad 

generally known as Aitareya-upanishad comprises the 4th, 5th, and 

6th adhy&yas only of the second Arawyaka. 

The character of the three component portions of the Upanishad 
can best be described in .Sahkara's own words (Ar. Ill, 1, 1, Introd. 
p. 306) : ' There are three classes of men who want to acquire 
knowledge. The highest consists of those who have turned away 
from the world, whose minds are fixed on one subject and col- 
lected, and who yearn to be free at once. For these a knowledge 
of Brahman is intended, as taught in the Ait. Ar. II, 4-6. The 
middle class are those who wish to become free gradually by at- 
taining to the world of Hiranyagarbha. For them the knowledge 
and worship of Prawa (breath and life) is intended, as explained in 
the Ait. Ar. II, 1-3. The lowest class consists of those who do 
not care either for immediate or gradual freedom, but who desire 
nothing but offspring, cattle, &c. For these the meditative worship 
of the Sawhiti is intended, as explained in the third Arawyaka. 
They cling too strongly to the letter of the sacred text to be able to 
surrender it for a knowledge either of Pr&wa (life) or of Brahman.' 

The connexion between the Upanishad or rather the three 
Upanishads and the first Aranyaka seems at first sight very slight. 
Still we soon perceive that it would be impossible to understand 
the first Upanishad, without a previous knowledge of the Mah&- 
vrata ceremony as described in the first Arawyaka. 

On this point too there are some pertinent remarks in Sankara's 
commentary on the Arawyaka II, 1, 2. ' Our first duty,' he says, 
' consists in performing sacrifices, such as are described in the first 
portion of the Veda, the SawhitSs, Brihmamis, and, to a certain 
extent, in the Aranyakas also. Afterwards arises a desire for 
knowledge, which cannot be satisfied except a man has first attained 
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complete concentration of thought (ek&gratl). In order to acquire 
that concentration, the performance of certain up&sanas or medita- 
tions is enjoined, such as we find described in our Upanishad, viz. in 
Ar. II, 1-3/ 

This meditation or, as it is sometimes translated, worship is of 
two kinds, either brahmop&sana or pratfkop&sana. Brahmo- 
pSsana or meditation on Brahman consists in thinking of him as 
distinguished by certain qualities. Pratikop&sana or meditation 
on symbols consists in looking upon certain worldly objects as if 
they were Brahman, in order thus to withdraw the mind from the 
too powerful influence of external objects. 

These objects, thus lifted up into symbols of Brahman, are of 
two kinds, either connected with sacrifice or not. In our Upanishad 
we have to deal with the former class only, viz. with certain por- 
tions of the Mah&vrata, as described in the first Aranyaka. In order 
that the mind may not be entirely absorbed by the sacrifice, it is 
lifted up during the performance from the consideration of these 
sacrificial objects to a meditation on higher objects, leading up at 
last to Brahman as prana or life. 

This meditation is to be performed by the priests, and while they 
meditate they may meditate on a hymn or on a single word of it as 
meaning something else, such as the sun, the earth, or the sky, but 
not vice versS. And if in one .Sakhi, as in that of the Aitareyins, for 
instance, a certain hymn has been symbolically explained, the same 
explanation may be adopted by another S^kha" also, such as that of 
the Kaushttakins. It is not necessary, however, that every part of 
the sacrifice should be accompanied by meditation, but it is left 
optional to the priest in what particular meditation he wishes to 
engage, nor is even the time of the sacrifice the only right time 
for him to engage in these meditations. 

i. This is the path : this sacrifice, and this Brah- 
man. This is the true 1 . 

2. Let no man swerve from it, let no man trans- 
gress it. 

1 Comm. The path is twofold, consisting of works and know- 
ledge. Works or sacrifices have been described in the Samhitd, 
the Brahma*a, and the first Aranyaka. Knowledge of Brahman 
forms the subject of the second and third Arawyakas. The true 
path is that of knowledge. 
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3. For the old (sages) did not transgress it, and 
those who did transgress, became lost. 

4. This has been declared by a Rishi (Rv. VIII, 
101, 14): 'Three (classes of) people transgressed, 
others settled down round about the venerable 
(Agni, fire); the great (sun) stood in the midst of 
the worlds, the blowing (Vayu, air) entered the 
Harits (the dawns, or the ends of the earth).' 

5. When he says : 'Three (classes of) people trans- 
gressed,' the three (classes of) people who trans- 
gressed are what we see here (on earth, born again) 
as birds, trees, herbs, and serpents *. 

6. When he says : ' Others settled down round 
about the venerable,' he means those who now sit 
down to worship Agni (fire). 

7. When he says : ' The great stood in the midst 
of the worlds,' the great one in the midst of the 
world is meant for this Aditya, the sun. 

8. When he says : ' The blowing entered the 
Harits,' he means that Vayu, the air, the purifier, 
entered all the corners of the earth *. 

Second Khamda. 

1. People say: ' Uktha, uktha,' hymns, hymns! 
(without knowing what uktha, hymn 3 , means.) The 

1 Vang&A is explained by vanagatA yriksh&h ; avagadhM is ex- 
plained by vrihiyavSdya oshadhayaA; irapdd&A is explained by uraA- 
pad&4 sarpaA. Possibly they are all old ethnic names, like Vahga, 
A"era, &c. In Anandattrtha's commentary vayiwsi are explained 
by Pua£a, Vang&vagadhas by Rakshasa, and Irapadas by Asuras. 

* Three classes of men go to Naraka(hell); the fourth class, full 
of faith and desirous of reaching the highest world, worships Agni, 
Vayu, and other gods. Coram. 

* The Coram, explains uktha as that from whence the favour 
of the gods arises, uttish/4aty anena devat&prasada iti vyutpatte/i. 
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hymn is truly (to be considered as) the earth, for 
from it all whatsoever exists arises. 

2. The object of its praise is Agni (fire), and the 
eighty verses (of the hymn) are food, for by means 
of food one obtains everything. 

3. The hymn is truly the sky, for the birds fly 
along the sky, and men drive following the sky. 
The object of its praise is Vayu (air), and the eighty 
verses (of the hymn) are food, for by means of food 
one obtains everything. 

4. The hymn is truly the heaven, for from- its gift 
(rain) all whatsoever exists arises. The object of its 
praise is Aditya (the sun), and the eighty verses are 
food, for by means of food one obtains everything. 

5. So much with reference to the gods (mytholo- 
gical) ; now with reference to man (physiological). 

6. The hymn is truly man. He is great, he is 
Pragupati. Let him think, I am the hymn. 

7. The hymn is his mouth, as before in the case 
of the earth. 

8. The object of its praise is speech, and the 
eighty verses (of the hymn) are food, for by means 
of food he obtains everything. 

9. The hymn is the nostrils, as before in the 
case of the sky. 

10. The object of its praise is breath, and the 
eighty verses (of the hymn) are food, for by means 
of food he obtains everything. 

1 1. The slight bent (at the root) of the nose is, as 
it were, the place of the brilliant (Aditya, the sun). 

The object is now to show that the uktha or hymn used at the 
Mahavrata ceremony has a deeper meaning than it seems to have, 
and that its highest aim is Brahman ; not, however, the highest 
Brahman, but Brahman considered as life (prawa). 
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1 2. The hymn is the forehead, as before in the 
case of heaven. The object of its praise is the 
eye, and the eighty verses (of the hymn) are food, 
for by means of food he obtains everything. 

13. The eighty verses (of the hymn) are alike 
food with reference to the gods as well as with 
reference to man. For all these beings breathe and 
live by means of food indeed. By food (given in 
alms, &c.) he conquers this world, by food (given 
m sacrifice) he conquers the other. Therefore the 
eighty verses (of the hymn) are alike food, with refer- 
ence to the gods as well as with reference to man. 

14. All this that is food, and all this that con- 
sumes food, is only the earth, for from the earth 
arises all whatever there is. 

15. And all that goes hence (dies on earth), 
heaven consumes it all ; and all that goes thence 
(returns from heaven to a new life) the earth con- 
sumes it all. 

16. That earth is thus both food and consumer. 
He also (the true worshipper who meditates on 

himself as being the uktha) is both consumer and 
consumed (subject and object '). No one possesses 
that which he does not eat, or the things which do 
not eat him 2 . 

1 As a master who lives by his servants, while his servants live 
by him. Coram. 

* I have translated these paragraphs, as much as possible, accord- 
ing to the commentator. I doubt whether, either in the original or 
in the interpretation of the commentator, they yield any very definite 
sense. They are vague speculations, vague, at least, to us, though 
intended by the Brahmans to give a deeper meaning to certain 
ceremonial observances connected with the Mahavrata. The uktha, 
or hymn, which is to be meditated on, as connected with the 
sacrifice, is part of the Mahavrata, an important ceremony, to be 
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Third Khanda. 

1. Next follows the origin of seed. The seed 
of Pra^apati are the Devas (gods). The seed of 
the Devas is rain. The seed of rain are herbs. 
The seed of herbs is food. The seed of food is 
seed. The seed of seed are creatures. The seed 
of creatures is the heart The seed of the heart 
is the mind. The seed of the mind is speech (Veda). 
The seed of speech is action (sacrifice). The action 
done (in a former state) is this man, the abode of 
Brahman. 

2. He (man) consists of food (ira), and because 
he consists of food (iramaya), he consists of gold 
(hira»maya *). He who knows this becomes golden 
in the other world, and is seen as golden (as the 
sun) for the benefit of all beings. 

performed on the last day but one (the twenty-fourth) of the 
Gavamayana sacrifice. That sacrifice lasts a whole year, and 
its performance has been fully described in the BrShma«as and 
Aranyakas. But while the ordinary performer of the Mahavrata 
has simply to recite the uktha or nishkevalya-iastra, consisting of 
eighty verses (trifa.) in the Gayatri, Bnhatf, and Ushmh metres, 
the more advanced worshipper (or priest) is to know that this 
uktha has a deeper meaning, and is to meditate on it as being 
the earth, sky, heaven, also as the human body, mouth, nostrils, 
and forehead. The worshipper is in fact to identify himself by 
meditation with the uktha in all its senses, and thus to become 
the universal spirit or Hirawyagarbha. By this process he becomes 
the consumer and consumed, the subject and object, of everything, 
while another sacrificer, not knowing this, remains in his limited 
individual sphere, or, as the text expresses it, does not possess 
what he cannot eat (perceive), or what cannot eat him (perceive 
him). The last sentence is explained differently by the com- 
mentator, but in connexion with the whole passage it seems to 
me to become more intelligible, if interpreted as I have proposed 
to interpret it. 

1 Play on words. Comm. 
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Fourth Khanda. 
i. Brahman (in the shape of pra»a, breath) entered 
into that man by the tips of his feet, and because 
Brahman entered (prapadyata) into that man by 
the tips of his feet, therefore people call them the 
tips of the feet (prapada), but hoofs and claws in 
other animals. 

2. Then Brahman crept up higher, and therefore 
they were (called) 1 the thighs (uru). 

3. Then he said : ' Grasp wide,' and that was 
(called) the belly (udara). 

4. Then he said : ' Make room for me,' and that 
was (called) the chest (uras). 

5. The .Sarkarakshyas meditate on the belly as 
Brahman, the Aru«is on the heart 2 . Both (these 
places) are Brahman indeed 8 , 

6. But Brahman crept upwards and came to the 
head, and because he came to the head, therefore 
the head is called head *. 

7. Then these delights alighted in the head, 
sight, hearing, mind, speech, breath. 

8. Delights alight on him who thus knows, why 
the head is called head. 

9. These (five delights or senses) strove to- 
gether, saying : ' I am the uktha (hymn), I am the 
uktha 6 .' ' Well,' they said, ' let us all go out from 

1 These are all plays on words. Comm. 
1 This does not appear to be the case either in the Kh. Up. V, 
>5> 17, or in the ■Satapatha-br&hmana X, 6, 1. 

* The pluti in t&3i is explained as x&strtyaprasiddhyarthd. 

* All puns, as if we were to say, because he hied up to the head, 
therefore the head was called head. 

* Each wished to be identified with the uktha, as it was said 
before that the human body, mouth, nostrils, forehead were to be 
identified with the uktha. Cf. Kaush. Up. Ill, 3. 
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this body ; then on whose departure this body shall 
fall, he shall be the uktha among us 1 .' 

10. Speech went out, yet the body without 
speaking remained, eating and drinking. 

Sight went out, yet the body without seeing re- 
mained, eating and drinking. 

Hearing went out, yet the body without hearing 
remained, eating and drinking. 

Mind went out, yet the body, as if blinking, re- 
mained, eating and drinking. 

Breath went out, then when breath was gone out, 
the body fell. 

11. It was decayed, and because people said, it / 
decayed, therefore it was (called) body (yarira). / 
That is the reason of its name. ' 

12. If a man knows this, then the evil enemy 
who hates him decays, or the evil enemy who hates 
him is defeated. 

1 3. They strove again, saying : ' I am the uktha, 
I am the uktha.' ' Well,' they said, ' let us enter 
that body again ; then on whose entrance this body 
shall rise again, he shall be the uktha among us.' 

14. Speech entered, but the body lay still. Sight 
entered, but the body lay still. Hearing entered, 
but the body lay still. Mind entered, but the body 
lay still. Breath entered, and when breath had 
entered, the body rose, and it became the uktha. 

15. Therefore breath alone is the uktha. 

16. Let people know that breath is the uktha 
indeed. 

17. The Devas (the other senses) said to breath: 
' Thou art the uktha, thou art all this, we are thine, 
thou art ours.' 

1 Cf. Kh. Up. V, 1; Bnh. Up. VI, 1; Kaush. Up. II, 12-14; 
III, a; Pr&ma Up. II, 1. 

Digitized by VjOOQ IC 



208 aitareya-Araatyaka. 

i 8. This has also been said by a J&shi (Rv. 
VIII, 92, 32): 'Thou art ours, we are thine/ 

Fifth Kha^da. 

1. Then the Devas carried him (the breath) 
forth, and being carried forth, he was stretched out, 
and when people said, ' He was stretched out,' then 
it was in the morning ; when they said, ' He is gone 
to rest,' then it was in the evening. Day, therefore, 
is the breathing up, night the breathing down \ 

2. Speech is Agni, sight that Aditya (sun), mind 
the moon, hearing the DLr (quarters) : this is the 
prahitaw sawyoga *, the union of the deities as sent 
forth. These deities (Agni, &c.) are thus in the 
body, but their (phenomenal) appearance yonder is 
among the deities — this was intended. 

3. And Hirawyadat Vaida also, who knew this 
(and who by his knowledge had become Hira»ya- 
garbha or the universal spirit), said : ' Whatever 
they do not give to me, they do not possess them- 
selves.' I know the prahitiw sawyoga, the union of 
the deities, as entered into the body 8 . This is it 

1 All these are plays on words, pritar being derived from 
pr&t&yi, sSyam from samagdt. The real object, however, is to 
show that breath, which is the uktha, which is the worshipper, is 
endowed with certain qualities, viz. time, speech, &c. 

1 The meaning is, that the four deities, Agni, Aditya, Moon, 
and the Dis proceed from their own places to dwell together in 
the body of man, and that this is called the prahitiVn samyogaA. 
Prahit is explained as prahita, placed, sent. It is probably formed 
from hi, not from dhiL PrahitoA sajnyogzna.ra is the name of a 
S&man, Ind. Stud. Ill, 225. As Devas or gods they appear each 
in its own place. The whole passage is very obscure. 

' All this is extremely obscure, possibly incorrect For yam, 
unless it refers to some other word, we expect yan. For dadyuA 
one expects dady&t. What is intended is that Hirawyadat had 
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4. To him who knows this all creatures, without 
being constrained, offer gifts. 

5. That breath is (to be called) sattya (the true), 
for sat is breath, ti is food, yam is the sun 1 . This is 
threefold, and threefold the eye also may be called, 
it being white, dark, and the pupil. He who knows 
why true is true (why sattya is sattya), even if he 
should speak falsely, yet what he says is true. 

Sixth Khajvda. 

1. Speech is his (the breath's) rope, the names the 
knots 2 . Thus by his speech as by a rope, and by his 
names as by knots, all this is bound. For all this are 
names indeed, and with speech he calls everything. 

2. People carry him who knows this, as if they 
were bound by a rope. 

3. Of the body of the breath thus meditated on, 
the Ush»ih verse forms the hairs, the Gayatri the 
skin, the Trish/ubh the flesh, the Anush/ubh the 
muscles, the Ga.ga.tt the bone, the Pankti the mar- 
row, the BWhatt the breath* (pra»a). He is covered 
with the verses (Pandas, metres). Because he is 
thus covered with verses, therefore they call them 
Mandas (coverings, metres). 

4. If a man knows the reason why Pandas are 
called Pandas, the verses cover him in whatever 
place he likes against any evil deed. 

through meditation acquired identity with the universal spirit, and 
that therefore he might say that whatever was not surrendered to 
him did not really belong to anybody. On Hirawyadat, see Ait 
BrShm. Ill, 6. 
*a.Kh. Up. VIII, 3, 5. 

* The rope is supposed to be the chief rope to which various 
smaller ropes are attached for fastening animals. 

* Here conceived as the air breathed, not as the deity. Comm. 

[3] P 
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5. This is said by a JUsbi (Rv. 1, 164, 13): — 

6. ' I saw (the breath) as a guardian, never tiring, 
coming and going on his ways (the arteries). That 
breath (in the body, being identified with the sun 
among the Devas), illuminating the principal and 
intermediate quarters of the sky, is returning con- 
stantly in the midst of the worlds.' 

He says: 'I saw a guardian,' because he, the 
breath, is a guardian, for he guards everything. 

7. He says : ' Never tiring,' because the breath 
never rests. 

8. He says : ' Coming and going on his ways,' 
because the breath comes and goes on his ways. 

9. He says : ' Illuminating the principal and in- 
termediate,' because he illuminates these only, the 
principal and intermediate quarters of the sky. 

10. He says : ' He is returning constantly in the 
midst of the worlds,' because he returns indeed 
constantly in the midst of the worlds. 

11. And then, there is another verse (Rv. I, 55, 
81): 'They are covered like caves by those who 
make them,' 

1 2. For all this is covered indeed by breath. 

1 3. This ether is supported by breath as Br/hatt, 
and as this ether is supported by breath as Brihatl, 
so one should know that all things, not excepting 
ants, are supported by breath as Brzhatt. 

Seventh Khanda. 

1. Next follow the powers of that Person 1 . 

2. By his speech earth and fire were created. 

1 The purusha, as described before in the second chapter, is the 
Pra<f Spati or universal spirit with whom the worshipper is to identify 
himself by meditation. The manifestations of his power consist in 
creating the earth, fire, the sky, the air, heaven, the sun. 
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Herbs are produced on the earth, and ■ Agni (fire) 
makes them ripe and sweet ' Take this, take this,' 
thus saying do earth and fire serve their parent, 
speech. 

3. As far as the earth reaches, as far as fire 
reaches, so far does his world extend, and as long as 
the world of the earth and fire does not decay, so 
long does his world not decay who thus knows 
this power of speech. 

4. By breath (in the nose) the sky and the air 
were created. People follow the sky, and hear 
along the sky, while the air carries along pure scent. 
Thus do sky and air serve their parent, the breath. 

As far as the sky reaches, as far as the air 
reaches, so far does his world extend, and as long as 
the world of the sky and the air does not decay, so 
long does his world not decay who thus knows this 
power of breath. 

5. By his eye heaven and the sun were created. 
Heaven gives him rain and food, while the sun 
causes his light to shine. Thus do the heaven and 
the sun serve their parent, the eye. 

As far as heaven reaches and as far as the sun 
reaches, so far does his world extend, and as long 
as the world of heaven and the sun does not decay, 
so long does his world not decay who thus knows 
the power of the eye. 

6. By his ear the quarters and the moon were 
created. From all the quarters they come to him, 
and from all the quarters he hears, while the moon 
produces for him the bright and the dark halves for 
the sake of sacrificial work. Thus do the quarters 
and the moon serve their parent, the ear. 

As far as the quarters reach and as far as the 

P 2 
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moon reaches, so far does his world extend, and as 
long as the world of the quarters and the moon does 
not decay, so long does his world not decay who 
thus knows the power of the ear. 

7. By his mind the water and Varu«a were 
created. Water yields to him faith (being used for 
sacred acts), Varu«a keeps his offspring within the 
law. Thus do water and Vanma serve their parent, 
the mind. 

As far as water reaches and as far as Varu»a 
reaches, so far does his world extend, and as long 
as the world of water and Varu»a does not decay, 
so long does his world not decay who thus knows 
the power of the mind. 

Eighth Khanda 1 . 

1. Was it water really ? Was it water ? Yes, 
all this was water indeed. This (water) was the root 
(cause), that (the world) was the shoot (effect). He 
(the person) is the father, they (earth, fire, &c.) are 
the sons. Whatever there is belonging to the son, 
belongs to the father ; whatever there is belonging to 
the father, belongs to the son. This was intended*. 

2. Mahidasa Aitareya, who knew this, said : ' I 
know myself (reaching) as far as the gods, and I 
know the gods (reaching) as far as me. For these 

1 Having described how Pr£«a, the breath, and his companions 
or servants created the world, he now discusses the question of 
the material cause of the world out of which it was created. 
Water, which is said to be the material of the world, is explained 
by the commentator to mean here the five elements. 

* Cause and effect are not entirely separated, therefore water, 
as the elementary cause, and earth, fire, &c, as its effect, are one ; 
likewise the worshipper, as the father, and the earth, fire, &c. as his 
sons, as described above. Mfila and tula, root and shoot, are evi- 
dently chosen for the sake of the rhyme, to signify cause and effect. 
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gods receive their gifts from hence, and are sup- 
ported from hence.' 

3. This is the mountain 1 , viz. eye, ear, mind, 
speech, and breath. They call it the mountain of 
Brahman. 

4. He who knows this, throws down the evil 
enemy who hates him ; the evil enemy who hates 
him is defeated. 

5. He (the Pra«a, identified with Brahman) is the 
life, the breath ; he is being (while the ^tvatman 
remains), and not-being (when the^ivatman departs). 

6. The Devas (speech, &c.) worshipped him 
(pri»a) as Bhuti or being, and thus they became 
great beings. And therefore even now a man who 
sleeps, breathes like bhurbhu^. 

7. The Asuras worshipped him as Abhuti or not- 
being, and thus they were defeated. 

8. He who knows this, becomes great by himself, 
while the evil enemy who hates him, is defeated. 

9. He (the breath) is death (when he departs), 
and immortality (while he abides). 

10. And this has been said by a .tfishi (Rv. I, 
164, 38) :— 

11. ' Downwards and upwards he (the wind of the 
breath) goes, held by food ; ' — for this up-breathing, 
being held back by the down-breathing, does not 
move forward (and leave the body altogether). 

12. ' The immortal dwells with the mortal ; ' — for 
through him (the breath) all this dwells together, 
the bodies being clearly mortal, but this being (the 
breath), being immortal. 

1 Pra«a is called the giriA, because it is swallowed or hidden by 
the other senses (gira»$t). Again a mere play of words, intended 
to show that Brahman under the form of Pribra, or life, is to be 
meditated on. 
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13. ' These two (body and breath) go for ever in 
different directions (the breath moving the senses of 
the body, the body supporting the senses of the 
breath : the former going upwards to another world, 
the body dying and remaining on earth). They 
increase the one (the body), but they do not increase 
the other,' i. e. they increase these bodies (by food), 
but this being (breath) is immortal. 

14. He who knows this becomes immortal in that 
world (having become united with Hira«yagarbha), 
and is seen as immortal (in the sun) by all beings, 
yea, by all beings. 

SECOND ADHYAYA 1 . 

First Khaot>a. 

1. He (the sun), who shines, honoured this world 
(the body of the worshipper, by entering into it), in 
the form of man 2 (the worshipper who meditates on 
breath). For he who shines (the sun) is (the same 
as) the breath. He honoured this (body of the 
worshipper) during a hundred years, therefore there 
are a hundred years in the life of a man. Because 
he honoured him during a hundred years, therefore 
there are (the poets of the first Mawoala of the Rig- 
veda, called) the *Satar>£in, (having honour for a 

1 In the first adhyaya various forms of meditating on Uktha, 
conceived as Prawa (life), have been declared. In the second some 
other forms of meditation, all extremely fanciful, are added. They 
are of interest, however, as showing the existence of the hymns 
of the Rig-veda, divided and arranged as we now possess them, 
at the time when this Arawyaka was composed. 

* The identity of the sun and of breath as living in man has 
been established before. It is the same power in both, conceived 
either adhidaivatam (mythological) or adhydtmam (physiological). 
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hundred years.) Therefore people call him who is 
really Pra»a (breath), the <Satar£in poets l . 

2. He (breath) placed himself in the midst of all 
whatsoever exists. Because he placed himself in 
the midst of all whatsoever exists, therefore there 
are (the poets of the second to the ninth Ma«</ala of 
the Rig-veda, called) the Madhyamas. Therefore 
people call him who is really Pra#a (breath), the 
Madhyama poets. 

3. He as up-breathing is the swallower (gmsa), as 
down-breathing he is delight (mada). Because as 
up-breathing he is swallower (gmsa) and as down- 
breathing delight (mada), therefore there is (the 
poet of the second Ma«dala of the Rig-veda, called) 
Grstsamada. Therefore people call him who is 
really Pra»a (breath), Gr/tsamada. 

4. Of him (breath) all this whatsoever was a 
friend. Because of him all (vLrvam) this whatsoever 
was a friend (mitram), therefore there is (the poet of 
the third Ma#dala of the Rig-veda, called) Vwva- 
mitra. Therefore people call him who is really 
Pra#a (breath), VLrvdmitra. 

5. The Devas (speech, &c.) said to him (the 
breath) : ' He is to be loved by all of us.' Because 
the Devas said of him, that he was to be loved 
(v&ma) by all of them, therefore there is (the poet 
of the fourth Maadala of the Rig-veda, called) Vama- 
deva. Therefore people call him who is really 
Pra»a (breath), Vamadeva. 

6. He (breath) guarded all this whatsoever from 
evil. Because he guarded (atrayata) all this whatso- 

1 The real ground for the name is that the poets of the first 
Mandala composed on an average each about a hundred Rik 
verses. 



Digitized by 



Google 



2 1 6 aitareya-Arajvyaka. 

ever from evil, therefore there are (the poets of the 
fifth Ma»afala of the Rig-veda, called) Atraya^. 
Therefore people call him who is really Prawa 
(breath), AtrayaA 

Second Khajvca. 

i. He (breath) is likewise a Bibhradv%a (bringer 
of offspring). Offspring is va^a, and he (breath) 
supports offspring. Because he supports it, there- 
fore there is (the poet of the sixth Ma»<fela of the 
Rig-veda, called) Bharadva^a. Therefore people 
call him who is really Pra#a (breath), Bharadva^a. 

2. The Devas (speech, &c.) said to him : 'He it 
is who chiefly causes us to dwell on earth.' Because 
the Devas said of him, that he chiefly caused them 
to dwell on earth, therefore there is (the poet of the 
seventh Ma#dkla of the Rig-veda, called) VasishAfta. 
Therefore people call him who is really Pra#a 
(breath), VasishMa 1 . 

3. He (breath) went forth towards 8 all this what- 
soever. Because he went forth toward all this what- 
soever, therefore there are (the poets of the eighth 
Ma«oiala of the Rig-veda, called) the Pragathas. 
Therefore people call him who is really Pra»a 
(breath), the Pragathas. 

4. He (breath) purified all this whatsoever. Be- 
cause he purified all this whatsoever, therefore there 

1 I translate in accordance with the commentator, and probably 
■with the intention of the author. The same etymology is repeated 
in the commentary on II, 2, 4, 2. It would be more natural to 
take vasish/Aa in the sense of the richest. 

* This is the interpretation of the commentator, and the pre- 
position abhi seems to show that the author too took that view 
of the etymology of pragatha. 
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are (the hymns and also the poets ' of the ninth 
Mawdala of the Rig-veda, called) the Pavamanls. 
Therefore people called him who is really Pra#a 
(breath), the Pavamanis. 

5. He (breath) said : ' Let me be everything 
whatsoever, small (kshudra) and great (mahat), and 
this became the Kshudrasuktas and Mahasuktas.' 
Therefore there were (the hymns and also the poets 
of the tenth Ma.nda.la. of the Rig-veda, called) the 
Kshudrasuktas (and Mahasuktas). Therefore people 
call him who is really Pra»a (breath), the Kshu- 
drasuktas (and Mahasuktas). 

6. He (breath) said once : ' You have said what 
is well said (su-ukta) indeed. This became a Sukta 
(hymn).' Therefore there was the Sukta. There- 
fore people call him who is really Pra#a (breath), 
Sukta 2 . 

7. He (breath) is a Rik (verse), for he did 
honour s to all beings (by entering into them). 
Because he did honour to all beings, therefore there 
was the Rik verse. Therefore people call him who 
is really Pri#a (breath), Rik. 

8. He (breath) is an Ardharia (half-verse), for he 
did honour to all places (ardha) *. Because he did 
honour to all places, therefore there was the Ar- 
dhar^a. Therefore people call him who is really 
Pra*a (breath), Ardharia. 

1 It seems, indeed, as if in the technical language of the 
Brahmans, the poets of the ninth Maadala were sometimes called 
Pavamants, and the hymns of the tenth Maw/ala Kshudrasuktas and 
Mahisuktas (raasc.) Cf. Arsheya-brdhmana, ed. Burnell, p. 43. 

1 The poet also is called Sukta, taddrash/api suktan&mako 'bhut. 
Comm. 

' I translate according to the commentator. 

* Ardha means both half and place. 
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9. He (breath) is a Pada (word) \ for he got into 
all these beings. Because he got (padi) into all 
these beings, therefore there was the Pada (word). 
Therefore people call him who is really Pri«a 
(breath), Pada. 

10. He (breath) is an Akshara (syllable), for he 
pours out (ksharati) gifts to all these beings, and 
without him no one can pour out (atiksharati) gifts. 
Therefore there was the Akshara (syllable). There- 
fore people call him who is really Pra#a (breath), 
Akshara 2 . 

11. Thus all these Rik verses, all Vedas, all 
sounds 8 are one word, viz. Pra«a (breath). Let 
him know that Prawa is all Rik verses. 

Third Khavda. 

1. While VLrvamitra was going to repeat the 
hymns of this day (the mahavrata), Indra sat down 
near him*. VLrvamitra (guessing that Indra wanted 
food) said to him, ' This (the verses of the hymn) is 
food,' and repeated the thousand Brihatt verses 8 . 



1 It may also be intended for pSda, foot of a verse. 
1 The PrSwa (breath) is to be meditated on as all hymns, all 
poets, all words, &c. Comm. 

* All aspirated sonant consonants. Comm. 

* Upanishasasada, instead of upanishasada. The mistake is 
probably due to a correction, sa for sha ; the commentator, how- 
ever, considers it as a Vedic license. Sakaro 'dhiluu AAindasaA. 

6 These are meant for the Nishkevalya hymn recited at the 
noon-libation of the Mahavrata. That hymn consists of ten 
parts, corresponding, as we saw, to ten parts of a bird, viz. its 
body, neck, head, root of wings, right wing, left wing, tail, belly, 
chest, and thighs. The verses corresponding to these ten parrs, 
beginning with tad id isa bhuvaneshu gyeshth&m, are given in the 
first Ara*yaka, and more fully in the fifth. Ara»yaka by .Saunaka. 
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By means of this he went to the delightful home of 
Indra (Svarga). 

2. Indra said to him : ' Hishi, thou hast come to 
my delightful home, JZisbi, repeat a second hymn V 
Virvamitra (guessing that Indra wanted food) said 
to him, ' This (the verses of the hymn) is food,' and 
repeated the thousand Brzhatt verses. By means 
of this he went to the delightful home of Indra 
(Svarga). 

3. Indra said to him : ' .fo'shi, thou hast come to 
my delightful home. jRtshi, repeat a third hymn.' 
Virvamitra (guessing that Indra wanted food) said 
to him, ' This (the verses of the hymn) is food,' and 
repeated the thousand Bnhati verses. By means 
of this he went to the delightful home of Indra 
(Svarga). 

4. Indra said to him : ' ^'shi, thou hast come to 
my delightful home. I grant thee a boon.' VLrva- 
mitra said : 'May I know thee.' Indra said : ' I am 
Pra«a (breath), O 7?/shi, thou art Pr£»a, all things 
are Pra»a. For it is Pra»a who shines as the sun, 
and I here pervade all regions under that form. 
This food of mine (the hymn) is my friend and my 
support (dakshi«a). This is the food prepared by 
VLrvamitra. I am verily he who shines (the sun).' 



Though they consist of many metres, yet, when one counts the 
syllables, they give a thousand Bnhati verses, each consisting of 
thirty-six syllables. 

1 Although the Nishkevalya is but one hymn, consisting of 
eighty traias, yet as these eighty trikas were represented as three 
kinds of food (see Ait. Ar. II, 1, 2, 2-4), the hymn is represented 
as three hymns, first as eighty Gayatrt trtfas, then as eighty 
Bnnatt tri&is, lastly as eighty Ushwih irifas. 
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Fourth Khajvca. 

i. This then becomes perfect as a thousand of 
Br/hatt verses. Its consonants * form its body, its 
voice* (vowels) the soul 8 , its sibilants 4 the air of 
the breath. 

2. He who knew this became VasishMa, he took 
this name from thence 8 . 

3. Indra verily declared this to Virvamitra, and 
Indra verily declared this to Bharadva^a. There- 
fore Indra is invoked by him as a friend *. 

4. This becomes perfect as a thousand of Brthati 
verses 7 , and of that hymn perfect with a thousand 
Bnhati verses, there are 36,000 syllables 8 . So 
many are also the thousands of days of a hundred 
years (36,000). With the consonants they fill the 
nights, with the vowels the days. 

5. This becomes perfect as a thousand of Brzhati 
verses. He who knows this, after this thousand of 
Brzhatts thus accomplished, becomes full of know- 
ledge, full of the gods, full of Brahman, full of the 
immortal, and then goes also to the gods. 

6. What I am (the worshipper), that is he (sun) ; 
what he is, that am I. 

1 Vyafi^an&ni, explained by k&dini. 

1 Ghosha, explained by aspirated sonant consonants. 

* AtmS, explained by madhyarartram. 
4 SashasahSA. Comm. 

* He became Pr£»a, and because PrSwa causes all to dwell, or 
covers all (v&sayati), therefore the Hishi was called VasishMa. 
Comm. Cf. Ait. Ar. II, 2, 2, 2. 

* At the Subrahmanyi ceremony in the Soma sacrifices, the 
invocations are, Indra & ga££Aa, hariva a gal£ia. 

7 Cf. Ait. Ar. II, 3, 8, 8. 

8 Each Br&atf has thirty-six syllables. 



Digitized by 



Google 



II ArAATYAKA, 3 ADHYAYA, I KHAWDA, 4. 221 

7. This has been said by a jfo'shi (Rv. I, 115, i) : 
' The sun is the self of all that moves and rests.' 

8. Let him look to that, let him look to that ! 

THIRD ADHYAYA 1 . 

First Khanda. 

1. He who knows himself as the fivefold hymn 
(uktha), the emblem of Pra»a (breath), from whence 
all this springs 2 , he is clever. These five are the 
earth, air, ether, water, and fire (fyotis). This is 
the self, the fivefold uktha. For from him all this 
springs, and into him it enters again (at the dissolu- 
tion of the world). He who knows this, becomes 
the refuge of his friends. 

2. And to him who knows the food (object) and 
the feeder (subject) in that uktha, a strong son is 
born, and food is never wanting. Water and earth 
are food, for all food consists of these two. Fire 
and air are the feeder, for by means of them s man 
eats all food. Ether is the bowl, for all this is 
poured into the ether. He who knows this, be- 
comes the bowl or support of his friends. 

3. To him who knows the food and the feeder 
in that uktha, a strong son is born, and food is 
never wanting. Herbs and trees are food, animals 
the feeder, for animals eat herbs and trees. 

4. Of them again those who have teeth above 

1 In this adhyaya some more qualities are explained belonging 
to the Mahavrata ceremonial and the hymns employed at it, which 
can be meditated on as referring to Prana, life. 

* Because the world is the result or reward for performing a 
meditation on the uktha. Comm. 

* The digestive fire is lighted by the air of the breath. Comm. 
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and below, shaped after the likeness of man, are 
feeders, the other animals are food. Therefore 
these overcome the other animals, for the eater is 
over the food. 

5. He who knows this is over his friends. 

Second Khajtoa 1 . 

1. He who knows the gradual development of 
the self in him (the man conceived as the uktha), 
obtains himself more development. 

2. There are herbs and trees and all that is ani- 
mated, and he knows the self gradually developing 
in them. For in herbs and trees sap only is seen *, 
but thought (iitta) in animated beings. 

3. Among animated beings again the self de- 
velops gradually, for in some sap (blood) is seen 
(as well as thought), but in others thought is not 
seen. 

4. And in man again the self develops gradually, 
for he is most endowed with knowledge. He says 
what he 1 has known, he sees what he has known 3 . 
He knows what is to happen to-morrow, he knows 
heaven and hell. By means of the mortal he desires 
the immortal — thus is he endowed. 

5. With regard to the other animals" hunger and 
thirst only are a kind of understanding. But they 
do not say what they have known, nor do they see 

1 This treats of the gradual development of life in man, parti- 
cularly of the development of a thinking soul (laitanya). 

1 In stones there is not even sap, but only being, satta. Comm. 

' What he has known yesterday he remembers, and is able 
to say before men, I know this. And when he has known a 
thing he remembers it, and goes to the same place to see it again. 
Comm. 
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what they have known. They do not know what 
is to happen to-morrow, nor heaven and hell. They 
go so far and no further, for they are born according 
to their knowledge (in a former life). 

Third Khajv^a. 

1. That man (conceived as uktha) is the sea, 
rising beyond the whole world 1 . Whatever he 
reaches, he wishes to go beyond 2 . If he reaches the 
sky, he wishes to go beyond. 

2. If he should reach that (heavenly) world, he 
would wish to go beyond. 

3. That man is fivefold. The heat in him is fire; 
the apertures (of the senses) are ether; blood, mucus, 
and seed are water ; the body is earth ; breath is air. 

4. That air is fivefold, viz. up-breathing, down- 
breathing, back-breathing, out-breathing, on-breath- 
ing. The other powers (devatas), viz. sight, hearing, 
mind, and speech, are comprised under up-breathing 
and down-breathing. For when breath departs, they 
also depart with it. 

5. That man (conceived as uktha) is the sacrifice, 
which is a succession now of speech and now of 
thought. That sacrifice is fivefold, viz. the Agni- 
hotra, the new and full moon sacrifices, the four- 
monthly sacrifices, the animal sacrifice, the Soma 
sacrifice. The Soma sacrifice is the most perfect of 
sacrifices, for in it these five kinds of ceremonies 
are seen : the first which precedes the libations (the 
Diksha, &c), then three libations, and what follows 
(the Avabhrztha, &c.) is the fifth. 



1 Bhuloka. Comm. 

* Should it not be aty enan manyate ? 
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Fourth Khandx. 

i. He who knows one sacrifice above another, 
one day above another, one deity above the others, 
he is clever. Now this great uktha (the nishke- 
valya-Jastra) is the sacrifice above another, the day 
above another, the deity above others \ 

2. This uktha is fivefold. With regard to its 
being performed as a Stoma (chorus), it is Trivm, 
Paniadasa, Saptadara, Ekavi»«a, and PafLfcaviwsa. 
With regard to its being performed as a Saman 
(song), it is Gayatra, Rathantara, Brzhat, Bhadra, 
and Ri^ana. With regard to metre, it is Gayatrt, 
Ush»ih, Brzhati, Trish/ubh, and Dvipada. And the 
explanation (given before in the Ara#yaka) is that it 
is the head, the right wing, the left wing, the tail, 
and the body of the bird 2 . 

1 The uktha is to be conceived as prit«a, breath or life, and 
this prtbta was shown to be above the other powers (devat&s), 
speech, hearing, seeing, mind. The uktha belongs to the Mahi- 
vrata day, and that is the most important day of the Soma 
sacrifice. The Soma sacrifice, lastly, is above all other sacrifices. 

1 All these are technicalities connected with the singing and 
reciting of the uktha. The commentator says: The stoma is 
a collection of single Rik verses occurring in the trt'£as which 
have to be sung. The TrivrA stoma, as explained in the Sima- 
br&hmana, is as follows : There are three Suktas, each consisting 
of three verses, the first being upismai gayata, S. V. Uttar&rAika 
I, i, i=Rv. IX, n. The UdgStn first sings the first three verses' 
in each hymn. This is the first round. He then sings the three 
middle verses in each hymn. This is the second round. He 
lastly sings the last three verses in each hymn. This is the third 
round. This song is called Udyatt. 

The Pafiviadara stoma is formed out of one Sukta only, con- 
sisting of three verses. In the first round he sings the first verse 

* Hihkrt with dative is explained as gai with accusative. 
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3. He performs the Prastava in five ways, he 
performs the Udgttha in five ways, he performs the 

three times, the second and third once. In the second round he 
sings the middle verse three times, in the third round he sings 
the last verse three times. This song is called Vish/uti. 

The Saptadaxa stoma is formed in the same manner, only that 
in the first round he sings the first verse three times, in the second 
the middle verse three times, in the third round the middle and last 
verses three times. This song is called Darasapta. 

The Ekaviaua stoma is formed in the same manner, only that in 
the first round he sings the last verse once, in the second the 
first verse once, in the third the middle verse once, while the 
other verses are each repeated three times. This song is called 
Saptasaptinl. 

The Patt£avi»ira stoma is formed in the same manner, only 
that in the first round he sings the first verse three times, the 
second four times, the last once; in the second round the first 
once, the second three times, the third four times ; in the third 
round the first five times, the second once, the last three times ; 
or he sings in the third round the first verse four times, the 
second twice, the last three times. 

Sayana in his commentary on the Ait. An takes the Trivr/'t 
stoma to be formed out of three hymns, each consisting of three 
verses, while he says that the other stomas are formed out of 
one hymn only. B. and R., s.v. trivrrt, state that this stoma 
consists of verses 1, 4, 7 ; 2, 5, 8 ; and 3, 6, 9 of the Rig-veda 
hymn IX, 11, but, according to Saya»a, the stoma consists (1) of 
the first verses of the three Suktas, upasmai gayata, davidyutaty£, 
and pavamanasya at the beginning of the S&ma-veda-UttararMa, 
(2) of the second, (3) of the third verses of the same three hymns. 
Mahfdhira (Yv. X, 9) takes the same view, though the MSS. seem 
to have left out the description of the second paryaya, while 
Sayawa in his commentary to the TaWya~br£hma»a seems to 
support the opinion of B. and R. There is an omission, however, 
in the printed text of the commentary, which makes it difficult 
to see the exact meaning of Sayawa. 

The Pa&v&adaxa stoma is well described by Sdyana, T&ndya Br. 
II, 4. Taking the Sukta agna i yahi (UttarSr/Kka 1, 1, 4=Rv. VI, 
16, 10- 12), he shows the stoma to consist of (1) verse 1 x 3, 2, 3 ; 
(2) verse 1,2x3,3; (3) verse 1, 2, 3 x 3. 

The five S&mans are explained by the commentator. The 

[3] Q 
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Pratihara in five ways, he performs the Upadrava in 
five ways, he performs the Nidhana in five ways *. 
All this together forms one thousand Stobhas, or 
musical syllables 8 . 

4. Thus also are the Rik verses, contained in the 
Nishkevalya, recited (by the Hot*-*') in five orders. 
What precedes the eighty trifeis, that is one order, 
then follow the three sets of eighty tri/fas each, and 
what comes after is the fifth order \ 

GSyatra is formed out of the Ri\ (III, 62, 10) tat savitur vare«yam. 
The Rathantara is formed out of the Rit (VII, 33, 22) abhi tva" 
jura nonuma. The Bnhat is formed out of the RikQJl, 46, 1) 
tv&m id dhi hav&mahe. The Bhadra is formed out of the Rik 
(X, 157, 1) imi nu kam. The Rl^ana is formed out of the 
Rik (VII, 27, 1) indraft? naro nemadhitl. 

The metres require no explanation. 

In identifying certain portions of the Nishkevalya hymn with a 
bird, the head of the bird corresponds to the hymns indram id 
g&thinaA, &c. ; the right wing to the hymns abhi tva* xura, &c. ; 
the left wing to the hymns tv&m id dhi, &c. ; the tail to the hymns 
ima" nu kam, &c ; the body to the hymns tad id isa, Ac. All 
this was explained in the first Arawyaka. 

1 The Samagas sing the Ra^ana at the Mahivrata, and in that 
Saman there are, as usual, five parts, the Prast&va, Udgitha, 
Pratihara, Upadrava, and Nidhana. The Prastotn, when singing 
the Prastiva portions, sings them five times. The Udgitr* and 
Pratihartr* sing their portions, the Udgitha and PratMra, five 
times. The Udgatr; again sings the Upadrava five times. And 
all the UdgStm together sing the Nidhana five times. 

' The Stobha syllables are syllables without any meaning, added 
when verses have to be sung, in order to have a support for the 
music. See Kh. Up. 1, 13. In singing the five Sfimans, each five 
times, one thousand of such Stobha syllables are required. 

• There are in the Nishkevalya hymn, which the Hotri' has to 
recite, three sets of eighty tn&ts each. The first, consisting of 
G&yatrts, begins with mah£» indro ya qgasS. The second, consist- 
ing of Bnhatis, begins with mi £id anyad. The third, consisting of 
Ush/rihs, begins with ya indra somap&tama. These three sets form 
the food of the bird, as the emblem of the jastra. The hymns 



Digitized by 



Google 



ii Araatyaka, 3 adhyAya, 5 kha^da, 5. 227 

5. This (the hymns of this .Sastra) as a whole (if 
properly counted with the Stobha syllables) comes to 
one thousand (of Brihatt verses). That (thousand) 
is the whole, and ten, ten is called the whole. For 
number is such (measured by ten). Ten tens are a 
hundred, ten hundreds are a thousand, and that is 
the whole. These are the three metres (the tens, 
pervading everything). And this food also (the 
three sets of hymns being represented as food) is 
threefold, eating, drinking, and chewing. He obtains 
that food by those (three numbers, ten, hundred, and 
thousand, or by the three sets of eighty trifas). 

Fifth Khaiwa. * 

1. This (nishkevalya-xastra) becomes perfect as a 
thousand of Bf/hati verses. 

2. Some teachers (belonging to a different .Sakha) 
recognise a thousand of different metres (not of Bri- 
hatls only). They say : 'Is another thousand (a 
thousand of other verses) good ? Let us say it is 
good.' 

3. Some say, a thousand of TrishAibh verses, 
others a thousand of Ga.ga.tl verses, others a thou- 
sand of Anush/ubh verses. 

4. This has been said by a JZishi (Rv. X, 124,9) : — 

5. ' Poets through their understanding discovered 
Indra dancing an Anush/ubh.' This is meant to 
say : They discovered (and meditated) in speech 
(called Anush/ubh) — at that time (when they wor- 

which precede these, form the body, head, and wings of the bird. 
This is one order. Then follow the three sets of eighty trifcts 
each ; and lastly, the fifth order, consisting of the hymns which 
form the belly and the legs of the bird. 

Q2 
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shipped the uktha) — the Pra«a (breath) connected 
with Indra. 

6. He (who takes the recited verses as Anush- 
/ubhs) is able to become celebrated and of good 
report 

7. No ! he says ; rather is such a man liable to 
die before his time. For that self (consisting of 
AnushAibhs) is incomplete. For if a man confines 
himself to speech, not to breath, then driven by his 
mind, he does not succeed with speech x . 

8. Let him work towards the Brihatt, for the 
BWhatt (breath) is the complete self. 

9. That self (^vatman) is surrounded on all sides 
by members. And as that self is on all sides sur- 
rounded by members, the Brzhatl also is on all sides 
surrounded by metres *. 

10. For the self (in the heart) is the middle of 
these members, and the Br/hatl is the middle of the 
metres. 

11. ' He is able to become celebrated and of good 

1 This passage is obscure, and probably corrupt. I have 
followed the commentator as much as possible. He says: 'If 
the Hotn" priest proceeds with reciting the rostra, looking to the 
Anush/ubh, which is speech, and not to the thousand of Brihatfs 
which are breath, then, neglecting the Br/natt (breath), and 
driven by his mind to the Anush/ubh (speech), he does not by his 
speech obtain that rostra. For in speech without breath the Hotrt 
cannot, through the mere wish of the mind, say the rostra, the 
. activity of all the senses being dependent on breath.' The com- 
mentator therefore takes vagabhi for va£am abhi, or for some old 
locative case formed by abhi. He also would seem to have read 
pr£»e na. One might attempt another construction, though it is 
very doubtful. One might translate, 'For that self, which is speech, 
is incomplete, because he understands if driven to the mind by 
breath, not (if driven) by speech.' 

* Either in the rostra, or in the list of metres, there being some 
that have more, others that have less syllables. 
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report, but (the other) able to die before his time,' 
thus he said. For the Brthatt is the complete self, 
therefore let him work towards the Brthatl (let him 
reckon the xastra recitation as a thousand Bnhatis). 



Sixth Khanba. 

1. This (nishkevalya-^astra) becomes perfect as 
a thousand of Brzhati verses. In this thousand of 
Brehatis there are one thousand one hundred and 
twenty-five AnushAibhs. For the smaller is con- 
tained in the larger. 

2. This has been said by a i?*shi (Rv. VIII, 76, 

I2): ~ 

3. ' A speech of eight feet ; ' — because there are 

eight feet of four syllables each in the Anush/ubh. 

4. ' Of nine corners ; ' — because the Brzhatl be- 
comes nine-cornered (having nine feet of four sylla- 
bles each). 

5. ' Touching the truth ; ' — because speech (Anu- 
sh/ubh) is truth, touched by the verse (BnTiatt) *. 

6. ' He (the Hotn) makes the body out of Indra;' — 
for out of this thousand of BWhati Verses turned 
into AnushAibhs, and therefore out of Prawa as 
connected with Indra 2 , and out of the Bre'hati (which 
is Pra#a), he makes speech, that is AnushAibh, as a 
body 8 . 

7. This Mahaduktha is the highest development 

1 V&A, speech, .taking the form of AnushAibh, and being joined 
with the Rik, or the Br/hatt, touches the true, i. e. Piiwa, breath, 
which is to be meditated on under the form of the Br/hatt. Comm. 

* Cf. Ait. Ar. II, 2, 3, 4. 

* Because the AnushAibh is made out of the Br/hatt, the Br/hatt 
being breatli, therefore the AnushAibh is called its body. 
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of speech, and it is fivefold, viz. measured, not mea- 
sured, music, true, and untrue. 

8. A Rik verse, a gatha 1 , a kumbya 2 are mea- 
sured (metrical). A Ya^us line, an invocation, and 
general remarks s , these are not measured (they are 
in prose). A Saman, or any portion (parvan) of it, is 
music. Om is true, Na is untrue. 

9. What is true (Om) is the flower and fruit of 
speech. He is able to become celebrated and of 
good report, for he speaks the true (Om), the flower 
and fruit of speech. 

10. Now the untrue is the root 4 of speech, and as 
a tree whose root is exposed dries up and perishes, 
thus a man who says what is untrue exposes his 
root, dries up and perishes. Therefore one should 
not say what is untrue, but guard oneself from it. 

11. That syllable Om (yes) goes forward (to the 
first cause of the world) and is empty. Therefore if 
a man says Om (yes) to everything, then that (which 
he gives away) is wanting to him here 8 . If he says 
Om (yes) to everything, then he would empty him- 
self, and would not be capable of any enjoyments. 

12. That syllable Na (no) is full for oneself*. If 
a man says No to everything, then his reputation 

1 A gatha is likewise in verse, for instance, prataA pr&tar 
aim'taw te vadanti. 

* A kumbya' is a metrical precept, such as, brahma&ryasySpo- 
s&najn karma kuru, diva ma svSpsiA, &c. 

' Such as arthav&das, explanatory passages, also gossip, such as 
is common in the king's palace, laughing at people, &c. 

4 As diametrically opposed to the flowers and fruits which 
represent the true. Comm. 

5 Then that man is left empty here on earth for that enjoyment. 
Comm. 

* He who always says No, keeps everything to himself. 
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would become evil, and that would ruin him even 
here. 

1 3. Therefore let a man give at the proper time 
only, not at the wrong time. Thus he unites the 
true and the untrue, and from the union of those 
two he grows, and becomes greater and greater. 

14. He who knows this speech of which this (the 
mahaduktha) is a development, he is clever. A is the 
whole of speech, and manifested through different 
kinds of contact (mutes) and of wind (sibilants), it 
becomes manifold and different. 

15. Speech if uttered in a whisper is breath, if 
spoken aloud, it is body. Therefore (if whispered) 
it is almost hidden, for what is incorporeal is almost 
hidden, and breath is incorporeal. But if spoken 
aloud, it is body, and therefore it is perceptible, for 
body is perceptible. 

Seventh Khanda. 

1. This (nishkevalya-sastra) becomes perfect as 
a thousand of Br/hatls. It is glory (the glorious 
Brahman, not the absolute Brahman), it is Indra. 
Indra is the lord of all beings. He who thus knows 
Indra as the lord of all beings, departs from this 
world by loosening the bonds of life ' — so said Mahi- 
disa Aitareya. Having departed he becomes Indra 
(or Hira»yagarbha) and shines in those worlds 2 . 

1 The commentator explains visrasi by ' merging his manhood 
in the identity with all,' and doing this while still alive. Visras 
is the gradual loosening of the body, the decay of old age, but 
here it has the meaning of vairagya rather, the shaking off of all 
that ties the Self to this body -or this life. 

* The fourteen worlds in the egg of Brahman. Comm. Some 
hold that he who enters on this path, and becomes deity, does not 
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2. And with regard to this they say: 'If a man 
obtains the other world in this form (by meditating 
on the pra»a, breath, which is the uktha, the hymn 
of the mahavrata), then in what form does he obtain 
this world 1 ?' 

3. Here the blood of the woman is a form of 
Agni (fire); therefore no one should despise it And 
the seed of the man is a form of Aditya (sun) ; 
therefore no one should despise it. This self (the 
woman) gives her self (skin, blood, and flesh) to 
that self (fat, bone, and marrow), and that self 
(man) gives his self (fat, bone, and marrow) to this 
self (skin, blood, and flesh). Thus 2 these two grow 
together. In this form (belonging to the woman 
and to fire) he goes to that world (belonging to the 
man and the sun), and in that form (belonging to 
man and the sun) he goes to this world (belonging 
to the woman and to fire 3 ). 

Eighth Khanda. 

1 . H ere (with regard to obtaining H irawyagarbha) 
there are these .Slokas : 



arrive at final liberation. Others, however, show that this identifica- 
tion with the uktha, and through it with the prawa (breath) and 
Hirawyagarbha, is provisional only, and intended to prepare the 
mind of the worshipper for the reception of the highest knowledge 
of Brahman. 

1 The last line on page 246 should, I think, be the penultimate 
line of page 247. 

* The body consists of six elements, and is hence called sha7- 
kaurika. Of these, three having a white appearance (fat, bone, 
and marrow), come from the sun and from man; three having 
a red appearance, come from fire and from the woman. 

* It is well therefore to shake off this body, and by meditating 
on the uktha to obtain identity with Hirawyagarbha. Comm. 
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2. The fivefold body into which the indestructible 
(prawa, breath) enters, that body which the harnessed 
horses (the senses) draw about, that body where the 
true of the true (the highest Brahman) follows after, 
in that body (of the worshipper) all gods 1 become 
one. 

3. That body into which goes the indestructible 
(the breath) which we have joined (in meditation), 
proceeding from the indestructible (the highest 
Brahman), that body which the harnessed horses 
(the senses) draw about, that body where the 
true of the true follows after, in that body all gods 
become one. 

4. After separating themselves from the Yes and 
No of language, and of all that is hard and cruel, 
poets have discovered (what they sought for) ; de- 
pendent on names they rejoiced in what had been 
revealed *. 

5. That in which the poets rejoiced (the revealed 
nature of pra«a, breath), in it the gods exist all 
joined together. Having driven away evil by means 
of that Brahman (which is hidden in pra»a), the 
enlightened man goes to the Svarga world (becomes 
one with Hira«yagarbha s , the universal spirit). 

6. No one wishing to describe him (pra»a, breath) 
by speech, describes him by calling him 'woman,' 
' neither woman nor man,' or ' man ' (all such names 
applying only to the material body, and not to pra»a 
or breath). 

1 The worshipper identifies himself by meditation with pra»a, 
breath, which comprehends all gods. These gods (Agni and the 
rest) appear in the forms of speech, &c. Comm. 

' The prana, breath, and their identity with it through meditation 
or worship. Comm. 

* Sarvahammant hiranyagarbha iti jruteA. Comm. 
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7. Brahman (as hidden beneath pra«a) is called 
the A; and the I (ego) is gone there (the worshipper 
should know that he is uktha and pra«a). 

8. This becomes perfect as a thousand of Bri had 
verses, and of that hymn, perfect with a thousand 
Brz'hatt verses, there are 36,000 syllables. So many 
are also the thousands of days of human life 1 . By 
means of the syllable of life (the a) alone (which is 
contained in that thousand of hymns) does a man 
obtain the day of life (the mahavrata day, which com- 
pletes the number of the days in the Gavamayana 
sacrifice), and by means of the day of life (he 
obtains) the syllable of life. 

9. Now there is a chariot of the god (pra«a) 
destroying all desires (for the worlds of Indra, the 
moon, the earth, all of which lie below the place of 
Hira»yagarbha). Its front part (the point of the 
two shafts of the carriage where the yoke is fastened) 
is speech, its wheels the ears, the horses the eyes, 
the driver the mind. Pra#a (breath) mounts that 
chariot (and on it, i. e. by means of meditating on 
Prawa, he reaches Hira«yagarbha). 

10. This has been said by a ^t'shi (Rv. X, 39, 1 2) : — 

11. 'Come hither on that which is quicker than 
mind,' and (Rv. VIII, 73, 2) 'Come hither on that 
which is quicker than the twinkling of an eye,' yea, 
the twinkling of an eye 2 . 



' Cf. II, 2, 4, 4- 

1 The commentator remarks that the worship and meditation on 
the uktha as prawa, as here taught, is different from the prawavidya, 
the knowledge of pra«a, taught in the JSTAandogya, the Br/hadara- 
«yaka, &c, where pra«a or life is represented as the object of 
meditation, without any reference to the uktha or other portions 
of the Mahavrata ceremony. He enjoins that the meditation on 
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the uktha as prawa should be continued till the desired result, the 
identification of the worshipper with prina, is realised, and that 
it should afterwards be repeated until death, because otherwise the 
impression might vanish, and the reward of becoming a god, and 
going to the gods, be lost. Nor is the worship to be confined to the 
lime of the sacrifice, the Mahavrata, only, but it has to be repeated 
mentally during life. There are neither certain postures required for 
it, nor certain times and places. At the time of death, however, he 
who has become perfect in this meditation on uktha, as the emblem 
of pra«a, will have his reward. Up to a certain point his fate will be 
the same as that of other people. The activity of the senses will 
be absorbed in the mind, the activity of the mind in breath, breath 
in the activity of life, life with breath in the five elements, fire, &c, 
and these five elements will be absorbed up to their seed in the 
Paramatman or Highest Self. This ends the old birth. But then 
the subtile body, having been absorbed in the Highest Self, rises 
again in the lotus of the heart, and passing out by the channel of 
the head, reaches a ray of the sun, whether by day or by night, 
and goes at the northern or southern course of the sun to the 
road of Ar£is or light. That Ar&s, light, and other powers carry 
him on, and led by these he reaches the Brahma-loka, where he 
creates to himself every kind of enjoyment, according to his wish. 
He may create for himself a material body and enjoy all sorts 
of pleasures, as if in a state of waking, or he may, without 'such 
a body, enjoy all pleasures in mind only, as if in a dream. And as 
he creates these various bodies according to his wish, he creates 
also living souls in each, endowed with the internal organs of 
mind, and moves about in them, as he pleases. In fact this world 
is the same for the devotee (yogin) and for the Highest Self, 
except that creative power belongs truly to the latter only. At 
last the devotee gains the highest knowledge, that of the Highest 
Self in himself, and then, at the dissolution of the Brahma-loka, 
he obtains complete freedom with Brahman. 
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FOURTH ADHYAYA. 

First Khajvda. 

With this adhy&ya begins the real Upanishad, best known under 
the name of the Aitareya-upanishad, and often separately edited, 
commented on, and translated. If treated separately, what we 
call the fourth adhyaya of the second Arawyaka, becomes the first 
adhyiya of the Upanishad, sometimes also, by counting all adhyiyas 
from the beginning of the Aitareya-irawyaka, the ninth. The 
divisions adopted by Siyawa, who explains the Upanishad as part 
of the Arawyaka, and by .Sankara, who explains it independently, 
vary, though Siyawa states that he follows in his commentary on 
the Upanishad the earlier commentary of .Sahkara. I have given 
the divisions adopted by Siyawa, and have marked those of .Sankara' s 
by figures in parentheses, placed at the end of each paragraph. 
The difference between this Upanishad and the" three preceding 
adhyiyas is easily perceived. Hitherto the answer to the question, 
Whence this world ? had been, From Priwa, priwa meaning breath 
and life, which was looked upon for a time as a sufficient explana- 
tion of all that is. From a psychological point of view this priwa 
is the conscious self (pra^fSatman) ; in a more mythological form it 
appears as Hirawyagarbha, ' the golden germ,' sometimes even as 
Indra. It is one of the chief objects of the pr&wavidyi, or life- 
knowledge, to show that the living principle in us is the same as 
the living principle in the sun, and that by a recognition of their 
identity and of the true nature of pram, the devotee, or he who has 
rightly meditated on priwa during his life, enters after death into 
the world of Hirawyagarbha. 

This is well expressed in the Kaushttaki-upanishad III, 2, where 
Indra says to Pratardana : ' I am Priwa ; meditate on me as the 
conscious self (pra^flatman), as life, as immortality. Life is priwa, 
priwa is life. Immortality is priwa, priwa is immortality. By 
priwa he obtains immortality in the other world, by knowledge 
(pra^fia) true conception. Priwa is consciousness (pra^fii), con- 
sciousness is priwa.' 

This, however, though it may have satisfied the mind of the 
Brahmans for a time, was not a final solution. That final solution 
of the problem not simply of life, but of existence, is given in the 
Upanishad which teaches that Atman, the Self, and not Priwa, 
Life, is the last and only cause of everything. In some places this 
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doctrine is laid down in all its simplicity. Our true self, it is said, 
has its true being in the Highest Self only. In other passages, 
however, and nearly in the whole of this Upanishad, this simple 
doctrine is mixed up with much that is mythological, fanciful, and 
absurd, arthavada, as the commentators call it, but as it might 
often be more truly called, anarthavada, and it is only towards the 
end that the identity of the self-conscious self with the Highest 
Self or Brahman is clearly enuntiated. 

Adoration to the Highest Self. Hari, Om ! 

1. Verily, in the beginning 1 all this was Self, one 
only ; there was nothing else blinking 2 whatsoever. 

2. He thought : ' Shall I send forth worlds ?' (i) 
He sent forth these worlds, 

3. Ambhas (water), Marl^i (light), Mara (mortal), 
and Ap (water). 

4. That Ambhas (water) is above the heaven, and 
it is heaven, the support. The Marliis (the lights) are 
the sky. The Mara (mortal) is the earth, and the 
waters under the earth are the Ap world 3 . (2) 

1 Before the creation. Comm. 

1 Blinking, mishat, i. e. living ; cf. Rv. X, 190, 2, vuvasya mishato 
varf, the lord of all living. Saya»a seems to take mishat as a 
3rd pers. sing. 

* The names of the four worlds are peculiar. Ambhas means 
water, and is the name given to the highest world, the waters above 
the heaven, and heaven itself. Mari£is are rays, here used as a 
name of the sky, antariksha. Mara means dying, and the earth 
is called so, because all creatures living there must die. Ap is 
water, here explained as the waters under the earth. The usual 
division of the world is threefold, earth, sky, and heaven. Here it 
is fourfold, the fourth division being the water round the earth, or, 
as the commentator says, under the earth. Ambhas was probably 
intended for the highest heaven (dyaus), and was then explained 
both as what is above the heaven and as heaven itself, the support. 
If we translate, like .Sankara and Colebrooke, 'the water is the 
region above the heaven which heaven upholds,' we should lose 
heaven altogether, yet heaven, as the third with sky and earth, is 
essential in the Indian view of the world. 
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5. He thought: 'There are these worlds; shall I 
send forth guardians of the worlds ? ' 

He then formed the Purusha (the person) 1 , taking 
him forth from the water *. (3) 

6. He brooded on him *, and when that person had 
thus been brooded on, a mouth burst forth * like an 
egg. From the mouth proceeded speech, from 
speech Agni (fire)*. 

Nostrils burst forth. From the nostrils pro- 
ceeded scent (pra«a) •, from scent Vayu (air). 

Eyes burst forth. From the eyes proceeded 
sight, from sight Aditya (sun). 

Ears burst forth. From the ears proceeded hear- 
ing, from hearing the Dis (quarters of the world). 

Skin burst forth. From the skin proceeded hairs 
(sense of touch), from the hairs shrubs and trees. 

The heart burst forth. From the heart proceeded 
mind, from mind Aandramas (moon). 

The navel burst forth. From the navel proceeded 
the Apana (the down-breathing) 7 , from Apana death. 

1 Purusha ; an embodied being, Colebrooke; a being of human 
shape, RSer ; purushakaram vir&tpindaxn, Sayawa. 

* According to the commentator, from the five elements, begin- 
ning with water. That person is meant for the Vir&#. 

* Tap, as the commentator observes, does not mean here and in 
similar passages to perform austerities (tapas), such as the Krikkhn, 
the .ffandrayawa, &c, but to conceive and to wifl and to create by 
mere will. I have translated it by brooding, though this expresses 
a part only of the meaning expressed by tap. 

4 Literally, was opened. 

* Three things are always distinguished here — the place of each 
sense, the instrument of die sense, and the presiding deity of the 
sense. 

' PrSna, i.e. ghrawendriya, must be distinguished from the 
prawa, the up-breathing, one of the five prav»as, and likewise from 
the praaa as the principle of life. 

T The Apana, down-breathing, is generally one of the five vital airs 
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The generative organ burst forth. From the 
organ proceeded seed, from seed water. (4) 

Second Khanda. 

1. Those deities (devata), Agni and the rest, after 
they had been sent forth, fell into this great ocean \ 

Then he (the Self) besieged him, (the person) 
with hunger and thirst. 

2. The deities then (tormented by hunger and 
thirst) spoke to him (the Self) : 'Allow us a place 
in which we may rest and eat food V (1) 

He led a cow towards them (the deities). They 
said : ' This is not enough.' He led a horse towards 
them. They said : ' This is not enough.' (2) 

H e led man 3 towards them. Then they said : ' Well 
done *, indeed.' Therefore man is well done. 

3. He said to them : ' Enter, each according to 
his place.' (3) 

4. Then Agni (fire), having become speech, en- 
tered the mouth. Vayu (air), having become scent, 
entered the nostrils. Aditya (sun), having become 
sight, entered the eyes. The Dw (regions), having 
become hearing, entered the ears. The shrubs and 
trees, having become hairs, entered the skin. Aan- 
dramas (the moon), having become mind, entered 

which are supposed to keep the body alive. In our place, however, 
apina is deglutition and digestion, as we shall see in II, 4, 3, 10. 

1 They fell back into that universal being from whence they had 
sprung, die first created person, the Vu%. Or they fell into the 
world, the last cause of which is ignorance. 

' To eat food is explained to mean to perceive the objects which 
correspond to the senses, presided over by the various deities. 

* Here purusha is different from the first purusha, the universal 
person. It can only be intended for intelligent man. 

* Sukrrta, weH done, virtue ; or, if taken for svakn'ta, self-made. 
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the heart. Death, having become down-breathing, 
entered the navel. The waters, having become 
seed, entered the generative organ. (4) 

5. Then Hunger and Thirst spoke to him (the 
Self ) : ' Allow us two (a place).' He said to them : 
' I assign you to those very deities there, I make 
you co-partners with them.' Therefore to whatever 
deity an oblation is offered, hunger and thirst are 
co-partners in it. (5) 

Third Khaatoa. 

1. He thought : ' There are these worlds and the 
guardians of the worlds. Let me send forth food 
for them.' (1) 

He brooded over the water 1 . From the water 
thus brooded on, matter 8 (murti) was born. And 
that matter which was born, that verily was 
food 8 . (2) 

2. When this food (the object matter) had thus 
been sent forth, it wished to flee 4 , crying and turn- 
ing away. He (the subject) tried to grasp it by 
speech. He could not grasp it by speech. If he 
had grasped it by speech, man would be satisfied by 
naming food. (3) 

He tried to grasp it by scent (breath). He could 
not grasp it by scent. If he had grasped it by scent, 
man would be satisfied by smelling food. (4) 

He tried to grasp it by the eye. He could not 

1 The water, as mentioned before, or the five elements. 

* Murti, for murtti, form, Colebrooke; a being of organised form, 
R6er ; vrihiyavadirupi mushakidirupa iamurtiA, i.e. vegetable food 
for men, animal food for cats, &c. 

* Offered food, i. e. objects for the Devatis and the senses in 
the body. 

* Atyajigh&msat, atuayena hantuw gantum ziiiA&t. SSyawa. 
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grasp it by the eye. If he had grasped it by the 
eye, man would be satisfied by seeing food. (5) 

He tried to grasp it by the ear. He could not 
grasp it by the ear. If he had grasped it by the ear, 
man would be satisfied by hearing food. (6) 

He tried to grasp it by the skin. He could not 
grasp it by the skin. If he had grasped it by the 
skin, man would be satisfied by touching food. (7) 

He tried to grasp it by the mind. He could not 
grasp it by the mind. If he had grasped it by the 
mind, man would be satisfied by thinking food. (8) 

He tried to grasp it by the generative organ. 
He could not grasp it by the organ. If he had 
grasped it by the organ, man would be satisfied by 
sending forth food. (9) 

He tried to grasp it by the down-breathing (the 
breath which helps to swallow food through the 
mouth and to carry it off through the rectum, the 
payvindriya). He got it 

■ 3. Thus it is Vayu (the getter x ) who lays hold of 
food, and the Vayu is verily Annayu (he who gives 
life or who lives by food). (10) 

4. He thought : ' How can all this be without me ?' 

5. And then he thought : ' By what way shall I 
get there * ?' 

6. And then he thought : ' If speech names, if 
scent smells, if the eye sees, if the ear hears, if the 
skin feels, if the mind thinks, if the off-breathing 
digests, if the organ sends forth, then what 
am I?' (11) 

1 An attempt to derive vlyu from vt, to get. 

■ Or, by which of the two ways shall I get in, the one way being 
from the top of the foot (cf. Ait Ar. II, 1, 4, 1), the other from 
the skull? Coram. 

[3] R 
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7. Then opening the suture of the skull, he got 
in by that door. 

8. That door is called the VidWti (tearing asun- 
der), the Nandana (the place of bliss). 

9. There are three dwelling-places for him, three 
dreams ; this dwelling-place (the eye), this dwell- 
ing-place (the throat), this dwelling-place (the 
heart) 1 . (12) 

10. When born (when the Highest Self had en- 
tered the body) he looked through all things, in 
order to see whether anything wished to proclaim 
here another (Self). He saw this person only (him- 
self) as the widely spread Brahman. ' I saw it/ thus 
he said 2 ; (13) 

Therefore he was Ida»*-dra (seeing this). 

11. Being Idawdra by name, they call him Indra 
mysteriously. For the Devas love mystery, yea, 
they love mystery. (14) 

1 Passages like this must always have required an oral interpreta- 
tion, but it is by no means certain that the explanation given in 
the commentaries represents really the old traditional interpretation. 
Sayawa explains the three dwelling-places as the right eye, in a state 
of waking ; as the throat, in a state of dreaming ; as the heart, in a 
state of profound sleep. Sahkara explains them as the right eye; 
the inner mind, and the ether in the heart SSya»a allows another 
interpretation of the three dwelling-places being the body of the 
father, the body of the mother, and one's own body. The three 
dreams or sleeps he explains by waking, dreaming, and profound 
sleep, and he remarks that waking too is called a dream as com- 
pared with the true awakening, which is the knowledge of Brahman. 
In the last sentence the speaker, when repeating three times ' this 
dwelling-place,' is supposed to point to his right eye, the throat, 
and the heart. This interpretation is supported by a passage in 
the Brahma-upanishad, Netre g&gaiiuim vidyat kawMe svapnara 
samSdiret, sushuptaw hndayasya tu. 

* In this passage, which is very obscure, Sahkara fails us, either 
because, as Ananda^flSna says, he thought the text was too easy to 
require any explanation, or because the writers of the MSS. left out 
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FIFTH ADHYAYA. 

First Khajwja. 

1 . Let the women who are with child move away ' I 

2. Verily, from the beginning he (the self) is in 
man as a germ, which is called seed. 

3. This (seed), which is strength gathered from 
all the limbs of the body, he (the man) bears as self 
in his self (body). When he commits the seed to 
the woman, then he (the father) causes it to be 
born. That is his first birth. (1) 

4. That seed becomes the self of the woman, as 

the passage. Ananda^fi&na explains: 'He looked through all 
creatures, he identified himself with them, and thought he was 
a man, blind, happy, &c.; or, as it is elsewhere expressed, he 
developed forms and names. And how did this mistake arise? 
Because he did not see the other, the true Self; ' or literally, ' Did 
he see the other Self ? ' which is only a figure of speech to convey 
the meaning that he did not see it The particle iti is then to 
be taken in a causal sense, (i.e. he did so, because what else could 
he have wished to proclaim ?) But he allows another explanation, 
viz. ' He considered all beings, whether they existed by themselves 
or not, and after having considered, he arrived at the conclusion, 
What shall I call different from the true Self?' The real difficulties, 
however, are not removed by these explanations. First of all, we 
expect vSvadisham before iti, and secondly* unless anyam refers to 
itm&nam, we expect anyad. My own translation is literal, but 
I am not certain that it conveys the true meaning. One might 
understand it as implying that the Self looked about through all 
things, in order to find out, ' What does wish to proclaim here 
another Self?' And when he saw there was nothing which did 
not come from himself, then he recognised that the Purusha, the 
person he had sent forth, or, as we should say, the person he had 
created, was the developed Brahman, was the Atman, was him- 
self. SSyaaa explains v&vadishat by vadishyimi, but before iti the 
third person cannot well refer to the subject of vyaikshat 

1 Some MSS. begin this adhy&ya with the sentence apakrd- 
mantu garbhwya^, may the women who are with child walk away I 
It is counted as a paragraph. 

K 2 
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if one of her own limbs. Therefore it does not 
injure her. 

5. She nourishes • his (her husband's) self (the 
son) within her. (2) She who nourishes, is to be 
nourished. 

6. The woman bears the germ. He (the father) 
elevates the child even before the birth, and imme- 
diately after *. 

7. When he thus elevates the child both before 
and after his birth, he really elevates his own self, 

8. For the continuation of these worlds (men). 
For thus are these worlds continued. 

9. This is his second birth. (3) 

10. He (the son), being his self, is then placed in 
his stead for (the performance of) all good works. 

11. But his other self (the father), having done 
all he has to do, and having reached the full 
measure of his life, departs. 

12. And departing from hence he is born again. 
That is his third birth. 

13. And this has been declared by a Rishi (Rv. 
IV, 27, 1): (4) 

14. 'While dwelling in the womb, I discovered 
all the births of these Devas. A hundred iron 
strongholds kept me, but I escaped quickly down 
like a falcon.' 

15. Vamadeva, lying in the womb, has thus de- 
clared this. (5) 

And having this knowledge he stepped forth, 
after this dissolution of the body, and having ob- 
tained all his desires in that heavenly world, became 
immortal, yea, he became immortal. (6) 

1 By nourishing the mother, and by performing certain cere- 
monies both before and after the birth of a child. 
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SIXTH ADHYAYA. 

First Khanda. 

1. Let the women go back to their place. 

2. Who is he whom 1 we meditate on as the Self? 
Which Ms the Self? 

3. That by which we see (form), that by which 
we hear (sound), that by which we perceive smells, 
that by which we utter speech, that by which we 
distinguish sweet and not sweet, (1) and what comes 
from the heart and the mind, namely, perception, 
command, understanding, knowledge, wisdom, seeing, 
holding, thinking, considering, readiness (or suf- 
fering), remembering, conceiving, willing, breathing, 
loving, desiring ? 

4. No, all these are various names only of know- 
ledge (the true Self). (2) 

5. And that Self, consisting of (knowledge), is 
Brahman (ni.) 8 , it is Indra, it is Pra^apati 4 . All 
these Devas, these five great elements, earth, air, 
ether, water, fire, these and those which are, as 
it were, small and mixed 5 , and seeds of this kind 
and that kind, born from eggs, born from the womb, 
born from heat, born from germs •, horses, cows, 
men, elephants, and whatsoever breathes, whether 
walking or flying, and what is immoveable — all that 
is led (produced) by knowledge (the Self). 

6. It rests on knowledge (the Self). The world 

1 I read ko yam instead of ko 'yam. 

* Or, Which of the two, the real or the phenomenal, the ninipa- 
dhika or sopidhika ? 

* Hirawyagarbha. Comm. * V'aSg. Coram. 

* Serpents, &c, says the commentary. 

* Cf. Kh. Up. VI, 3, i, where the sveda^a, born from heat or 
perspiration, are not mentioned. 
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is led (produced) by knowledge (the Self). Know- 
ledge is its cause l . 

7. Knowledge is Brahman. (3) 

8. He (Vamadeva), having by this conscious self 
stepped forth from this world, and having obtained 
all desires in that heavenly world, became immortal, 
yea, he became immortal. Thus it is, Om. (4) 

SEVENTH ADHYAYA*. 

First Khawda. 
1. My speech rests in the mind, my mind rests in 
speech 8 . Appear to me (thou, the Highest Self) ! 
You (speech and mind) are the two pins* (that hold 
the wheels) of the Veda. May what I have learnt 
not forsake me 8 . I join day and night with what I 
have learnt ". I shall speak of the real, I shall speak 
the true. May this protect me, may this protect 
the teacher I May it protect me, may it protect the 
teacher, yea, the teacher 1 

1 We have no words to distinguish between pra^fiS, state of 
knowing, and pra^Sina, act of knowing. Both are names of the 
Highest Brahman, which is the beginning and end (pratish/M) of 
everything that exists or seems to exist 

* This seventh adhySya contains a propitiatory prayer (j&ntikaro 
mantra*). It is frequently left out in the MSS. which contain the 
Aitareya-upanishad with Sahkara's commentary, and Dr. R6er has 
omitted it in his edition. SSya»a explains it in his commentary on 
the Aitareya-&ra»yaka ; and in one MS. of Sankara's commentary 
on the Aitareya-upanishad, which is in my possession, the seventh 
adhyaya is added with the commentary of M£dhavfim&tya, the 
A^fl&palaka of Vtrabukka-mah&rd^a. 

* The two depend on each other. 

* Ant, explained by the commentator as dnayanasamartha. 

* Cf. Kh. Up. IV, 2, 5. 

* I repeat it day and night so that I may not forget it. 
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FIRST ADHYAYA. 

First Khaatda. 

i. Next follows the Upanishad of the Sawhita ". 

2. The former half is the earth, the latter half 
the heaven, their union the air 8 , thus says MdMi- 
keya ; their union is the ether, thus did Makshavya 
teach it. 

3. That air is not considered 4 independent 6 , 
therefore I do not agree with his (Manuka's) 
son. 

4. Verily, the two are the same, therefore air is 

1 This last portion of the Upanishad is found in the MS. As- 
covered by Dr. Buhler in Kashmir, and described by him in the 
Journal of the Bombay Branch of the Royal Asiatic Society, 1877, 
p. 36. I have collated it, so far as it was possible to read it, 
many lines being either broken off altogether, or almost entirely 
obliterated. 

" SawhitS is the sacred text in which all letters are closely 
joined. The joining together of two letters is called their samhita ; 
the first letter of a joined group the purvarupa (n.), the second the 
uttararftpa. For instance, in agnim He the m is purvarupa, the 
f uttararupa, and ml their sawhita or union. 

* As in worshipping the Salagrama stone, we really worship 
Vishwu, so we ought to perceive the earth, the heaven, and the air 
when we pronounce the first and the second letters of a group, 
and that group itself. 

* Mene has here been taken as 3rdpers. sing. perf. passive. The 
commentator, however, explains it as an active verb, nLr&tavan. 

* Because it is included in the ether, not the ether in the air. 
Comm. 
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considered independent, thus says Agastya. For it 
is the same, whether they say air or ether l . 

5. So far with reference to deities (mythologically) ; 
now with reference to the body (physiologically) : 

6. The former half is speech, the latter half is 
mind, their union breath (pra«a), thus says .Suravtra 2 
M&ndukeya.. 

7. But his eldest son said: The former half is 
mind, the latter half speech. For we first conceive 
with the mind indeed 3 , and then we utter with speech. 
Therefore the former half is indeed mind, the latter 
half speech, but their union is really breath. 

8. Verily, it is the same with both, the father 
(Ma#dukeya) and the son 4 . 

9. This (meditation as here described), joined s 
with mind, speech, and breath, is (like) a chariot 
drawn by two horses and one horse between them 
(prash/ivahana). 

10. And he who thus knows this union, becomes 
united with offspring, cattle, fame, glory of coun- 
tenance, and the world of Svarga. He lives his 
full age. 

1 1. Now all this comes from the Ma«</ukeyas. 

Second Khanda. 

1. Next comes the meditation as taught by 
.Sakalya. 

1 Both views are tenable, for it is not the actual air and ether 
which are meditated on, but their names, as declared and explained 
in this peculiar act of worship. We should read akir&f £eti, a reading 
confirmed both by the commentary and by the Kashmir MS. 

' The man among heroes. Comm. 
. * The Kashmir MS. reads manasaivagre. 

* Both views are admissible. Comm. 

I Pr&sasambitaA, Kashmir MS. 
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2. The first half is the earth, the second half 
heaven, their uniting the rain, the uniter Par^anya l . 

3. And so it is when he (Par^anya) rains thus 
strongly, without ceasing, day and night 2 , 

4. Then they say also (in ordinary language), 
' Heaven and earth have come together.' 

5. So much with regard to the deities ; now with 
regard to the body: — 

6. Every man is indeed like an egg 3 . There are 
two halves * (of him), thus they say : * This half is 
the earth, that half heaven.' And there between 
them is the ether (the space of the mouth), like the 
ether between heaven and earth. In this ether there 
(in the mouth) the breath is fixed, as in that other 
ether the air is fixed. And as there are those three 
luminaries (in heaven), there are these three lumi- 
naries in man. 

7. As there is that sun in heaven, there is this 
eye in the head. As there is that lightning in the 
sky, there is this heart in the body ; as there is that 
fire on earth, there is this seed in the member. 

8. Having thus represented the self (body) as 
the whole world, .Sakalya said: This half is the 
earth, that half heaven. 

9. He who thus knows this union, becomes 
united with offspring, cattle, fame, glory of coun- 

1 If i is followed by a, the i is changed to y, and both are united 
as ya. Here a is the cause which changes i into y. Thus Par- 
janya, the god of rain, is the cause which unites earth and heaven 
into rain. Comm. 

1 When it rains incessantly, heaven and earth seem to be one in 
rain. 

* Andam, andasadrisa.ro. Comm. 

4 The one half from the feet to the lower jaw, the other half 
from the upper jaw to the skull. Comm. 
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tenance, and the world of Svarga. He lives his full 
age. 

Third Khaatoa 1 . 

1. Next come the reciters of the Nirbhu^a 2 . 

2. Nirbhufa abides on earth, Pratr?»«a in heaven, 
the Ubhayamantare»a in the sky. 

3. Now, if any one should chide him who recites 
the Nirbhu^a, let him answer : ' Thou art fallen from 
the two lower places 8 .' If any one should chide 
him who recites the Pratruraa, let him answer: 
' Thou art fallen from the two higher places V But 
he who recites the Ubhayamantarewa, there is no 
chiding him. 

4. For when he turns out the Sandhi (the union 
of words), that is the form of Nirbhuga 6 ; and when 
he pronounces two syllables pure (without modifica- 
tion), that is the form of Pratr*##a 6 . This comes 



1 Cf. Rig-veda-prMt&khya, ed. Max Mtlller, p. iii, and Nach- 
trage, p. ii. 

* Nirbhu^a(n) is the recitation of the Veda without intervals, 
therefore the same as Sawhita. Pratrtma is the recitation of each 
word by itself (pada-pa/Aa) ; Ubhayamantarena, the between the 
two, is the intertwining of Samhita and Pada-paV/ra, the so-called 
Krama-pa/Aa. By reciting the Samhiti inattentively, one may use 
forms which belong to the Pada-text ; and by reciting the Pada in- 
attentively, one may use forms which belong to the Sawhita-text. 
But in reciting the Krama both the Samhiti and Pada forms are 
used together, and therefore mistakes are less likely to happen. 

* From earth and sky. Cf. Kh. Up. II, 2 a, 3. 
4 From the sky and from heaven. 

* Nirbhu^a may mean without arms, as if the arms of the 
words were taken away, or with two arms stretched out, the two 
words forming, as it were, two arms to one body. 

* PratrtVun means cut asunder, every word being separated from 
the others. 
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first \ By the Ubhayamantara (what is between 
the two) both are fulfilled (both the sandhi and the 
pada). 

5. Let him who wishes for proper food say the 
Nirbhu^a ; let him who wishes for Svarga, say the 
Pratrwma ; let him who wishes for both say the 
Ubhayamantare#a. 

6. Now if another man (an enemy) should chide 
him who says the Nirbhuga, let him say to him : 
' Thou hast offended the earth, the deity; the earth, 
the deity, will strike thee.' 

If another man should chide him who says the 
PratW»»a, let him say to him : ' Thou hast offended 
heaven, the deity; heaven, the deity, will strike 
thee/ 

If another man should chide him who says the 
Ubhayamantare»a, let him say to him : ' Thou hast 
offended the sky, the deity; the sky, the deity, will 
strike thee.' 

7. And whatever the reciter shall say to one who 
speaks to him or does not speak to him, depend 
upon it, it will come to pass. 

8. But to a Brahma«a let him not say anything 
except what is auspicious. 

9. Only he may curse a Brahmawa in excessive 
wealth 2 . 

io. Nay, not even in excessive wealth should he 
curse a Brahma»a, but he should say, ' I bow before 
Brahmatfas,' — thus says .Suravlra MaWilkeya. 

1 The words were first each separate, before they were united 
according to the laws of Sandhi. 

* He may curse him, if he is exceeding rich ; or he may wish 
him the curse of excessive wealth; or he may curse him, if some- 
thing great depends on it. 
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Fourth Khajvda. 

1. Next follow the imprecations 1 . 

2. Let him know that breath s is the beam (on 
which the whole house of the body rests). 

3. If any one (a Brihma»a or another man) 
should chide him, who by meditation has become that 
breath as beam s , then, if he thinks himself strong, 
he says : ' I grasped the breath, the beam, well ; 
thou dost not prevail against me who have grasped 
the breath as the beam.' Let him say to him : 
' Breath, the beam, will forsake thee.' 

4. But if he thinks himself not strong, let him 
say to him: .'Thou couldst not grasp him who 
wishes to grasp the breath as the beam. Breath, 
the beam, will forsake thee.' 

5. And whatever the reciter shall say to one who 
speaks to him or does not speak to him, depend 
upon it, it will come to pass. But to a Brahma»a 
let him not say anything except what is auspicious. 
Only he may curse a Brahmawa in excessive wealth. 
Nay, not even in excessive wealth should he curse a 
Brahma«a, but he should say, 'I bow before Brah- 
ma»as,' — thus says .Suravlra Marafokeya. 



1 The commentator explains anuvyahara, not as imprecations, 
but as referring to those who teach or use the imprecations, such 
imprecations being necessary to guard against the loss of the 
benefits accruing from the meditation and worship here described ; 
such teachers say what follows. 

2 Breath, the union of mind and speech, as explained before. 
This is the opinion of Sthavira .Sakalya, cf. Ill, 2, 1, 1. 

8 If he should tell him that he did not meditate on breath 
properly. 
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Fifth Khayda. 

1. Now those who repeat the Nirbhufa say: 

2. * The former half 1 is the first syllable, the latter 
half the second syllable, and the space between the 
first and second halves is the Sa*»hit4 (union).' 

3. He who thus knows this Sawhita (union), be- 
comes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga. He lives 
his full age. 

4. Now Hrasva MaWukeya says : ' We reciters 
of Nirbhufa say, " Yes, the former half is the first 
syllable, and the latter half the second syllable, but 
the Sa/whita is the space between the first and 
second halves in so far as by it one turns out the 
union (sandhi), and knows what is the accent and 
what is not 9 , and distinguishes what is the mora 
and what is not." ' 

5. He who thus knows this Sawhita (union), be- 
comes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga. He lives 
his full age. 

6. Now his middle son, the child of his mother 
Pratlbodhl 8 , says : ' One pronounces these two syl- 
lables letter by letter, without entirely separating 

1 As spoken of before, III, 1,1,1. 

1 In agnim f/e, f/e by itself has no accent, but as joined by 
sandhi with. agnim, its first syllable becomes svarita, its second 
praftta. In tava it, the vowel i is a short mora or matra ; but 
if joined with va, it vanishes, and becomes long e, tavet. -Comm. 

* Pratibodhtputra, the son of Pratibodhf, she being probably one 
out of several wives of Hrasva. Another instance of this metro- 
nymic nomenclature occurred in Krishna. Devakfputra, Kh. Up. 
Ill, 1, 6. The Kashmir MS. reads Pra>«bodhf, but Pratibodha is 
a recognised name in Gana Vidadi, and the right reading is 
probably Pratibodhf. The same MS. leaves out putra aha. 
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them, and without entirely uniting them '. Then 
that mora between the first and second halves, which 
indicates the union, that is the Soman (evenness, 
sliding). I therefore hold Saman only to be the 
Sawhita (union). 

7. This has also been declared by a JZishi (Rv. 
II, 23, 16):— 

8. ' O Br«haspati, they know nothing higher than 
Saman.' 

9. He who thus knows this Sawhita (union), be- 
comes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga. He lives 
his full age. 

Sixth Khayba. 

1. Tarukshya 2 said: 'TheSa«whiti(union) is formed 
by means of the Brzhat and Rathantara 3 Samans.' 

2. Verily, the Rathantara Saman is speech, the 
Br?hat Saman is breath. By both, by speech and 
breath, the Sa»/hita is formed 4 . 

3. For this Upanishad (for acquiring from his 
teacher the knowledge of this Sawhita of speech 
and breath) Tarukshya guards (his teacher's) cows 
a whole year. 

4. For it alone Tarukshya guards the cows a 
whole year. 

1 So that the e" in tavet should neither be one letter e, nor two 
letters a + i, but something between the two, enabling us to hear 
a+i in the pronunciation of £. 

1 The Kashmir MS. reads Tirkshya, a name used before as the 
title of a hymn (Ait. Ar. I, 5, 2, 8). Here Tarukshya seems prefer- 
able, see V&n. IV, 1, 105. 

• See Ait. Ar.'I, 4, 2, 1-4. 

4 These two, the BrAat and Rathantara, are required for the 
PrtshMastotra in the Agnish/oma, and they are to remind the wor- 
shipper that speech and breath are required for all actions. 



Digitized by 



Google 



in Arajvyaka, i adhyAya, 6 khanda, 13. 255 

5. This has also been declared by a JZishi (Rv. 
X, 181, 1; and Rv. X, 181, 2): — 

6. 'VasishMa carried hither the Rathantara; 
'Bharadva^a brought hither the Brzhat of Agni.' 

7. He who thus knows this Sawhiti (union), be- 
comes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga. He lives 
his full age. 

8. Kau#/Aaravya said : ' Speech is united with 
breath, breath with the blowing air, the blowing air 
with the VLrvedevas, the VLnredevas with the hea- 
venly world, the heavenly world with Brahman. 
That Sa*»hita is called the gradual Sawhita.' 

9. He who knows this gradual Sawhita (union), 
becomes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga, in exactly the 
same manner as this Sawhita, i. e. gradually. 

10. If that worshipper, whether for his own sake or 
for that of another, recites (the Sawhita), let him know 
when he is going to recite, that this Sawhita went up 
to heaven, and that it will be even so with those who 
by knowing it become Devas. May it always be so ! 

11. He who thus knows this Sawhita (union), be- 
comes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga. He lives 
his full age. 

12. Paniala£a«<fe said : ' The Sawhita (union, 
composition) is speech.' 

13. Verily, by speech the Vedas, by speech the 
metres are composed. Friends unite through speech, 
all beings unite through speech ; therefore speech is 
everything here 1 . 

1 Everything can be obtained by speech in this life and in the 
next. Comm. 
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14. With regard to this (view of speech being 
more than breath), it should be borne in mind that 
when we thus repeat (the Veda) or speak, breath is 
(absorbed) in speech; speech swallows breath. And 
when we are silent or sleep, speech is (absorbed) in 
breath; breath swallows speech. The two swallow 
each other. Verily, speech is the mother, breath 
the son. 

15. This has been declared also by a JZishi (Rv. 
X, 114, 4): — 

16. ' There is one bird; (as wind) he has entered 
the sky; (as breath or living soul) he saw this whole 
world. With my ripe mind I saw him close to me 
(in the heart) ; the mother (licks or) absorbs him 
(breath), and he absorbs the mother (speech).' 

17. He who thus knows this Sawmiti (union), 
becomes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga. He lives his 
full age. 

18. Next follows the Pra^apati-Sawhita. 

19. The former half is the wife, the latter half 
the man ; the result of their union the son ; the act 
of their union the begetting ; that Sa*»hita is Aditi 
(indestructible). 

20. For Aditi (indestructible) is all this whatever 
there is, father, mother, son, and begetting. 

21. This has also been declared by a Hishi (Rv. 
I, 189, 10):— 

22. 'Aditi is mother, is father, is son.' 

23. He who thus knows this Sawhita (union), 
becomes united with offspring, cattle, fame, glory of 
countenance, and the world of Svarga. He lives 
his full age. 
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SECOND ADHYAYA 1 . 

First Khajvda. 

1. Sthavira .Sakalya said that breath is the beam 3 , 
and as the other beams rest on the house-beam, thus 
the eye, the ear, the mind, the speech, the senses, 
the body, the whole self rests on this 3 breath. 

2. Of that self the breathing is like the sibilants, 
the bones like the mutes, the marrow like the 
vowels, and the fourth part, flesh, blood, and the 
rest, like the semivowels*, — so said Hrasva Ma#afa- 
keya. 

3. To us it was said to be a triad only 5 . 

4. Of that triad, viz. bones, marrow, and joints, 
there are 360 (parts) on this side (the right), and 360 
on that side (the left). They make 720 together, 
and 720 '• are the days and nights of the year. Thus 
that self which consists of sight, hearing, metre, 
mind, and speech is like unto the days. 

5. He who thus knows this self, which consists of 
sight, hearing, metre, mind, and speech, as like unto 
the days, obtains union, likeness, or nearness with 
the days, has sons and cattle, and lives his full age. 

1 In the first adhyaya meditations suggested by samhita, pada, 
and krama have been discussed. Now follow meditations sug- 
gested by certain classes of letters. 

* Ait. Ar. Ill, 1, 4. 

8 The Kashmir MS. reads etasmin pr£«e. The self here is 
meant for the body, and yet it seems to be different from farfra. 

4 The Kashmir MS. writes antastha without visarga, while it is 
otherwise most careful in writing all sibilants. 

5 Sakalya, as we saw, told his disciples that there were three 
classes only, not four. Comm. The Kashmir MS. reads trayaw 
tv eva na ityetat proktam. 

' The Kashmir MS. reads sapta vimsztis k& jatani. 

[3] S 
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Second Khaatoa. 

1. Next comes Kau«/^aravya : 

2. There are 360 syllables (vowels), 360 sibilants 
(consonants), 360 groups. 

3. What we called syllables are the days, what 
we called sibilants are the nights, what we called 
groups are the junctions of days and nights. So far 
with regard to the gods (the days). 

4. Now with regard to the body. The syllables 
which we explained mythologically, are physiologi- 
cally the bones; the sibilants which we explained 
mythologically, are physiologically the marrow. 

5. Marrow is the real breath (life), for marrow is 
seed, and without breath (life) seed is not sown. Or 
when it is sown without breath (life), it will decay, it 
will not grow. 

6. The groups which we explained mythologically, 
are physiologically the joints. 

7. Of that triad, viz. bones, marrow, and joints, 
there are 540 (parts) on this side (the right), and 
540 on that side (the left). They make 1080 to- 
gether, and 1080 are the rays of the sun. They 
make the B/Vhatt verses and the day (of the Ma- 
havrata) K 

8. Thus that self which consists of sight, hearing, 
metre, mind, and speech is like unto the syllables. 

9. He who knows this self which consists of 
sight, hearing, metre, mind, and speech, as like unto 
syllables, obtains union, likeness, or nearness with 
the syllables, has sons and cattle, and lives his full 
age. 

1 There are in the Mah&vrata eighty tristichs of Brthatfs, and as 
each Bnhatf is decreed to consist of thirty-six syllables, ten would 
give 360 syllables, and three times ten, 1080. Comm. 
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Third Khawda. 

1. Badhva 1 says, there are four persons (to be 
meditated on and worshipped). 

2. The person of the body, the person of the 
metres, the person of the Veda, and the Great 
person. 

3. What we call the person of the body is this 
corporeal self. Its essence is the incorporeal con- 
scious self. 

4. What we call the person of the metres is this 
collection of letters (the Veda). Its essence is the 
vowel a. 

5. What we call the person of the Veda is (the 
mind) by which we know the Vedas, the i??g-veda, 
Yafur-veda, and Sama-veda. Its essence is Brah- 
man a (m.) 

6. Therefore let one chose a Brahman-priest who 
is full of Brahman (the Veda), and is able to see any 
flaw in the sacrifice. 

7. What we call the Great person is the year, 
which causes some beings to fall together, and causes 
others to grow up. Its essence is yonder sun. 

8. One should know that the incorporeal con- 
scious self and yonder sun are both one and the 
same. Therefore the sun appears to every man 
singly (and differently). 

9. This has also been declared by a .tfzshi (Rv. 
I, 115, 1):— 

10. ' The bright face of the gods arose, the eye of 
Mitra, Varu«a, and Agni; it filled heaven and earth 

1 Instead of B&dhya, the commentary and the Kashmir MS. read 
Badhva. 

* Hiraayagarbha, with whom he who knows the Veda becomes 
identified. Comm. 

S 2 
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and the sky, — the sun is the self of all that rests 
and moves.' 

ii. 'This I think to be the regular Samhita as 
conceived by me,' thus said Badhva. 

12. For the Bahw?£as consider him (the self) 
in the great hymn (mahad uktha), the Adhvaryus in 
the sacrificial fire, the .Oandogas in the Mahavrata 
ceremony. Him they see in this earth, in heaven, 
in the air, in the ether, in the water, in herbs, in 
trees, in the moon, in the stars, in all beings. Him 
alone they call Brahman. 

13. That self which consists of sight, hearing, 
metre, mind, and speech is like unto the year. 

14. He who recites to another that self which 
consists of sight, hearing, metre, mind, and speech, 
and is like unto the year, 

Fourth Khajvda. 

1. To him the Vedas yield no more milk, he has 
no luck in what he has learnt (from his Guru) ; he 
does not know the path of virtue. 

2. This has also been declared by a ifo'shi (Rv. 
X, 71, 6) :— 

3. ' He who has forsaken the friend (the Veda), 
that knows his friends, in his speech there is no luck. 
Though he hears, he hears in vain, for he does not 
know the path of virtue.' 

4. Here it is clearly said that he has no luck in 
what he has learnt, and that he does not know the 
path of virtue. 

5. Therefore let no 'one who knows this, lay the 
sacrificial fire (belonging to the Mahavrata) for an- 
other, let him not sing the Samans of the Mahavrata 
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for another, let him not recite the ^Sastras of that 
day for. another. 

6. However, let him willingly do this for a father 
or for an Aterya; for that is done really for 
himself. 

7. We have said that the incorporeal conscious 
self and the sun are one \ When these two become 
separated a , the sun is seen as if it were the moon s ; 
no rays spring from it ; the sky is red like madder ; 
the patient cannot retain the wind, his head smells 
bad like a raven's nest : — let him know then that his 
self (in the body) is gone, and that he will not live 
very long 4 . 

8. Then whatever he thinks he has to do, let 
him do it, and let him recite the following hymns : 
Yad anti ya^ ka. durake (Rv. IX, 67, 21-27) ; Ad it 
pratnasya retasaA (Rv. VIII, 6, 30); Yatra brahmi 
pavamana (Rv. IX, 113, 6-1 1); Ud vaya*» tamasas 
pari (Rv. I, 50, 10). 

9. Next, when the sun is seen pierced, and seems 
like the nave of a cart-wheel, when he sees his own 
shadow pierced, let him know then that it is so (as 
stated before, i. e. that he is going to die soon). 

10. Next, when he sees himself in a mirror or in 
the water with a crooked head, or without a head 8 , or 
when his pupils are seen inverted* or not straight, 
let him know then that it is so. 

1 Ait Ar. Ill, a, 3, 8. 

* This separation of the self of the sun and the conscious self 
within us is taken as a sign of approaching death, and therefore 
a number of premonitory symptoms are considered in this place. 

* iJXiot fafvott^t, Xen. Hist. gr. 4, 3, 10. 
4 The Kashmir MS. reads ^ivayishyati. 

* The Kashmir MS. reads jihmarirasaw virartram fitm&nam. . 

* A white pupil in a black eye-ball. Comm. 
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ii. Next, let him cover his eyes and watch, then 
threads are seen as if falling together *. But if he 
does not see them, let him know then that it is so. 

12. Next, let him cover his ears and listen, and 
there will be a sound as if of a burning fire or of a 
carriage *. But if he does not hear it, let him know- 
then that it is so. 

13. Next, when fire looks blue like the neck of a 
peacock 3 , or when he sees lightning in a cloudless 
sky, or no lightning in a clouded sky, or when he 
sees as it were bright rays in a dark cloud, let 
him know then that it is so. 

14. Next, when he sees the ground as if it were 
burning, let him know that It is so. 

15. These are the visible signs (from 7-14). 

16. Next come the dreams *. 

17. If he sees a black man with black teeth, and 
that man kills him; or a boar kills him; a monkey 
jumps on 5 him; the wind carries him along quickly ; 
having swallowed gold he spits it out 6 ; he eats 
honey; he chews stalks ; he carries a red lotus; he 
drives with asses and boars ; wearing a wreath of 
red flowers (naladas) he drives a black cow with 
a black calf, facing the south 7 , 

18. If a man sees any one of these (dreams), let 

1 The Kashmir MS. reads ba/irakam sampatantfva. 

1 See Kh. Up. Ill, 13, 8. The Kashmir MS. and the com- 
mentary give the words rathasrevopabdis, which are left out in the 
printed text. 

' The Kashmir MS. reads mayuragrtva ameghe. 

* The Kashmir MS. reads svapnaA. 

* The Kashmir MS. reads dskandati. 
' The Kashmir MS. reads avagirati. 

7 The commentator separates the last dream, so as to bring 
their number to ten. 
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him fast, and cook a pot of milk, sacrifice it, accom- 
panying each oblation with a verse of the Ratrl 
hymn (Rv. X, 127), and then, after having fed the 
Brahmawas, with other food (prepared at his house) 
eat himself the (rest of the) oblation. 

19. Let him know that the person within all 
beings, not heard here \ not reached, not thought, 
not subdued, not seen, not understood, not classed, 
but hearing, thinking, seeing, classing, sounding, 
understanding, knowing, is his Self. 

Fifth Khajvca 2 . 

1. Now next the Upanishad of the whole speech. 
True all these are Upanishads of the whole speech, 

but this they call so (chiefly). 

2. The mute consonants represent the earth, the 
sibilants the sky, the vowels heaven. 

The mute consonants represent Agni (fire), the 
sibilants air, the vowels the sun. 

The mute consonants represent the i?*g-veda, the 
sibilants the Ya^-ur-veda, the vowels the Sama-veda. 

The mute consonants represent the eye, the sibi- 
lants the ear, the vowels the mind. 

The mute consonants represent the up-breathing, 
the sibilants the down-breathing, the vowels the 
back-breathing. 

3. Next comes this divine lute (the human body, 
made by the gods). The lute made by man is an 
imitation of it. 

4. As there is a head of this, so there is a head 
of that (lute, made by man). As there is a stomach 

1 The Kashmir MS. reads sa yatar smto. 

* After having inserted the preceding chapter on omina and 
the concluding paragraph on the highest knowledge, he now 
returns to the meditation on the letters. 
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of this, so there is the cavity 1 (in the board) of that. 
As there is a tongue of this, so there is a tongue 2 
in that. As there are fingers of this, so there are 
strings of that 3 . As there are vowels of this, so 
there are tones of that. As there are consonants 
of this, so there are touches of that As this is 
endowed with sound and firmly strung, so that is 
endowed with sound and firmly strung. As this 
is covered with a hairy skin, so that is covered with 
a hairy skin. 

5. Verily, in former times they covered a lute with 
a hairy skin. 

6. He who knows this lute made by the Devas 
(and meditates on it), is willingly listened to, his 
glory fills the earth, and wherever they speak Aryan 
languages, there they know him. 

7. Next follows the verse, called vagrasa, the es- 
sence of speech. When a man reciting or speaking in 
an assembly does not please, let him say this verse : 

8. ' May the queen of all speech, who is covered, 
as it were, by the lips, surrounded by teeth, as if 
by spears, who is a thunderbolt, help me to speak 
well.' This is the vagrasa, the essence of speech. 

Sixth Khanda. 

1 . Next Kr ishwa-Harita * confided this Brahma»a 5 
concerning speech to him (his pupil) : 

1 The Kashmir MS. reads udara evam, &c. 

* V&danam, what makes the instrument speak, hastena. Comm. 
8 Here the order is inverted in the text. 

* One of the sons of Harita, who was dark. Comm. 

6 Brahmawa, in the sense of Upanishad, this secret doctrine or 
explanation. It forms an appendix, like the svish/akrst at the end 
of a sacrifice. ' Iva,' which the commentator explains as restrictive 
or useless, may mean, something like a Brahmawa. 
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2. Pra^apati, the year, after having sent forth all 
creatures, burst. He put himself together again by 
means of &Aa.nda.s (Vedas). Because he put himself 
together again by means of £&andas, therefore (the 
text of the Veda) is called Sa/«hita (put together). 

3. Of that Sawmita the letter n is the strength, 
the letter sh the breath and self (atman). 

4. He who knows the Rik verses and the letters 
n and sh for every Sawmiti, he knows the Sawhita 
with strength and breath. Let him know that this 
is the life of the Sa*whit4. 

5. If the pupil asks, ' Shall I say it with the 
letter n or without it ? ' let the teacher say, 'With 
the letter «.' And if he asks, ' Shall I say it with 
the letter sh or without it ?' let the teacher say, 
' With the letter sh V 

6. Hrasva Ma«afukeya said : ' If we here recite 
the verses according to the Sawhita (attending to 
the necessary changes of n and s into n and sh 2 ), 
and if we say the adhyaya of Ma«afukeya (Ait. Ar. 
Ill, 1), then the letters n and sh (strength and 
breath) have by this been obtained for us.' 

7. Sthavira ■Sakalya said: ' If we recite the verses 
according to the Sawhita, and if we say the adhyaya 
of Ma#dtokeya, then the letters n and sh have by 
this been obtained for us.' 

8. Here the /?/shis, the Kavasheyas 8 , knowing 

1 The letters n and sh refer most likely to the rules of watva and 
shatva, i. e. the changing of n and s into n and sh. 

1 If we know whenever n and s should be changed to « and sh 
in the SawhitS. 

* The Kavasheyas said that, after they had arrived at the highest 
knowledge of Brahman (through the various forms of meditation 
and worship that lead to it and that have been described in the 
Upanishad) no further meditation and no further sacrifice could be 
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this, said: 'Why should we repeat (the Veda), 
why should we sacrifice ? We offer as a sacrifice 
breath in speech, or speech in breath. What is 
the beginning (of one), that is the end (of the 
other).' 

9. Let no one tell these Sawhitas (Ait. Ar. Ill, 1- 
III, 2) to one who is not a resident pupil, who has 
not been with his teacher at least one year, and who 
is not himself to become an instructor 1 . Thus say 
the teachers, yea, thus say the teachers. 

required. Instead of the morning and evening stoma they offer . 
breath in speech, whenever they speak, or speech in breath, when 
they are silent or asleep. When speech begins, breathing ceases; 
when breathing begins, speech ceases. 

1 The strict prohibition uttered at the end of the third Araayaka, 
not to divulge a knowledge of the Sa»ihita-upanishad (Ait. Ar. 
Ill, 1-2), as here explained, is peculiar. It would have seemed 
self-evident that, like the rest of the jruti or sacred literature, the 
Ara»yaka too, and every portion of it, could have been learnt from 
the mouth of a teacher only, and according to rule (niyamena), i. e. 
by a pupil performing all the duties of a student (brahmaiarin 1 ), 
so that no one except a regular pupil (antevasin) could possibly 
gain access to it. Nor can there be any doubt that we ought 
to take the words asamvatsaravasin and apravaktr/' as limitations, 
and to translate, ' Let no one tell these Samhitas to any pupil who 
has not at least been a year with his master, and who does not 
mean to become a teacher in turn.' 

That this is the right view is confirmed by similar injunctions 
given at the end of the fifth Aranyaka. Here we have first some 
rules as to who is qualified to recite the Mahavrata. No one is 
permitted to do so, who has not passed through the Diksha, the 
initiation for the Agnish/oma. If the Mahavrata is performed as a 
Sattra, the sacrificer is a Hotrt priest, and he naturally has passed 
through that ceremony. But if the Mahavrata is performed as an 
Ekaha or Ahfna ceremony, anybody might be the sacrificer, and 
therefore it was necessary to say that no one who is adikshita, un- 
initiated, should recite it for another person; nor should he do so, 

* Apastamba-sutras, translated by BubJer, p. 18. 
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when the Mahavrata is performed without (or wilfr) an altar, or if it 
does not last one year. In saying, however, that one should not 
recite the Mahavrata for another person, parents and teachers are 
not to be understood as included, because what is done for them, 
is done for ourselves. 

After these restrictions as to the recitation of the Mahivrata, 
follow other restrictions as to the teaching of it, and here we read, 
as at the end of the Upanishad : 

4. ' Let no one teach this day, the Mahavrata, to one who is 
not a regular pupil (antevasin), and has been so for one year, cer- 
tainly not to one who has not been so for one year; nor to one who 
is not a brahma&lrin and does not study the same Veda 1 , certainly 
not to one who does not study the same Veda ; nor to one who 
does not come to him. 

5. ' Let the teaching not be more than saying it once or twice, 
twice only. 

6. ' One man should tell it to one man, so says Gatukarnya. 

7. ' Not to a child, nor to a man in his third stage of life. 

8. ' The teacher and pupil should not stand, nor walk, nor lie 
down, nor sit on a couch; but they should both sit on the 
ground. 

9. 'The pupil should not lean backward while learning, nor 
lean forward. He should not be covered with too much clothing, 
nor assume the postures of a devotee, but without using any of the 
apparel of a devotee, simply elevate his knees. Nor should he 
learn, when he has eaten flesh, when he has seen blood, or a 
corpse, or when he has done an unlawful thing*; when he has 
anointed his eyes, oiled or rubbed his body, when he has been 
shaved or bathed, put colour on, or ornamented himself with flower- 
wreaths, when he has been writing or effacing his writing 8 . 

10. 'Nor should he finish the reading in one day, so says <?atu- 
karwya, while according to Galava, he should finish it in one day. 
Agniveryayana holds that he should finish all before the Trikaritis 4 , 
and then rest in another place finishing it 

11. 'And in the place where he reads this, he should not read 

1 See Gautama-sutras XIV, 21, and Bflhler's note. 

3 Navratyam akramya is explained by the commentator by 
u&Mish/adyakrama»a. 

* This, if rightly translated, would seem to be the earliest mention 
of actual writing in Sanskrit literature. 

4 See Ait Ar. I, 4, 3, 1-4. 
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anything else, though he may read this (the Mahavrata) where he 
has read something else. 

12. 'No one should bathe and become a snataka 1 who does not 
read this. Even if he has read many other things, he should not 
become a snataka if he has not read this. 

13. ' Nor should he forget it, and even if he should forget any- 
thing else, he should not forget this. 

14. 'No, he should never forget this. 

15. 'If he does not forget this, it will be enough for himself (or 
for acquiring a knowledge of the Self). 

16. 'It is enough, let him know this to be true. 

17. 'Let him who knows this not communicate, nor dine, nor 
amuse himself with any one who does not know it' 

Then follow some more rules as to the reading of the Veda in 
general : 

18. ' When the old water that stood round the roots of trees is 
dried up (after about the month of Pausha, January to February') he 
should not read ; nor (at any time) in the morning or in the after- 
noon, when the shadows meet (he should begin at sunrise so soon 
as the shadows divide, and end in the evening before they fall to- 
gether). Nor should he read * when a cloud has risen ; and when 
there is an unseasonable rain (after the months of SrSvawa and Bhl- 
drapada, August and September 4 ) he should stop his Vedic reading 
for three nights. Nor should he at that time tell stories, not even 
during the night, nor should he glory in his knowledge. 

19. ' This (the Veda thus learnt and studied) is the name of that 
Great Being; and he who thus knows the name ef that Great Being, 
he becomes Brahman, yea, he becomes Brahman.' 

1 Apastamba-sutras, translated by Buhler, p. 92 (I, 2, 30, 4). 

* Apastamba-sutras, translated by Buhler, p. 33 (I, 3, 9, 2). 

* Apastamba-sutras, translated by Btthler, p. 44 (1, 3, 11, 31). 

* Apastamba-sutras, translated by Buhler, p. 33 (I, 3, 9, 1). 
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First AdhyAya. 

i. ATitra Gangyayani 1 , forsooth, wishing to per- 
form a sacrifice, chose Aru#i (Uddalaka 2 , to be his 
chief priest). But Aru«i sent his son, ►Svetaketu, 
and said : ' Perform the sacrifice for him.' When 
6vetaketu 3 had arrived, Kitra. asked him: 'Son of 
Gautama*, is there a hidden place in the world - 
where you are able to place me, or is it the other 
way, and are you going to place me in the world 
to which it (that other way) leads • ? ' 

1 It is difficult to determine whether Antra's name was Gangyi- 
yani or Gdrgy&yara. Professor Weber adopted first Girgy&yam 
(Indische Studien I, p. 395), afterwards Gangyilyani (ibid. II, 395). 
Professor Cowell adopts Gangy&yani, but he tells us that the Telugu 
MS. reads Gdrgylyaw throughout, and fee other MSS. B, C do so 
occasionally. The commentator explains Gingylyani as the 
descendant (yuvapatyam) of Gingya. I confess a preference for 
GSrgySyani, because both Gangd and G&hgya are names of rare 
occurrence in ancient Vedic literature, but I admit that for that 
very reason the transition of GSngyiyani into G&rgy&yam is perhaps 
more intelligible than that of G&rgy£ya»i into G&hgydyani. 

» Cf. Kh. Up. V, 11, 2 ; Brih. Ar. VI, 2, 1. 

■ Cf. Kh. Up. V, 3 ; VI, 1. * Bnh. Ar. VI, 2, 4. 

• The question put by .Xitra to Svetaketu is very obscure, and 
was probably from the first intended to be obscure in its very 
wording. What Kitxa. wished to ask we can gather from other 
passages in the Upanishads, where we see another royal sage, Pra- 
vahawa Gaivali (Kh. Up. V, 3 ; Br»h. Ar. VI, 2), enlightening SVeta- 
ketu on the future life. That future life is reached by two roads; 
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He answered and said : ' I do not know this. 
But, let me ask the master.' Having approached 
his father, he asked : ' Thus has JCitra. asked me ; 
how shall I answer ? ' 

one, the Devapatha, leading to the world of Brahman (the con- 
ditioned), beyond which there lies one other stage only, represented 
by knowledge of and identity with the unconditioned Brahman ; 
the other leading to the world of the fathers, and from thence, 
after the reward of good works has been consumed, back to a 
new round of mundane existence. There is a third road for 
creatures which live and die, worms, insects, and creeping things, 
but they are of little consequence. Now it is quite clear that the 
knowledge which king JTitra possesses, and which 5vetaketu does 
not possess, is that of the two roads after death, sometimes called 
the right and the left, or the southern and northern roads. These 
roads are fully described in the .Oandogya-upanishad and in the 
Brjhad-ara»yaka, with certain variations, yet on the whole with the 
same purpose. The northern or left road, called also the path of 
the Devas, passes on from light and day to the bright half of the 
moon; the southern or right road, called also the path of the 
fathers, passes on from smoke and night to the dark half of the 
moon. Both roads therefore meet in the moon, but diverge after- 
wards. While the northern road passes by the six months when 
the sun moves towards the north, through the sun, (moon,) and the 
lightning to the world of Brahman, the southern passes by the six 
months when the -sun moves towards the south, to the world of the 
fathers, the ether, and the moon. The great difference, however, 
between the two roads is, that while those who travel on the former 
do not return again to a new life on earth, but reach in the end 
a true knowledge of the unconditioned Brahman, those who pass 
on to the world of the fathers and the moon return to earth to be 
born again and again. 

The question therefore which JTitra addresses to Svetaketu can 
refer to these two roads only, and though the text is very corrupt, 
and was so evidently even at the time when the commentary was 
written, we must try to restore it in accordance with the teaching 
imparted by A"itra in what follows. I propose to read: Gautamasya 
putra, asti sawvrriaw loke yasmin ma dhasyasy anyatamo vadhva* 
tasya (or yasya) ma" loke dhasyasi, « Is there a hidden place in the 
world where you (by your sacrificing and teaching) are able to 
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Arutfi said : ' I also do not know this. Only after 
having learnt the proper portion of the Veda in 
Altra's own dwelling, shall we obtain what others 
give us (knowledge). Come, we will both go.' 

Having said this he took fuel in his hand (like 
a pupil), and approached KiXxa. Gangyayani, say- 
ing : ' May I come near to you ? ' He replied : 
'You are worthy of Brahman 1 , O Gautama, because 
you were not led away by pride. Come hither, I 
shall make you know clearly.' 

2. And A'itra said : All who depart from this 
world (or this body) go to the moon 2 . In the former, 
(the bright) half, the moon delights in their spirits ; 
in the other, (the dark) half, the moon sends them on 

place me, or is it the other way, and will you place me in the 
world to which it leads?' Even thus the text is by no means 
satisfactory, but it is better than anyam aho v&dhva^ adopted by the 
commentator and explained by him : Is there a hidden place in that 
world in which you will place me as another, i. e. as different from 
the whole world or identical with the whole world, and, if as dif- 
ferent, then having bound me (vSdhv^=baddhvd) and made me a 
different person? We may read anyataro for anyatamo v&dhvi. The 
commentator sums up the question as referring to a hidden or not 
hidden place, where JTitra should be placed as another person 
or not another person, as bound or not bound; or, as Professor 
Cowell renders it, ' O son of Gautama, is there any secret place in 
the world where thou canst set me unconnected, having fixed me 
there (as wood united with glue) ; or is there some other place 
where thou canst set me?' The speculations on the fate of the 
soul after death seem to have been peculiar to the royal families of 
India, while the Brahmans dwelt more on what may be called the 
shorter cut, a knowledge of Brahman as the true Self. To know, 
with them, was to be, and, after the dissolution of the body, they 
looked forward to immediate emancipation, without any further 
wanderings. 

1 Worthy to know Brahman, or, as the commentator, who reads 
brahmargha, thinks, to be honoured like Brahman. 

1 Both roads lead to the moon, and diverge afterwards. 

[3] T 
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to be born again *. Verily, the moon is the door of 
the Svarga world (the heavenly world). Now, if a 
man objects to the moon (if one is not satisfied with 
life there) the moon sets him free *. But if a man 
does not object, then the moon sends him down as 
rain upon this earth. And according to his deeds 
and according to his knowledge he is born again 
here as a worm, or as an insect, or as a fish, or as a 
bird, or as a lion, or as a boar, or as a serpent *, or 
as a tiger, or as a man, or as something else in dif- 
ferent places *. When he has thus returned to the 
earth, some one (a sage) asks: 'Who art thou?' 
And he should answer : ' From the wise moon, who 
orders the seasons 6 , when it is born consisting of 
fifteen parts, from the moon who is the home of our 
ancestors, the seed was brought. This seed, even 
me, they (the gods mentioned in the ParUagnividya 6 ) 
gathered up in an active man, and through an active 

1 I should like to read aparapakshe pra^-anayati, instead of 
aparapakshena, or aparapakshe na. The negative is out of the 
question, for pra^anayati, he sends into a new life, is exactly what 
the moon does to those who do not proceed on the Devapatha to* 
the Brahmaloka. Therefore if the reading aparapakshena must be 
retained, it should be rendered by ' the moon with the dark half 
sends them into a new life.' 

* This is supposed to be the hidden place, or rather the way to 
it, when the departed leave the moon, and pass on to lightning 
and to the world of Brahman. This is in fact the Devay&na, as 
opposed to the Pitn'y£*a, described in the i?Mndogya-upanishad. 

* Paraxvi, dandajukavireshaA. There is no authority for trans- 
lating it by dog ; cf. Indische Studien I, 396. 

4 This might even include naraka or hell. 

• If n'tavaA is here the genitive of rrtu, its meaning would be 
the ordainer of the seasons; cf. Hibbert Lectures, p. 347. Vtfa- 
ksha»a is applied to the moon again, II, 9, and die throne of 
Brahman also is called vi£aksha»2, 1, 3. 

• Kh. Up. V, 4-8. 
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man they brought me to a mother. Then I, growing 
up to be born, a being living by months, whether 
twelve or thirteen, was together with my father, who 
also lived by (years of) twelve or thirteen months, 
that I might either know it (the true Brahman) or 
not know it Therefore, O ye seasons \ grant that 
I may attain immortality (knowledge of Brahman). 
By this my true saying, by this my toil (beginning 
with the dwelling in the moon and ending with my 
birth on earth) I am (like) a season, and the child 
of the seasons.' ' Who art thou ? ' the sage asks 
again. ' I am thou,' he replies. Then he sets him 
free 2 (to proceed onward). 

3. He (at the time of death), having reached 
the path of the gods, comes to the world of Agni 
(fire), to the world of Vayu (air), to the world of 
Varu*a, to the world of Indra, to the world of 
Pra^ipati (Vir&f), to the world of Brahman (Hira- 
»yagarbha). In that world there is the lake Ara 8 , 
the moments called Yesh/iha*, the river Vi^ari 
(age-less), the tree Ilya 8 , the city Sdla^ya, the palace 
Aparifita (unconquerable), the door-keepers Indra 



1 The commentator takes rrtavaA as an accusative. I take it as 
a vocative, and as used in a sense analogous to the Zend ratu, an 
epithet of Ahura. Darmesteter, Ormazd, p. 12, n. 3. 

* If a person fears heaven (svarga) as much as hell, because 
neither gives final liberation, then he is fit to proceed to a know- 
ledge of Brahman.^ It would seem that after this, this person is in 
the same position as the other who, objecting to remain in the 
moon, was set free at once. 

3 Consisting of ari's, enemies, such as love, anger, &c. In the 
Kh. Up. VIII, 5, 3, it is called Ara. 

4 Explained to mean, killing the sacrifice, which consists in a 
desire for Brahman. 

* The same as the arvattha/S somasavanaA in Kh. Up. VIII, 5, 3. 

T 2 
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and Pra^apati, the hall of Brahman, called Vibhu 1 
(built by vibhu, egoism), the throne Vi£aksha»& 
(buddhi, perception), the couch Amitau^as (endless 
splendour), and the beloved Manasi (mind) and her 
image A'akshusht (eye), who, as if taking flowers, are 
weaving the worlds, and the Apsaras, the Ambis 
(yruti, sacred scriptures), and Ambayavls (buddhi, 
understanding), and the rivers Ambayas (leading 
to the knowledge of Brahman). To this world he 
who knows this (who knows the Paryanka-vidya) 
approaches. Brahman says to him : ' Run towards 
him (servants) with such worship as is due to myself. 
He has reached the river Vi^ara (age-less), he will 
never age.' 

4. Then five hundred Apsaras go towards him, one 
hundred with garlands in their hands, one hundred 
with ointments in their hands, one hundred with per- 
fumes in their hands, one hundred with garments in 
their hands, one hundred with fruit * in their hands. 
They adorn him with an adornment worthy of Brah- 
man, and when thus adorned with the adornment of 
Brahman, the knower of Brahman moves towards 
Brahman (neut.) s He comes to the lake Ara, and he 
crosses it by the mind, while those who come to it 
without knowing the truth *, are drowned. He comes 
to the moments called Yesh/iha, they flee from him. 

1 Vibhun&makam pramitaw sabh&sthalam. 

* Some MSS. read phawahastaA, and the commentator explains 
pha«a by abhara«a. 

' Though brahman is used here as a neuter, it refers to the 
conditioned Brahman. 

4 Samprativid is here explained as brahmavidy&runya, ignorant, 
while in other places (Ait Ar. II, 3, 1) it stands for samyagabh^fia. 
If the latter is the true meaning, we might read here tam itvSsam- 
prativido. 
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He comes to the river Vizard, and crosses it by the 
mind alone, and there shakes off his good and evil 
deeds. His beloved relatives obtain the good, his 
unbeloved relatives the evil he has done. And as a 
man, driving in a chariot, might look at the two 
wheels (without being touched by them), thus he 
will look at day and night, thus at good and evil 
deeds, and at all pairs (at all correlative things, such 
as light and darkness, heat and cold, &c.) Being 
freed from good and freed from evil he, the knower 
of Brahman (neut.), moves towards Brahman. 

5. He approaches the tree Ilya, and the odour 
of Brahman reaches him. He approaches the city 
Salafya, and the flavour of Brahman reaches him. 
He approaches the palace Apara/ita, and the splen- 
dour of Brahman reaches him. He approaches the 
door-keepers Indra and Pra^apati, and they run 
away from him. He approaches the hall Vibhu, and 
the glory of Brahman reaches him (he thinks, I am 
Brahman). He approaches the throne Vi£aksha«a. 
The Saman verses, BWhad and Rathantara, are the 
eastern feet of that throne 1 ; the Saman verses, .Syaita 
and Naudhasa, its western feet ; the Saman verses, 
Vairupa and Vaira^a, its sides lengthways (south 
and north) ; the Saman verses, .Sakvara and Raivata, 
its sides crossways (east and west). That throne is Pra- 
^M, knowledge, for by knowledge (self-knowledge) he 
sees clearly. He approaches the couch Amitau^as. 
That is Prawa (speech). The past and the future are 
its eastern feet ; prosperity and earth its western feet ; 
the Saman verses, Brz'had and Rathantara, are the 
two sides lengthways of the couch (south and north) ; 

1 Cf. Atharva-veda XV; Aufrecht, in Indische Studien I, p. 122. 
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the Saman verses, Bhadra and Ya^niyafniya, are 
its cross-sides at the head and feet (east and west) ; 
the Rik and Saman are the long sheets 1 (east and 
west); the Ya/us the cross-sheets (south and north); 
the moon-beam the cushion ; the Udgitha the (white) 
coverlet; prosperity the pillow 2 . On this couch sits 
Brahman, and he who knows this (who knows him- 
self one with Brahman sitting on the couch) mounts 
it first with one foot only. Then Brahman says to 
him : ' Who art thou ? ' and he shall answer : 

6. ' I am (like) a season, and the child of the 
seasons, sprung from the womb of endless space, 
from the light (from the luminous Brahman). The 
light, the origin of the year, which is the past, which 
is the present, which is all living things, and all ele- 
ments, is the Self 3 . Thou art the Self. What thou 
art, that am I.' 

Brahman says to him : ' Who am I ?' He shall 
answer : ' That which is, the true ' (Sat-tyam). 

Brahman asks : ' What is the true ?' He says to 
him : ' What is different from the gods and from 
the senses (pra#a) that is Sat, but the gods and the 

1 Sheets or coverings seem more applicable here than mere 
threads forming the woof and warp ; cf. Aufrecht, Indische Studien 
I, p. 131. 

* I read udgitha uparnA, .rnr upabarhanam. The Atharva text 
has udgitho 'parrayaA. 

s This passage is corrupt, and the various readings and various 
interpretations of the commentators do not help us much. One 
view, which I have followed, as far as possible, is that it had to be 
explained how the same being could be the child of the seasons, 
or living from year to year, and, at the same time, born of the 
light. The answer is, Because light is the seed or cause of the 
year, and the year the cause of everything else. I take no respon- 
sibility for this view, and I see no way of discovering the original 
reading and the original meaning of these sentences. 
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senses are Tyam. Therefore by that name Sat- 
tya (true) is called all this whatever there is. All 
this thou art' 

7. This is also declared by a verse : ' This great 
Rishi, whose belly is the Ya^us, the head the Saman, 
the form the Rik, is to be known as being imperish- 
able, as being Brahman.' 

Brahman says to him : ' How dost thou obtain 
my male names ?' He should answer : ' By breath 
(pra«aA).' 

Brahman asks : ' How my female names ?' He 
should answer : ' By speech (vai).' 

Brahman asks: 'How my neuter names?' He 
should answer : ' By mind (manas).' 

'How smells?' 'By the nose.' 'How forms?' 
' By the eye.' ' How sounds ? ' 'By the ear.' 
' How flavours of food ? ' 'By the tongue.' ' How 
actions?' 'By the hands.' 'How pleasures and 
pain ? ' 'By the body.' ' How joy, delight, and 
offspring ? ' 'By the organ.' ' How journeyings ? ' 
' By the feet.' ' How thoughts, and what is to be 
known and desired ?' ' By knowledge (pra^fia) alone.' 

Brahman says to him : ' Water indeed is this my 
world 1 , the whole Brahman world, and it is thine.' 

Whatever victory, whatever might belongs to 
Brahman, that victory and that might he obtains 
who knows this, yea, who knows this 2 . 



1 It sprang from water and the other elements. Comm. Pro- 
fessor Weber proposes to translate ipzA by Erlangungen, acquisi- 
tions, with reference to apnoshi, 'how dost thou acquire my 
names?' in what precedes. 

* -Who knows the conditioned and mythological form of Brah- 
man as here described, sitting on the couch. 
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Second AdhyAya. 

i. Pra»a (breath) 1 is Brahman, thus says Kau- 
shltaki. Of this pra#a, which is Brahman, the mind 
(manas) is the messenger, speech the housekeeper, 
the eye the guard, the ear the informant He who 
knows mind as the messenger of pra#a, which is 
Brahman, becomes possessed of the messenger. He 
who knows speech as the housekeeper, becomes 
possessed of the housekeeper. He who knows the 
eye as the guard, becomes possessed of the guard. 
He who knows the ear as the informant, becomes 
possessed of the informant. 

Now to that pra«a, which is Brahman, all these 
deities (mind, speech, eye, ear) bring an offering, 
though he asks not for it, and thus to him who 
knows this all creatures bring an offering, though he 
asks not for it. For him who knows this, there is 
this Upanishad (secret vow), ' Beg not ! ' As a man 
who has begged through a village and got nothing 
sits down and says, ' I shall never eat anything 
given by those people,' and as then those who for- 
merly refused him press him (to accept their alms), 
thus is the rule for him who begs not, but the 
charitable will press him and say, ' Let us give to 
thee.' 

2. Pra«a (breath) is Brahman, thus says Paingya. 
And in that pra«a, which is Brahman, the eye 

1 In the first chapter it was said, 'He approaches the couch 
Amitau^as, that is prawa, breath, spirit, life. Therefore having 
explained in the first adhyaya the knowledge of the couch (of 
Brahman), the next subject to be explained is the knowledge of 
pra»a, the living spirit, taken for a time as Brahman, or the last 
cause of everything,' 
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stands firm behind speech, the ear stands firm 
behind the eye, the mind stands firm behind the 
ear, and the spirit stands firm behind the mind 1 . 
To that pr4«a, which is Brahman, all these deities 
bring an offering, though he asks not for it, and 
thus to him who knows this, all creatures bring an 
offering, though he asks not for it. For him who 
knows this, there is this Upanishad (secret vow), 
' Beg not 1 ' As a man who has begged through a 
village and got nothing sits down and says, ' I shall 
never eat anything given by those people,' and as 
then those who formerly refused him press him 
(to accept their alms), thus is the rule for him who 
begs not, but the charitable will press him and say, 
' Let us give to thee.' 

3. Now follows the attainment of the highest 
treasure (scil. pra#a, spirit 2 ). If a man meditates 
on that highest treasure, let him on a full moon or 
a new moon, or in the bright fortnight, under an 
auspicious Nakshatra, at one of these proper times, 
bending his right knee, offer oblations of ghee with 
a ladle (sruva), after having placed the fire, swept 
the ground 8 , strewn the sacred grass, and sprinkled 
water. Let him say : ' The deity called Speech is 

1 I translate vakparastSt, lakshuAparast&t, mana^parast&t as 
compounds, and read jrotraparastdt. The commentator requires 
this. He says that speech is uncertain, and has to be checked 
by the eye. The eye is uncertain, taking mother of pearl for 
silver, and must be checked by the ear. The ear is uncertain, and 
must be checked by the mind, for unless the mind is attentive, 
the ear hears not. The mind, lastly, depends on the spirit, for 
without spirit there is no mind. The commentator is right in 
reading rundhe or runddhe instead of rundhate. 

* The vital spirits are called the highest treasure, because a man 
surrenders everything to preserve his vital spirits or his life. 

3 Cf. BnTi.Ar.VI, 3 , 1. 
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the attainer, may it attain this for me from him (who 
possesses and can bestow what I wish for). Svahi 
to it!' 

' The deity called pra#a (breath) is the attainer, 
may it attain this for me from him. Svahi to it ! ' 

' The deity called the eye is the attainer, may it 
attain this for me from him. Svihi to it ! ' 

' The deity called the ear is the attainer, may it 
attain this for me from him. Svahi to it ! ' 

' The deity called mind (manas) is the attainer of it, 
may it attain this for me from him. Svihi to it' 

' The deity called pra^ria (knowledge) is the 
attainer of it, may it attain this for me from him. 
Svahi to it!' 

Then having inhaled the smell of the smoke, and 
having rubbed his limbs with the ointment of ghee, 
walking on in silence, let him declare his wish, or 
let him send a messenger. He will surely obtain 
his wish. 

4. Now follows the Daiva Smara, the desire to 
be accomplished by the gods. If a man desires to 
become dear J to any man or woman, or to any men 
or women, then at one of the (fore-mentioned) 
proper times he offers, in exactly the same manner 
(as before), oblations of ghee, saying : ' I offer thy 
speech in myself, I (this one here 4 ), Svihi.' ' I offer 
thy ear in myself, I (this one here), Svihi.' ' I offer thy 

1 As dear as prdna or life. 

* The commentator explains these mysterious utterances by: 
' I offer, I throw, in the fire, which is lit by the fuel of thy indiffer- 
ence or dislike, in myself, being the object of thy love, speech, 
the organ of speech, of thee, who art going to love me. This 
one, i. e. I myself, or my love, may prosper. Sviha, my speech, 
may grant approval to the oblation of me, the lover.' 
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mind in myself, I (this one here), Svaha.' ' I offer thy 
pra^Tia (knowledge) in myself, I (this one here), Svaha.' 
Then having inhaled the smell of the smoke, and 
having rubbed his limbs with the ointment of ghee, 
walking on in silence, let him try to come in contact 
or let him stand speaking in the wind, (so that the 
wind may carry his words to the person by whom he 
desires to be loved). Surely he becomes dear, and 
they think of him. 

5. Now follows the restraint (sa/wyamana) insti- 
tuted by Pratardana (the son of Divodasa) : they 
call it the inner Agni-hotra. So long as a man 
speaks, he cannot breathe, he offers all the while 
his pra«a (breath) in his speech. And so long as a 
man breathes, he cannot speak, he offers all the 
while his speech in his breath. These two endless 
and immortal oblations he offers always, whether 
waking or sleeping. Whatever other oblations 
there are (those, e. g. of the ordinary Agnihotra, 
consisting of milk and other things), they have an 
end, for they consist of works (which, like all works, 
have an end). The ancients, knowing this (the best 
Agnihotra), did not offer the (ordinary) Agnihotra. 

6. Uktha 1 is Brahman, thus said .Sushkabhrai- 
gara. Let him meditate on it (the uktha) as the 
same with the Rik, and all beings will praise him 
as the best. Let him meditate on it as the same 
with the Ya^us, and all beings will join before him 

1 Uktha, a Vedic hymn, has been identified with pr£»a, breath, in 
the Ka«va and other .Sakhas (Brih. Ar. V, 13, 1 ; Ait. Ar. II, i, 2). 
Here uktha, i. e. the pra»a of the uktha, is further identified with 
Brahman. As uktha (the hymn) is prawa, and as the sacrifice is 
performed with hymns, the sacrifice, too, is uktha, and therefore 
prawa, and therefore Brahman. Comm. 
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as the best. Let him meditate on it as the same 
with the Saman, and all beings will bow before 
him as the best 1 . Let him meditate on it as the 
same with might, let him meditate on it as the same 
with glory, let him meditate on it as the same with 
splendour. For as the bow is among weapons the 
mightiest, the most glorious, the most splendid, thus 
is he who knows this among all beings the mightiest, 
the most glorious, the most splendid. The Adhvaryu 
conceives the fire of the altar, which is used for the 
sacrifice, to be himself. In it he (the Adhvaryu) 
weaves the Ya^s portion of the sacrifice. And in 
the Ya£"us portion the Hotri weaves the Rik portion 
of the sacrifice. And in the Rik portion the Ud- 
gktri weaves the Saman portion of the sacrifice. 
He (the Adhvaryu or pra«a) is the self of the 
threefold knowledge; he indeed is the self of it 
(of pra#a). He who knows this is the self of it 
(becomes pri»a 2 ). 

1 The verbs ar/i, yug, and sannam are not used idiomatically, 
but with reference to the words rik, ya^iis, and s&man. 

* The commentator explains this somewhat differently. He 
takes it to be the object of the last paragraph to show that the 
Prawa-vidya can ultimately produce final liberation, and not only 
temporal rewards. The Adhvaryu priest, he says, takes what is 
called uktha, and has been identified with Rik, Ya^us, and Saman 
hymns, all contained in the mouth, as being outwardly the sacri- 
ficial fire of the altar, because that fire cannot be lighted without 
such hymns. Thus the self of the Adhvaryu priest becomes iden- 
tified, not only with the uktha, the hymns, but also with the sacrificial 
fire, and he meditates on himself as fire, as hymn (uktha), and as 
breath (pra»a). I read sa esha sarvasyai trayyai vidyaya atma, 
esha u evasyitma. Etad&tma bhavati ya evam veda. But if we 
read asyatma, we cannot with the commentator explain it by asya" 
ukttyds trayya' &tm&, but must refer asya to pr4»a, breath, life, 
which is here to be identified with Brahman. 
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7. Next follow the three kinds of meditation of 
the all-conquering (sarva^it) Kaushitaki. The all- 
conquering Kaushltaki adores the sun when rising, 
having put on the sacrificial cord \ having brought 
water, and having thrice sprinkled the water-cup, 
saying : ' Thou art the deliverer, deliver me from 
sin.' In the same manner he adores the sun when 
in the zenith, saying : ' Thou art the highest de- 
liverer, deliver me highly from sin.' In the same 
manner he adores the sun when setting, saying : 
' Thou art the full deliverer, deliver me fully from 
sin.' Thus he fully removes whatever sin he com- 
mitted by day and by night. And in the same 
manner he who knows this, likewise adores the sun, 
and fully removes whatever sin he committed by day 
and by night. 

8. Then (secondly) let him worship every month 
(in the year) at the time of the new moon, the moon 
as it is seen in the west in the same manner (as 
before described with regard to the sun), or let him 
send forth his speech toward the moon with two 
green blades of grass, saying : ' O thou who art 
mistress of immortal joy, through that gentle heart 
of mine which abides in the moon, may I never 
weep for misfortune concerning my children.' 

The children of him (who thus adores the moon) 
do not indeed die before him. Thus it is with a man 
to whom a son is already born. 

Now for one to whom no son is born as yet. He 
mutters the three Rik verses. ' Increase, O Soma ! 
may vigour come to thee' (Rv. I, 91, 16 ; IX, 31, 4). 

1 This is one of the earliest, if not the earliest mention of the 
ya^fiopavita, the sacred cord as worn over the left shoulder for 
sacrificial purposes; cf. Taitt. Brahm. Ill, 10, 19, 12. 
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'May milk, may food go to thee* (Rv. I, 91, 18) ; 
•That ray which the Adityas gladden.' 

Having muttered these three Rik verses, he says : 
' Do not increase by our breath (pra»a), by our off- 
spring, by our cattle; he who hates us and whom we 
hate, increase by his breath, by his offspring, by his 
catde. Thus I turn the turn of the god, I return 
the turn of Aditya 1 .' After these words, having 
raised the right arm (toward Soma), he lets it go 
again 2 . 

1 This refers to movements of the arm, following the moon and 
the sun. 

* It is extremely difficult to translate the Vedic verses which are • 
quoted in the Upanishads. They are sometimes slightly changed 
on purpose (see §11), frequently turned from their original purport 
by the authors of the Upanishads themselves, and then again sub- 
jected to the most fanciful interpretations by the various commen- 
tators on the Upanishads. In our paragraph (§ 8) the text followed 
by the commentator differs from the printed text. The commen- 
tator seems to have read : Yat te sustmam hrtdayam adhi fcuidra- 
masi xrrtam, tenamrriatvasycrane maham pautram aghaw rudam. 
I have translated according to the commentator, at least up to 
a certain point, for, as Professor Cowell remarks, there is an under- 
current in the commentator's explanation, implying a comparison 
between the husband as the sun or fire, and the wife as the moon, 
which it would be difficult to render in an English translation. 
The same or a very similar verse occurs in § 10, while other modi- 
fications of it may be seen in Ajval. Grthya-sfitras 1, 13, 7, and else- 
where. The translation of the verses in full, of three of which the 
Upanishad gives the beginnings only, would be according to the 
commentator : ' (O goddess of the moon) who hast obtained im- 
mortal joy through that which is a beautiful (portion of the sun) 
placed in the moon, and filling thy heart (with pleasure), may 
I never weep for misfortune concerning my children.' 

Rv. I, 91, 16; IX, 31, 4. 'O goddess of the moon, increase 1 
may the vigour from everywhere (from every limb of the fire or the 
sun) go to thee ! Help us in the attainment of food.' Rv. I, 91, 
18. 'O goddess of the moon, may the streams of thy milk go 
well to our sons, those streams of milk which are invigorating, and 
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9. Then (thirdly) let him worship on the day of 
the full moon the moon as it is seen in the east in 
the same manner, saying : ' Thou art Soma, the 
king, the wise, the five-mouthed, the lord of crea- 
tures. The Brahma#a is one of thy mouths ; with 
that mouth thou eatest the kings (Kshatriyas) ; 
make me an eater of food by that mouth ! The 
king is one of thy mouths ; with that mouth thou 
eatest the people (Vaisyas) ; make me an eater of 
food by that mouth ! The hawk is one of thy 
mouths ; with that mouth thou eatest the birds ; 
make me an eater of food by that mouth ! Fire is 
one of thy mouths; with that mouth thou eatest this 
world ; make me an eater of food by that mouth ! 
In thee there is the fifth mouth ; with that mouth 
thou eatest all beings ; make me an eater of food by 
that mouth ! Do not decrease by our life, by our 
offspring, by our cattle ; he who hates us and whom 
we hate, decrease by his life, by his offspring, by his 
cattle. Thus I turn the turn of the god, I return 
the turn of Aditya.' After these words, having 
raised the right arm, he lets it go again. 

10. Next (having addressed these prayers to 
Soma) when being with his wife, let him stroke her 

help to conquer the enemy. O Soma-goddess, increasing for im- 
mortal happiness (for the birth of a son), do thou place the highest 
glory (the streams of thy milk) in the sky.' ' That ray (sushumna) 
which (as a woman) the Adityas gladden, that Soma which as im- 
perishable the imperishable Adityas drink, may the guardian of 
the world (Pra^apati), Bnhaspati, and king Varuwa gladden us 
by it. 1 

The translations are made by the commentator regardless of 
grammar and sense : yet they command a certain authority, and 
must be taken into account as throwing right on the latest develop- 
ment of Indian mysticism. 
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heart, saying : ' O fair one, who hast obtained 
immortal joy by that which has entered thy heart 
through Pra^apati, mayest thou never fall into sor- 
row about thy children V Her children then do not 
die before her. 

ii. Next, if a man has been absent and returns 
home, let him smell (kiss) his son's head, saying : 
' Thou springest from every limb, thou art born from 
the heart, thou, my son, art my self indeed, live thou 
a hundred harvests.' He gives him his name, 
saying : ' Be thou a stone, be thou an axe, be thou 
solid * gold; thou, my son, art light indeed, live thou 
a hundred harvests.' He pronounces his name. 
Then he embraces him, saying : ' As Pra^apati (the 
lord of creatures) embraced his creatures for their 
welfare, thus I embrace thee,' (pronouncing his name.) 
Then he mutters into his right ear, saying: 'O thou, 
quick Maghavan, give to him' (Rv. Ill, 36, 10 s ). 
'O Indra, bestow the best wishes' (Rv. II, 21, 6), 
thus he whispers into his left ear. Let him then 
thrice smell (kiss) his head, saying : ' Do not cut off 
(the line of our race), do not suffer. Live a hun- 
dred harvests of life ; I kiss thy head, O son, with 
thy name.' He then thrice makes a lowing sound 
over his head, saying : ' I low over thee with the 
lowing sound of cows.' 

1 2. Next follows the Daiva Parimara 4 , the dying 
around of the gods (the absorption of the two 

1 Cf. Afval&yana Gr/hya-sfltras 1, 13, 7. 

* Widely scattered, everywhere desired. Comm. Professor 
Cowell proposes unscattered, hoarded, or unconcealed. 

9 The original has asme, to us, not asmai, to him. 

* Cf. Taitt. Up. Ill, 10, 4 ; Ait. Br&hm. V, »8 ; Colebrooke, 
Miscellaneous Essays (1873), II, p. 39. 
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classes of gods, mentioned before, into pra#a or 
Brahman). This Brahman shines forth indeed 
when the fire burns, and it dies when it burns not. 
Its splendour goes to the sun alone, the life (pra«a, 
the moving principle) to the air. 

This Brahman shines forth indeed when the sun 
is seen, and it dies when it is not seen. Its splendour- 
goes to the moon alone, the life (pr4«a) to the air. 

This Brahman shines forth indeed when the moon 

* 

is seen, and it dies when it is not seen. Its splen- 
dour goes to the lightning alone, its life (pra#a) to 
the air. 

This Brahman shines forth indeed when the 
lightning flashes, and it dies when it flashes not. 
Its splendour goes to the air, and the life (pra»a) 
to the air. 

Thus all these deities (i. e. fire, sun, moon, light- 
ning), having entered the air, though dead, do not 
vanish ; and out of the very air they rise again. So 
much with reference to the deities (mythological). 
Now then with reference to the body (physiolo- 
gical). 

1 3. This Brahman shines forth indeed when one 
speaks with speech, and it dies when one does not 
speak. His splendour goes to the eye alone, the life 
(pra«a) to breath (pra#a). 

This Brahman shines forth indeed when one sees 
with the eye, and it dies when one does not see. Its 
splendour goes to the ear alone, the life (pra«a) to 
breath (pra»a). 

This Brahman shines forth indeed when one hears 
with the ear, and it dies when one does not hear. 
Its splendour goes to the mind alone, the life (pra#a) 
to breath (pra#a). 

[3] u 
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This Brahman shines forth indeed when one 
thinks with the mind, and it dies when one does 
not think. Its splendour goes to the breath (pra«a) 
alone, and the life (pr£#a) to breath (prA#a). 

Thus all these deities (the senses, &c), having 
entered breath or life (pri»a) alone, though dead, do 
not vanish ; and out of very breath (pra«a) they rise 
again. • And if two mountains, the southern and 
northern, were to move forward trying to crush him 
who knows this, they would not crush him. But 
those who hate him and those whom he hates, they 
die around him. 

14. Next follows the NiArreyasadana 1 (the accept- 
ing of the pre-eminence of pra#a (breath or life) 
by the other gods). The deities (speech, eye, ear, 
mind), contending with each for who was the best, 
went out of this body, and the body lay without 
breathing, withered, like a log of wood. Then 
speech went into it, but speaking by speech, it lay 
still. Then the eye went into it, but speaking by 
speech, and seeing by the eye, it lay still. Then the 
ear went into it, but speaking by speech, seeing by 
the eye, hearing by the ear, it lay still. Then mind 
went into it, but speaking by speech, seeing by the 
eye, hearing by the ear, thinking by the mind, it lay 
still. Then breath (pra»a, life) went into it, and thence 
it rose at once. All these deities, having recognised 
the pre-eminence in pra«a, and having comprehended 
pri«a alone as the conscious self (pra^fiatman) 9 , went 
out of this body with all these (five different kinds of 



1 For other versions of this story see Kh. Up. V, 1, note 2 ; Ait 
Ar. II, 1, 4, 9 ; Brill. Ar. VI, 1, 1-14 j and Kaush. Up. Ill, 3. 
* Cf. Kh. Up. VII, 15, note. 
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pra«a), and resting in the air (knowing that pra«a 
had entered the air), and merged in the ether (aka$a), 
they went to heaven. And in the same manner he 
who knows this, having recognised the pre-eminence 
in pr4#a, and having comprehended pra»a alone as 
the conscious self (prafMtman), goes out of this 
body with all these (does no longer believe in 
this body), and resting in the air, and merged in 
the ether, he goes to heaven, he goes to where those 
gods (speech, &c.) are. And having reached this 
he, who knows this, becomes immortal with that 
immortality which those gods enjoy. 

15. Next follows the father's tradition to the son, 
and thus they explain it *. The father, when going 
to depart, calls his son, after having strewn the 
house with fresh grass, and having laid the sacrificial 
fire, and having placed near it a pot of water with a 
jug (full of rice), himself covered with a new cloth, 
and dressed in white. He places himself above his 
son, touching his organs with his own organs, or he 
may deliver the tradition to him while he sits before 
him. Then he delivers it to him. The father says: 
' Let me place my speech in thee.' The son says : 
* I take thy speech in me.' The father says : ' Let 
me place my scent (pra»a) in thee.' The son says : 
' I take thy scent in me.' The father says : ' Let 
me place my eye in thee.' The son says : ' I take 
thy eye in me.' The father says : ' Let me place 
my ear in thee.' The son says : ' I take thy ear in me.' 
The father says : ' Let me place my tastes of food in 
thee.' The son says : ' I take thy tastes of food 
in me.' The father says : ' Let me place my actions 

1 Cf. Br/liad4ra»yaka I, 5, 17. 
U 2 
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in thee/ The son says : ' I take thy actions in me.' 
The father says : ' Let me place my pleasure and 
pain in thee.' The son says: ' I take thy pleasure 
and pain in me.' The father says : ' Let me place 
happiness, joy, and offspring in thee.' The son says : 
' I take thy happiness, joy, and offspring in me.' The 
father says : ' Let me place my walking in thee.' 
The son says : ' I take thy walking in me V The 
father says : ' Let me place my mind in thee.' The 
son says: ' I take thy mind in me.' The father says: 
' Let me place my knowledge (pra^ria) in thee.' The 
son says : ' I take thy knowledge in me.' But if the 
father is very ill, he may say shortly: ' Let me place 
my spirits (praoas) in thee,' and the son : ' I take 
thy spirits in me.' 

Then the son walks round his father keeping his 
right side towards him, and goes away. The father 
calls after him: ' May fame, glory of countenance, and 
honour always follow thee.' Then the Other looks 
back over his left shoulder, covering himself with his 
hand or the hem of his garment, saying : ' Obtain 
the heavenly worlds (svarga) and all desires.' 

If the father recovers, let him be under the 
authority of his son, or let him wander about (as 
an ascetic). But if he departs, then let them 
despatch him, as he ought to be despatched, yea, 
as he ought to be despatched 2 . 

1 Another s&kh& adds here dhiyaA, the thoughts (active), vg-fi&ta- 
vyam, their object, and kam&A, desires. 

, * I have taken samapayati in the sense of performing the last 
duties towards a dead person, though I confess I know of no 
parallel passage in which samapayati occurs in that sense. Pro- 
fessor Cowell translates : ' If he dies, then let them cause the son 
duly to receive the tradition, as the tradition is to be given.' The 
text itself varies, for the reading presupposed by the commentator 
is enam (putram) samapayati, instead of enatn samapayeyuA. 
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Third AdhyAya 1 . 

1. Pratardana, forsooth, the son of Divodasa 
(king of Kari), came by means of fighting and 
strength to the beloved abode of Indra. Indra said 
to him : ' Pratardana, let me give you a boon to 
choose.' And Pratardana answered: 'Do you your- 
self choose that boon for me which you deem most 
beneficial for a man/ Indra said to him : ' No one 
who chooses, chooses for another ; choose thyself 
Then Pratardana replied : ' Then that boon to 
choose is no boon for me.' 

Then, however, Indra did not swerve from the 
truth, for Indra is truth. Indra said to him : ' Know 
me only; that is what I deem most beneficial for man, 
that he should know me. I slew the three-headed 
son of Tvashtri ; I delivered the Arunmukhas, the 
devotees, to the wolves (salavrzka) ; breaking many 
treaties, I killed the people of Prahlada in heaven, 
the people of Puloma in the sky, the people of K&la- 
kafi^a on earth 2 . And not one hair of me was 
harmed there. And he who knows me thus, by no 
deed of his is his life harmed, not by the murder of 

1 The object now is to explain the true Brahma-vidyl, while the 
first and second chapters are only introductory, treating of the 
worship of the couch (paryankop£san&) and of the worship of 



* This refers to heroic deeds performed by Indra, as represented 
in the hymns of the Rig-veda. See Rig-veda V, 34, 4, and SSyawa's 
commentary; Ait. Brabm. VII, 38. Weber, Indische Studien I, 
410-418, has tried to discover an original physical meaning in the 
heroic deeds ascribed to Indra. A curious remark is made by 
the commentator, who says that the skulls of the Arunmukhas were 
turned into the thorns of the desert (karfra) which remain to 
this day, — a very common phase in popular tradition. 



Digitized by 



Google 



294 kaushItaki-upanishad. 

his mother, not by the murder of his father, not by- 
theft, not by the killing of a Brahman. If he is 
going to commit a sin, the bloom * does not depart 
from his face.' 

2. Indra said : ' I am pri»a, meditate on me as 
the conscious self (praffiatman), as life, as immor- 
tality. Life is pra#a, pra#a is life. Immortality is 
pra#a, pra#a is immortality. As long as pra//a 
dwells in this body, so long surely there is life. By 
pra»a he obtains immortality in the other world, by 
knowledge true conception. He who meditates on 
me as life and immortality, gains his full life in this 
world, and obtains in the Svarga world immortality 
and indestructibility.' 

(Pratardana said) : ' Some maintain here, that the 
pra#as become one, for (otherwise) no one could at 
the same time make known a name by speech, see 
a form with the eye, hear a sound with the ear, 
think a thought with the mind. After having 
become one, the prawas perceive all these together, 
one by one. While speech speaks, all prawas speak 
after it While the eye sees, all pr£#as see after it. 
While the ear hears, all pra#as hear after it. While 
the mind thinks, all prawas think after it. While the 
prawa breathes, all pra#as breathe after it.' 

' Thus it is indeed,' said Indra, ' but nevertheless 
there is a pre-eminence among the pra#as a . 

3. Man lives deprived of speech, for we see dumb 
people. Man lives deprived of sight, for we see 

1 Professor Cowell compares Taittirtya-Sawhita III, 1, 1, n&sya 
nitaw na haro vyeti. 

1 Prints, in the plural, is supposed to stand for the five senses 
as modifications of breath. It would be better if we could read 
pranasya nifcreyasam. See before, II, 14. 
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blind people. Man lives deprived of hearing, for 
we see deaf people. Man lives deprived of mind, 
for we see infants. Man lives deprived of his arms, 
deprived of his legs, for we see it thus. But pra«a 
alone is the conscious self (pra^fiatman), and having 
laid hold of this body, it makes it rise up. There- 
fore it is said, Let man worship it alone as uktha x . 
What is pra»a, that is praffia (self-consciousness); 
what is pra^ria (self-consciousness), that is pra«a, for 
together they (pra/fia and pra«a) live in this body, 
and together they go out of it. Of that, this is the 
evidence, this is the understanding. When a man, 
being thus asleep, sees no dream whatever, he be- 
comes one with that prawa alone 2 . Then speech 
goes to him (when he is absorbed in pra«a) with 
all names, the eye with all forms, the ear with all 
sounds, the mind with all thoughts. And when 
he awakes, then, as from a burning fire sparks 
proceed in all directions, thus from that self the 
pra#as (speech, &c.) proceed, each towards its place ; 
from the pra«as the gods (Agni, &c), from the gods 
the worlds. 

Of this, this is the proof, this is the understanding. 
When a man is thus sick, going to die, falling into 
weakness and faintness, they say: 'His thought has 
departed, he hears not, he sees not, he speaks not, 
he thinks not' Then he becomes one with that 
prawa alone. Then speech goes to him (who is 
absorbed in pra#a) with all names, the eye with all 

1 Uktha, hymn, is artificially derived from ut-thipayati, to raise 
up, and hence uktha, hymn, is to be meditated on as prawa, breath, 
which likewise raises up the body. See Ait. Ar. II, 1, 15. 

* He is absorbed in pra«a. Or should it be primA as 
nominative ? 
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forms, the ear with all sounds, the mind with all 
thoughts. And when he departs from this body, he 
departs together with all these 1 . 

4. Speech gives up to him (who is absorbed in 
pri/za) all names, so that by speech he obtains all 
names. The nose gives up to him all odours, so 
that by scent he obtains all odours. The eye gives 
up to him all forms, so that by the eye he obtains 
all forms. The ear gives up to him all sounds, so 
that by the ear he obtains all sounds. The mind 
gives up to him all thoughts, so that by the mind he 
obtains all thoughts. This is the complete absorp- 
tion in prawa. And what is pri«a is pra^na (self- 
consciousness), what is pra^iia (self-consciousness) is 
pra«a. For together do these two live in the body, 
and together do they depart. 

Now we shall explain how all things become one 
in that praffia (self-consciousness). 

5. Speech is one portion taken out 2 of pra^nd 
(self-conscious knowledge), the word is its object, 
placed outside. The nose is one portion taken out 
of it, the odour is its object, placed outside. The 
eye is one portion taken out of it, the form is its 
object, placed outside. The ear is one portion taken 
out of it, the sound is its object, placed outside. The 
tongue is one portion taken out of it, the taste of 
food is its object, placed outside. The two hands 



1 According to another reading we might translate, ' Speech 
takes away all names from that body ; and prSna, in which speech 
is absorbed, thus obtains all names.' 

* I read udMam or udu<ftam, instead of adudiam, explained 
by the commentator as aduduhat. Professor Cowell translates, 
' Speech verily milked one portion thereof,' which may have been 
the original purport of the writer. 
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are one portion taken out of it, their action is their 
object, placed outside. The body is one portion 
taken out of it, its pleasure and pain are its 
object, placed outside. The organ is one portion 
taken out of it, happiness, joy, and offspring are its 
object, placed outside. The two feet are one portion 
taken out of it, movements are their object, placed 
outside. Mind is one portion taken out of it, thoughts 
and desires are its object, placed outside. 

6. Having by pra^fia (self-conscious knowledge) 
taken possession of speech, he obtains by speech all 
words. Having by pra^fta taken possession of the 
nose, he obtains all odours. Having by pra^fia 
taken possession of the eye, he obtains all forms. 
Having by pra^fia taken possession of the ear, he 
obtains all sounds. Having by pra/fia taken posses- 
sion of the tongue, he obtains all tastes of food. 
Having by pra^iia taken possession of the two 
hands, he obtains all actions. Having by praffia 
taken possession of the body, he obtains pleasure 
and pain. Having by pra^fia taken possession of 
the organ, he obtains happiness, joy, and offspring. 
Having by pra^fia taken possession of the two feet, 
he obtains all movements. Having by praffia taken 
possession of mind, he obtains all thoughts. 

7. For without pra^fii (self-consciousness) speech 
does not make known (to the self) any word 1 . ' My 

1 Professor Cowell has translated a passage from the com- 
mentary which is interesting as showing that its author and the 
author of the Upanishad too had a clear conception of the 
correlative nature of knowledge. ' The organ of sense,' he says, 
' cannot exist without pra^fli (self-consciousness), nor the objects 
of sense be obtained without the organ, therefore — on the princi- 
ple, that when one thing cannot exist without another, that thing is 
said to be identical with the other — as the cloth, for instance, being 
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mind was absent,' he says, ' I did not perceive that 
word.' Without praffia the nose does not make 
known any odour. ' My mind was absent,' he says, 
' I did not perceive that odour.' Without pra^M 
the eye does not make known any form. ' My mind 
was absent,' he says, ' I did not perceive that form.' 
Without pra^ria the ear does not make known any 
sound. ' My mind was absent,' he says, ' I did not 
perceive that sound.' Without pra^fti the tongue 
does not make known any taste. ' My mind was 
absent,' he says, 'I did not perceive that taste.' 
Without praffia the two hands do not make known 
any act. ' Our mind was absent,' they say, ' we did 
not perceive any act' Without pra^fli the body 
does not make known pleasure or pain. ' My mind 
was absent,' he says, ' I did not perceive that 
pleasure or pain.' Without praffii the organ does 
not make known happiness, joy, or offspring. ' My 
mind was absent,' he says, ' I did not perceive that 
happiness, joy, or offspring.' Without pra^ria the 
two feet do not make known any movement. ' Our 
mind was absent,' they say, 'we did not perceive 
that movement' Without pra^fti no thought suc- 
ceeds, nothing can be known that is to be known. 

8. Let no man try to find out what speech is, let 
him know the speaker. Let no man try to find out 
what odour is, let him know him who smells. Let no 
man try to find out what form is, let him know the 
seer. Let no man try to find out what sound is, let 

never perceived without the threads, is identical with them, or the 
(false perception of) silver being never found without the mother of 
pearl is identical with it, so the objects of sense being never found 
without the organs are identical with them, and the organs being 
never found without pra^fia (self-consciousness) are identical with it. 



Digitized by 



Google 



in adhyAya, 8. 299 



him know the hearer. Let no man try to find out 
the tastes of food, let him know the krtower of 
tastes. Let no man try to find out what action is, 
let him know the agent. Let no man try to find 
out what pleasure and pain are, let him know the 
knower of pleasure and pain. Let no man try to 
find out what happiness, joy, and offspring are, let 
him know the knower of happiness, joy, and offspring. 
Let no man try to find out what movement is, let him 
know the mover. Let no man try to find out what 
mind is, let him know the thinker. These ten objects 
(what is spoken, smelled, seen, &c.) have refer- 
ence to pra^fia (self-consciousness), the ten subjects 
(speech, the senses, mind) have reference to objects. 
If there were no objects, there would be no subjects ; 
and if there were no subjects, there would be no 
objects. For on either side alone nothing could be 
achieved. But that (the self of praffia, conscious- 
ness, and pra#a, life) is not many, (but one.) For as 
in a car the circumference of a wheel is placed on 
the spokes, and the spokes on the nave, thus are 
these objects (circumference) placed on the subjects 
(spokes), and the subjects on the pra#a. And that 
prawa (breath, the living and breathing power) in- 
deed is the self of pragftk (the self-conscious self), 
blessed, imperishable, immortal. He does not in- 
crease by a good action, nor decrease by a bad 
action. For he (the self of pra«a and pra.fM) makes 
him, whom he wishes to lead up from these worlds, 
do a good deed ; and the same makes him, whom 
he wishes to lead down from these worlds, do a bad 
deed K And he is the guardian of the world, he is 

' The other text says, ' whom he wishes to draw after him ; and 
whom he wishes to draw away from these worlds.' RSmatirtha, in 
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the king of the world, he is the lord of the universe, — 
and he is my (Indra's) self, thus let it be known, 
yea, thus let it be known! 

Fourth Adhyaya 1 . 

i. There was formerly Gargya Balaki*, famous as 
a man of great reading ; for it was said of him that 
he lived among the Urinaras, among the Satvat- 
Matsyas, the Kuru-Panialas, the Kid -Videhas 3 . 
Having gone to Afatasatru, (the king) of Klrf, he 
said to him : ' Shall I tell you Brahman ? ' A^ata- 
satru said to him : ' We give a thousand (cows) for 
that speech (of yours), for verily all people run away, 
saying, " kanaka (the king of Mithila) is our father 
(patron)." ' 

2. 4 Bk/had-Arajvyaka- Kaush!taki-brAhmaya- 
upanishad. upanishad. 

i. Aditye purusha^. i. Id. 

atishMa^ sarvesham brzhat pa#*/aravas& 

his commentary on the Mait. Up. 3, 2, quotes the text as translated 
above. 

1 Prana, breath or life, has been explained in the preceding 
chapter. But this pri»a is not yet the highest point that has to 
be reached. Prawa, life, even as united with pra^ftS, consciousness, 
is only a covering of something else, viz. the Self, and this Highest 
Self has now to be explained. 

1 The same story is told in the Br/had-arawyaka II, 1 seq., but 
with important variations. 

* I take iti to depend on samspash/a, and read satvanmatsyeshu, 
though the commentary seems to have read so 'vasan, or sa vasan, 
for savasan. See Introduction, p. lxxvii. 

4 The second paragraph forms a kind of table of contents for 
the discussion which is to follow. I have given instead a fuller 
table of contents, taken from the Brthad-araayaka II, as compared 
with the Kaushitaki-upanishad in its two texts. The variations of 
text A are given in small letters. In text B, the table of contents 
is given at the end of the discussion, in § 18. 
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3d 



bhtitanam mflrdha 

ii. Aandre purushaA 
bWhat pa«darav&sa^ 
somo ra#&. (N4- 
syannaw* kshlyate, 
is the reward.) 
ill- Vidyuti purushai. 
te^asvl. 



iv. Aklye purushaA. 
pflrwam apravarti. 

v. Viyau purusha^. 
indro vaikim^fco 'pa- 
r4fit4 sena. 
vi. Agnau purushaA 

vishasahi^. 

vii. Apsu purushaA. 

pratirtipa>&. 

viii. Adarce purusha^. 
ro£ish»u^. 



ix. Yantampaf>§ai^ab- 
dai. 
asu^. 



( pdnduravdtd) atish- 

th&h sarvesham 
bhdtanam mflrdha. 
ii. ^andramasi. 

somo rkgk, annasya- 

tma. Only annasydtmd. 



iii. Id. 

te^asy atma. tatya- 

sy&tmd. 

iii b . stanayitnau puru- 
sha/fc. 
sabdasyatma. 
iv. Id. (5) 

ptiraam apravarti 
brahma. apramtti. 
v. Id. ( 4 ) 
Id. 

vi. Id. 

Id. 
vii. Id. 

namnasyatma. tegasa 

Atmd. 

viii. Id. 

pratirflpa^. 
viii b . pratimitkayam pu- 
rusha^. (9) 

dvitlyo 'napagaA a- 

nch. 

ix. YaA jabda^ purus- 
ham anveti.(io)sa4<fc. 

Id. mri/yuh. 
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x. Dikshu purushaA 

dvitiyo 'napagaA. 
xi. .Oayamaya^ puru- 
sha&. 
mrityuA. 
xii. Atmani purushaA 
atmanvi. 



Deest. 



xi. 



xu. 



xm. 



AT^ayipurusha^. (8 b ) 

khdydydm. 
Id. dvitiyo 'napugah. 

.Sarlra^ purushaA. 

(12) aarire puruskah. 

pra^apatii. 

Ya^ pi^ffia atma, 
yenaitat supta^ 
svapnaya ^arati. 

Yamo t&gH. (n) pwu- 

thah svapnayd karat* 
yamo rdgd. 

Dakshi«e Icshan pu- 

rushaA. 
namna (vdka) atma, 
agner atmi, £yoti- 
sha atma. 
xiv. Savye 'kshan puru- 
shaA. 
satyasyatma,vidyuta 
atma, te^-asa atmi. 
3. Balaki said: ' The person that is in the sun, 
on him I meditate (as Brahman).' 

A^atasatru said to him : ' No, no ! do not chal- 
lenge me (to a disputation) on this \ I meditate on 
him who is called great, clad in white raiment *, the 
supreme, the head of all beings. Whoso meditates 

1 The king means to say that he knows this already, and that he 
can mention not only the predicates of the person in the sun thus 
meditated on as Brahman, but also the rewards of such meditation. 

' This is properly a predicate of the moon, and used as such in 
the B?Thad-&ra»yaka-upanishad, in the second paragraph of the 
dialogue. 
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on him thus, becomes supreme, and the head of all 
beings.' 

4. Balaki said: 'The person that is in the moon, 
on him I meditate.' 

A^ataratru said to him : ' Do not challenge me on 
this. I meditate on him as Soma, the king, the self, 
(source) of all food. Whoso meditates on him thus, 
becomes the self, (source) of all food.' 

5. Balaki said: 'The person that is in the 
lightning, on him I meditate.' 

A^ataratru said to him • 'Do not challenge me on 
this. I meditate on him as the self in light. Whoso 
meditates on him thus, becomes the self in light.' 

6. Balaki said: 'The person that is in the 
thunder, on him I meditate/ 

A^at&yatru said to him : ' Do not challenge me 
on this. I meditate on him as the self of sound *. 
Whoso meditates on him thus, becomes the self of 
sound.' 

7. Balaki said : ' The person that is in the ether, 
on him I meditate.' 

A^atayatru said to him : ' Do not challenge me 
on this. I meditate on him as the full, quiescent 
Brahman. Whoso meditates on him thus, is filled 
with offspring and cattle. Neither he himself nor 
his offspring dies before the time.' 

8. Balaki said: 'The person that is in the air, 
on him I meditate.' 

A^atarattru said to him : ' Do not challenge me 
on this. I meditate on him as Indra Vaiku»^a, as 
the unconquerable army. Whoso meditates on him 
thus, becomes victorious, unconquerable, conquering 
his enemies.' 

1 This is not mentioned in the Bn'had-&ra»yaka. 

Digitized by VjOOQ IC 



304 KAUSlliTAKI-UPANISHAD. 

9. Balaki said: 'The person that is in the fire, 
on him I meditate.' 

A^ataratru said to him : ' Do not challenge me 
on this. I meditate on him as powerful. Whoso 
meditates on him thus, becomes powerful among 
others V 

10. Balaki said : ' The person that is in the 
water, on him I meditate.' 

A/ataratru said to him : ' Do not challenge me on 
this. I meditate on him as the self of the name. 
Whoso meditates on him thus, becomes the self 
of the name.' So far with regard to deities (my- 
thological) ; now with regard to the body (physio- 
logical). 

11. Balaki said: 'The person that is in the 
mirror, on him I meditate.' 

A^atawttru said to him: ' Do not challenge me on 
this. I meditate on him as the likeness. Whoso 
meditates on him thus, to him a son is born in his 
family who is his likeness, not one who is not his 
likeness.' 

1 2. Balaki said : ' The person that is in the 
echo, on him I meditate.' 

A^tasatru said to him : 'Do not challenge me on 
this. I meditate on him as the second, who never 
goes away. Whoso meditates on him thus, he gets 
a second from his second (his wife), he becomes 
doubled 2 . 

13. Balaki said: 'The sound that follows a 
man, on that I meditate. 

A^ata^atru said to him : ' Do not challenge me on 

1 Instead of anyeshu, the second text, as printed by Professor 
Cowell, has anv esha. 
* This paragraph does not occur in the Br«had-&ra»yaka. 



Digitized by 



Google 



iv adhyAya, i 8. 305 



this. I meditate on him as life. Whoso meditates 
on him thus, neither he himself nor his offspring 
will faint before the time.' 

14. Balaki said: 'The person that is in the 
shadow, on him I meditate.' 

Afat&ratru said to him : ' Do not challenge me on 
this. I meditate on him as death. Whoso medi- 
tates on him thus, neither he himself nor his off- 
spring will die before the time.' 

15. Balaki said: 'The person that is em- 
bodied, on him I meditate.' 

A^atasatru said to him : ' Do not challenge me 
on this. I meditate on him as Lord of creatures. 
Whoso meditates on him thus, is multiplied in off- 
spring and cattle.' 

16. Balaki said: 'The Self which is conscious 
(pra^tia), and by whom he who sleeps here, walks 
about in sleep, on him I meditate.' 

A^atasatru said to him : ' Do not challenge me on 
this. I meditate on him as Yama the king. Whoso 
meditates on him thus, everything is subdued for 
his excellencies.' 

17. Balaki said: 'The person that is in the 
right eye, on him I meditate.' 

A^atasatru said to him : ' Do not challenge me on 
this. I meditate on him as the self of the name, as 
the self of fire, as the self of splendour. Whoso 
meditates on him thus, he becomes the self of 
these.' 

18. Balaki said: 'The person that is in the 
left eye, on him I meditate.' 

A^utasatru said to him : ' Do not challenge me 
on this. I meditate on him as the self of the true, 
as the self of lightning, as the self of light. Whoso 
[3] x 
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meditates on him thus, he becomes the self of 
these.' 

19. After this Balaki became silent A^ataratru 
said to him : ' Thus far only (do you know), O 
Balaki ? ' ' Thus far only,' replied Balaki. 

Then A^ata^atru said to him : 'Vainly did you 
challenge me, saying : ' Shall I tell you Brahman ? 
O Balaki, he who is the maker of those persons 
(whom you mentioned), he of whom all this is the 
work, he alone is to be known.' 

Thereupon Balaki came, carrying fuel in his hand, 
saying : ' May I come to you as a pupil ?' A^ata- 
ratru said to him : ' I deem it improper that a 
Kshatriya should initiate a Brahma»a, Come, I 
shall make you know clearly.' Then taking him by 
the hand, he went forth. And the two together 
came to a person who was asleep. And A^ltayatru 
called him, saying : ' Thou great one, clad in white 
raiment, Soma, King V But he remained lying. 
Then he pushed him with a stick, and he rose at 
once. Then said A^tasatru to him : ' Bilaki, 
where did this person here sleep ? Where was he ? 
Whence came he thus back ? ' Balaki did not 
know. 

20. And A^ataratru said to him : ' Where this per- 
son here slept, where he was, whence he thus came 
back, is this : The arteries of the heart called Hita 
extend from the heart of the person towards the 
surrounding body. Small as a hair divided a thou- 
sand times, they stand full of a thin fluid of various 
colours, white, black, yellow, red. In these the 
person is when sleeping he sees no dream. 

1 See § 3 init. 
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Then he becomes one with that pra#a alone. 
Then speech goes to him with all names, the eye 
with all forms, the ear with all sounds, the mind 
with all thoughts. And when he awakes, then, as 
from a burning fire, sparks proceed in all directions, 
thus from that self the prawas (speech, &c.) proceed, 
each towards its place, from the pra#as the gods, 
from the gods the worlds. And as a razor might 
be fitted in a razor-case, or as fire in the fire-place 
(the ara»i on the altar), even thus this conscious 
self enters the self of the body (considers the body 
as himself) to the very hairs and nails. And the 
other selfs (such as speech, &c.) follow that self, as 
his people follow the master of the house. And 
as the master feeds with his people, nay, as his 
people feed on the master, thus does this conscious 
self feed with the other selfs, as a master with his 
people, and the other selfs follow him, as his people 
follow the master. So long as Indra did not under- 
stand that self, the Asuras conquered him. When 
he understood it, he conquered the Asuras and 
obtained the pre-eminence among all gods, sove- 
reignty, supremacy. And thus also he who knows 
this obtains pre-eminence among all beings, sove- 
reignty, supremacy, — yea, he who knows this. 



x 2 
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i. All this, whatsoever moves on earth, is to 
be hidden in the Lord (the Self). When thou hast 
surrendered all this, then thou mayest enjoy. Do 
not covet the wealth of any man ! 

2. Though a man may wish to live a hundred 
years, performing works, it will be thus with him ; 
but not in any other way : work will thus not cling 
to a man. 

3. There are the worlds of the Asuras 1 covered 
with blind darkness. Those who have destroyed 
their self (who perform works, without having ar- 
rived at a ( knowledge of the true Self), go after 
death to those worlds. 

4. That one (the Self), though never stirring, is 
swifter than thought. The Devas (senses) never 
reached it, it walked 2 before them. Though 
standing still, it overtakes the others who are 
running. MatarLrvan (the wind, the moving spirit) 
bestows powers 8 on it. 

1 Asury&,V$g\ SawhitS ; asuryS, Upan. Asurya in the Upanishads 
in the sense of belonging to the Asuras, i. e. gods, is exceptional. 
I should prefer asurya, sunless, as we find asurye" tamasi in the 
Rig-veda, V, 32, 6. 

* Purvam ar^at, V&g. Sarah. ; purvam arshat, Upan. Mahfdhara 
suggests also arcat as a contraction of a-rirat, not perishing. 

* Apas is explained by karmini, acts, in which case it would be 
meant for apas, opus. But the Va#. Sawhita accentuates apas, i. e. 
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5. It stirs and it stirs not ; it is far, and likewise 
near 1 . It is inside of all this, and it is outside of 
all this. 

6. And he who beholds all beings in the Self, and 
the Self in all beings, he never turns away from it 2 . 

7. When to a man who understands, the Self has 
become all things, what sorrow, what trouble can 
there be to him who once beheld that unity? 

8. He a (the Self) encircled all, bright, incor- 
poreal, scatheless, without muscles, pure, untouched 
by evil ; a seer, wise, omnipresent, self-existent, he 
disposed all things rightly for eternal years. 

9. All who worship what is not real knowledge 
(good works), enter into blind darkness : those who 
delight in real knowledge, enter, as it were, into 
greater darkness. 

10. One thing, they say, is obtained from real 
knowledge; another, they say, from what is not 
knowledge. Thus we have heard from the wise 
who taught us this 4 . 

11. He who knows at the same time both know- 
ledge and not-knowledge, overcomes death through 
not-knowledge, and obtains immortality through 
knowledge. 

1 2. All who worship what is not the true cause, 

aquas, and Anandagiri explains that water stands for acts, because 
most sacrificial acts are performed with water. 
1 Tad v antike.VS^. Sa»»h.; tadvad antike, Upan. 

* Viflkitsati, V&g. Sawh. ; vjfugupsate, Upan. 

* Sankara takes the subject to be the Self, and explains the 
neuter adjectives as masculines. Mahfdhara takes the subject to 
be the man who has acquired a knowledge of the Self, and who 
reaches the bright, incorporeal Brahman, &c. Mahtdhara, however, 
likewise allows the former explanation. 

4 Cf.Talayak.Up.1, 4; vidy&y&A,a.vidy&y&A,V$g. Samh.; vidyay&, 
avidyayft, Upan. 
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enter into blind darkness : those who delight in the 
true cause, enter, as it were, into greater darkness. 

13. One thing, they say, is obtained from (know- 
ledge of) the cause ; another, they say, from (know- 
ledge of) what is not the cause. Thus we have 
heard from the wise who taught us this. 

14. He who knows at the same time both the 
cause and the destruction (the perishable body), 
overcomes death by destruction (the perishable 
body), and obtains immortality through (knowledge 
of) the true cause. 

15. The door of the True Is covered with a 
golden disk 1 . Open that, O Pushan, that we may 
see the nature of the True 2 .. 

16. O Pushan, only seer, Yama (judge), Surya 
(sun), son of Pra^apati, spread thy rays and gather 
them ! The light which is thy fairest form, I see it. 
I am what He is (viz. the person in the sun) 3 . 

1 7. Breath * to air, and to the immortal ! Then 
this my body ends in ashes. Om ! Mind, remem- 
ber! Remember thy deeds! Mind, remember! 
Remember thy deeds 6 ! 

18. Agni, lead us on to wealth (beatitude) by a 
good path, thou, O God, who knowest all things ! 



1 Mahldhara on verse 17 : ' The face of the true (purusha in the 
sun) is covered by a golden disk.' 

■ Cf. Maitr.Up.VI, 35. 

9 Asau purushaA should probably be omitted. 

4 These lines are supposed to be uttered by a man in the hour 
of death. 

• The Va^asaneyi-sa/whiti reads : Om, krato smara, k/»be smara, 
kri'um smara. Uva/a holds that' Agni, fire, who has been wor- 
shipped in youth and manhood, is here invoked in the form of 
mind, or that kratu is meant for sacrifice. ' Agni, remember me ! 
Think of the world I Remember my deeds V 
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Keep far from us crooked evil, and we shall offer 
thee the fullest praise! (Rv. I, 189, r.) 



This Upanishad, though apparently simple and intelligible, is in 
reality one of the most difficult to understand properly. Coming 
at the end of the Va^asaneyi-sawhitit, in which the sacrifices and 
the hymns to be used by the officiating priests have been described, 
it begins by declaring that all has to be surrendered to the Lord. 
The name ts, lord, is peculiar, as having a far more personal colour- 
ing than Atman, Self, or Brahman, the usual names given by the 
Upanishads to what is the object of the highest knowledge. 

Next follows a permission to continue the performance of sacri- 
fices, provided that all desires have been surrendered. And here 
occurs our first difficulty, which has perplexed ancient as well as 
modern commentators. 

I shall try, first of all, to justify my own translation. I hold that 
the Upanishad wishes to teach the uselessness by themselves of all 
good works, whether we call them sacrificial, legal, or moral, and 
yet, at the same time, to recognise, if not the necessity, at least the 
harmlessness of good works, provided they are performed without 
any selfish motives, without any desire of reward, but simply as a 
preparation for higher knowledge, as a means, in fact, of subduing 
all passions, and producing that serenity of mind without which 
man is incapable of receiving the highest knowledge. From that 
point of view the Upanishad may well say, Let a man wish to live 
here his appointed time, let him even perform all works. If only 
he knows that all must be surrendered to the Lord, then the work 
done by him will not cling to him. It will not work on and produce 
effect after effect, nor will it involve him in a succession of new 
births in which to enjoy the reward of his works, but it will leave him 
free to enjoy the blessings of the highest knowledge. It will have 
served as a preparation for that higher knowledge which the Upani- 
shad imparts, and which secures freedom from further births. 

The expression * na karma lipyate nare ' seems to me to admit 
of this one explanation only, viz. that work done does not cling to 
man, provided he has acquired the highest knowledge. Similar 
expressions occur again and again. Lip was, no doubt, used 
originally of evil deeds which became, as it were, engrained in man ; 
but afterwards of all work, even of good work, if done with a 
desire of reward. The doctrine of the Upanishads is throughout 
that orthodoxy and sacrifice can procure a limited beatitude only, 
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and that they are a hindrance to real salvation, which can be 
obtained by knowledge alone. In our passage therefore we can 
recognise one meaning only, viz. that work does not cling to man 
or stain him, if only he knows, L e. if he has been enlightened by 
the Upanishad. 

.Sankara, in his commentary on the Vedanta-sutras III, 4, 7 ; 
13; 14, takes the same view of this passage. The opponent of 
Badarayawa, in this case, Gaimini himself, maintains that karma, 
work, is indispensable to knowledge, and among other arguments, 
he says, III, 4, 7, that it is so 'Niyamat,' 'Because it is so laid 
down by the law.' The passage here referred to is, according to 
.Sankara, our very verse, which, he thinks, should be translated as 
follows : ' Let a man wish to live a hundred years here (in this 
body) performing works ; thus will an evil deed not cling to thee, 
while thou art a man ; there is no other way but this by which to 
escape the influence of works.' In answer to this, Badarayawa says, 
first of all, III, 4, 13, that this rule may refer to all men in general, 
and not to one who knows; or, III, 4, 14, if it refers to a man who 
knows, that then the permission to perform works is only intended 
to exalt the value of knowledge, the meaning being that even to a 
man who performs sacrifices all his life, work does not cling, if 
only he knows ; — such being the power of knowledge. 

The same .Sankara, however, who here sees quite clearly that 
this verse refers to a man who knows, explains it in the Upanishad 
as referring to a man who does not know (itarasyandtma^aatayit- 
magrahawlraktasya). It would then mean : ' Let such a one, while 
performing works here on earth, wish to live a hundred years. In 
this manner there is no other way for him but this (the performance 
of sacrifices), so that an evil deed should not be engrained, or so 
that he should not be stained by such a deed.' The first and 
second verses of the Upanishad would thus represent the two paths 
of life, that of knowledge and that of works, and the following verses 
would explain the rewards assigned to each. 

Mahfdhara, in his commentary on the Va^asaneyi-sawhita, steers 
at first a middle course. He would translate : ' Let one who per- 
forms the Agnihotra and other sacrifices, without any desire of 
reward, wish to live here a "hundred years. If thou do so, there 
will be salvation for thee, not otherwise. There are many roads that 
lead to heaven, but one only leading to salvation, namely, perform- 
ance of good works, without any desire of reward, which produces 
a pure heart. Work thus done, merely as a preparation for salvation, 
does not cling to man, i. e. it produces a pure heart, but does not 
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entail any further consequences.' So far he agrees with Uva/a's 
explanation 1 . He allows, however, another explanation also, so 
that the second line would convey the meaning: ' If a man lives thus 
(performing good works), then there is no other way by which an 
evil deed should not be engrained; i.e. in order to escape the 
power of sin, he must all his life perform sacred acts.' 

Next follows a description of the lot of those who, immersed in 
works, have not arrived at the highest knowledge, and have not 
recovered their true self in the Highest Self, or Brahman. That 
Brahman, though the name is not used here, is then described, and 
salvation is promised to the man who beholds all things in the Self 
and the Self in all things. 

The verses 9-14 are again full of difficulty, not so much in 
themselves as in their relation to the general system of thought 
which prevails in the Upanishads, and forms the foundation of the 
VedSnta philosophy. The commentators vary considerably in their 
interpretations. 5ahkara explains avidyS, not-knowledge, by good 
works, particularly sacrifice, performed with a hope of reward; 
vidyS, or knowledge, by a knowledge of the gods, but not, as yet, 
of the highest Brahman. The former is generally supposed to lead 
the sacrificer to the pitrrioka, the world of the fathers, from whence 
he returns to a series of new births ; the latter to the devaloka, the 
world of the gods, from whence he may either proceed to Brahman, 
or enter upon a new round of existences. The question then 
arises, how in our passage the former could be said to lead to 
blind darkness, the latter to still greater darkness. But for that 
statement, I have no doubt that all the commentators would, as 
usual, have taken vidya" for the knowledge of the Highest Brahman, 
and avidya for orthodox belief in the gods and good works, the 
former securing immortality in the sense of freedom from new 
births, while the reward of the latter is blessedness in heaven for 
a limited period, but without freedom from new births. 

This antithesis between vidyi and avidya seems to me so firmly 
established that I cannot bring myself to surrender it here. Though 
this Upanishad has its own very peculiar character, yet its object is, 
after all, to impart a knowledge of the Highest Self, and not to 
inculcate merely a difference between faith in the ordinary gods 
and good works. It was distinctly said before (ver. 3), that those 
who have destroyed their self, i.e. who perform works only, 

1 Uva/a explains ^ishivisheA for ^givishet as a purusha- 
vyatayaA. 
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and have not arrived at a knowledge of the true Self, go to the 
worlds of the Asuras, which are covered with blind darkness. If 
then the same blind darkness is said in verse 9 to be the lot of those 
who worship not-knowledge, this can only mean those who have 
not discovered the true Self, but are satisfied with the performance 
of good works. And if those who perform good works are opposed 
to others who delight in true knowledge, that knowledge can be 
the knowledge of the true Self only. 

The difficulty therefore which has perplexed Sankara is this, 
how, while the orthodox believer is said to enter into blind dark- 
ness, the true disciple, who has acquired a knowledge of the true 
Self, could be said to enter into still greater darkness. While 
•Sahkara in this case seems hardly to have caught the drift of the 
Upanishad, Uva/a and Mahidhara propose an explanation which is 
far more satisfactory. They perceive that the chief stress must be 
laid on the words ubhayam saha, ' both together,' in verses 1 1 and 
14. The doctrine of certain VedSnta philosophers was that works, 
though they cannot by themselves lead to salvation, are useful as a 
preparation for the highest knowledge, and that those who imagine 
that they can attain the highest knowledge without such previous 
preparation, are utterly mistaken. From this point of view there- 
fore the author of the Upanishad might well say that those who 
give themselves to what is not knowledge, i. e. to sacrificial and 
other good works, enter into darkness, but that those who delight 
altogether in knowledge, despising the previous discipline of works, 
deceive themselves and enter into still greater darkness. 

Then follows the next verse, simply stating that, according to 
the teaching of wise people, the reward of knowledge is one thing, 
the reward of ignorance, i.e. trust in sacrifice, another. Here 
Mahidhara is right again by assigning the pitrtloka, the world of 
the fathers, as the reward of the ignorant; the devaloka, the 
world of the gods, as the reward of the enlightened, provided that 
from the world of the gods they pass on to the knowledge of the 
Highest Self or Brahman. 

The third verse contains the strongest confirmation of Maht- 
dhara's view. Here it is laid down distinctly that he only who 
knows both together, both what is called ignorance and what is 
called knowledge, can be saved, because by good works he over- 
comes death, here explained by natural works, and by knowledge 
he obtains the Immortal, here explained by oneness with the gods, 
the last step that leads on to oneness with Brahman. 
Uva/a, who takes the same view of these verses, explains at once, 
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and even more boldly than Mahidhara ', vidyS, or knowledge, by 
brahmavi^ fiana, knowledge of Brahman, which by itself, and if not 
preceded by works, leads to even greater darkness than what is 
called ignorance, i. e. sacrifice and orthodoxy without knowledge. 

The three corresponding verses, treating of sambhuti and asam- 
bhuti instead of vidyl and avidyd, stand first in the Va£asaneyi- 
santhita. They must necessarily be explained in accordance with 
our explanation of the former verses, i.e. sambhuti must correspond 
to vidya, it must be meant for the true cause, i. e. for Brahman, 
while asambhuti must correspond with avidyd, as a name of what 
is not real, but phenomenal only and perishable. 

Mahidhara thinks that these verses refer to the Bauddhas, which 
can hardly be admitted, unless we take Buddhist in a very general 
sense. Uva/a puts the LokSyatas in their place*. It is curious 
also to observe that Mahidhara, following Uva/a, explains 
asambhuti at first by the denial of the resurrection of the body, 
while he takes sambhuti rightly for Brahman. I have chiefly fol- 
lowed Uva/a' s commentary, except in his first explanation of 
asambhuti, resurrection \ In what follows Uva/a explains sam- 
bhuti rightly by the only cause of the origin of the whole world, 
i.e. Brahman 4 , while he takes vinlra, destruction, as a name of 
the perishable body *. 

■Saftkara sees much more in these three verses than Uva/a. He 
takes asambhuti as a name of Prakrrii, the undeveloped cause, sam- 
bhuti as a name of the phenomenal Brahman or Hirawyagarbha. 
From a worship of the latter a man obtains supernatural powers, 
from devotion to the former, absorption in Prakriti. 

Mahidhara also takes a similar view, and he allows, like Sankara, 
another reading, viz. sambhutim avinltam £a, and avinlrena mri- 
tyu»» tlrtvS. In this case the sense would be : ' He who knows 
the worship both of the developed and the undeveloped, overcomes 

1 Mahidhara decides in the end that vidya and amrrtam must 
here be taken in a limited or relative sense, tasmSd vidyopasanl- 
mrtiam A&pekshikam iti dik, and so agrees on the whole with 
•Sahkara, pp. 25-27. 

* Sha</ anush/ubhaA, lokayatiklA prastuyante yesham etad 
dananam. 

' Mrrtasya sataA punaA sambhavo nSsti, ataA rariragraha»dd 
asmakam muktir eva. 
4 Samastasya #agata/5 sambhavaikahetu brahma. 

* Vinlram vinari kz vapuA jariram. 
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death, i. e. such evil as sin, passion, &c, through worship of the 
undeveloped, while he obtains through worship of the developed, 
i. e. of Hirawyagarbha, immortality, absorption in PrakrAi.' 

All these forced explanations to which the commentators have 
recourse, arise from the shifting views held by various authorities 
with regard to the value of works. Our Upanishad seems to 
me to propound the doctrine that works, though in themselves 
useless, or even mischievous, if performed with a view to any 
present or future rewards, are necessary as a preparatory discipline. 
This is or was for a long time the orthodox view. Each man was 
required to pass through the irramas, or stages of student and 
householder, before he was admitted to the freedom of a SannySsin. 
As on a ladder, no step was to be skipped. Those who attempted 
to do so, were considered to have broken the old law, and in some 
respects they may indeed be looked upon as the true precursors 
of the Buddhists. 

Nevertheless the opposite doctrine, that a man whose mind had 
become enlightened, might at once drop the fetters of the law, 
without performing all the tedious duties of student and house- 
holder, had strong supporters too among orthodox philosophers. 
Cases of such rapid conversion occur in the ancient traditions, and 
BadarSy a«a himself was obliged to admit the possibility of freedom 
and salvation without works, though maintaining the superiority of 
the usual course, which led on gradually from works to enlighten- 
ment and salvation '. It was from an unwillingness to assent to 
the decided teaching of the IsaMipanishad that .Sarikara attempted 
to explain vidyi, knowledge, in a limited sense, as knowledge of the 
gods, and not yet knowledge of Brahman. He would not admit 
that knowledge without works could lead to darkness, and even to 
greater darkness than works without knowledge. Our Upanishad 
seems to have dreaded libertinism, knowledge without works, more 
even than ritualism, works without knowledge, and its true object was 
to show that orthodoxy and sacrifice, though useless in themselves, 
must always form the preparation for higher enlightenment 

How misleading .Sankara's explanation may prove, we can see 
from the translation of this Upanishad by Rammohun Roy. He 
followed 5ankara implicitly, and this is the sense which he drew 
from the text : — 

'9. Those observers of religious rites that perform only the 
worship of the sacred fire, and oblations to sages, to ancestors, 

1 Veddnta-sutras III, 4, 36-39. 
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to men, and to other creatures, without regarding the worship of 
celestial gods, shall enter into the dark region : and those practisers 
of religious ceremonies who habitually worship the celestial gods 
only, disregarding the worship of the sacred 'fire, and oblations to 
sages, to ancestors, to men, and to other creatures, shall enter into 
a region still darker than the former. 

' 10. It is said that adoration of the celestial gods produces one 
consequence ; and that the performance of the worship of sacred 
fire, and oblations to sages, to ancestors, to men, and to other 
creatures, produce another : thus have we heard from learned men, 
who have distinctly explained the subject to us. 

'ii. Of those observers of ceremonies whosoever, knowing that 
adoration of celestial gods, as well as the worship of the sacred 
fire, and oblation to sages, to ancestors, to men, and to other 
creatures, should be observed alike by the same individual, per- 
forms them both, will, by means of the latter, surmount the 
obstacles presented by natural temptations, and will attain the state 
of the celestial gods through the practice of the former. 

' 1 2. Those observers of religious rites who worship Prakrtti 
alone (Prakr/'ti or nature, who, though insensible, influenced by the 
Supreme Spirit, operates throughout the universe) shall enter into the 
dark region : and those practisers of religious ceremonies that are 
devoted to worship solely the prior operating sensitive particle, 
allegorically called Brahma, shall enter into a region much more 
dark than the former. 

'13. It is said that one consequence may be attained by the 
worship of Brahma, and another by the adoration of Prakrrti. 
Thus have we heard from learned men, who have distinctly ex- 
plained the subject to us. 

'14. Of those observers of ceremonies, whatever person, know- 
ing that the adoration of Prakrtti and that of Brahma should be 
together observed by the same individual, performs them both, 
will by means of the latter overcome indigence, and will attain the 
state of Praknti, through the practice of the former.' 
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INTRODUCTION. 



The Vishmi-smnti orVaish«ava Dharmajastra or Vishwu- 
sutra is in the main a collection of ancient aphorisms on the 
sacred laws of India, and as such it ranks with the other 
ancient works of this class which have come down to our 
time 1 . It may be styled a Dharma-sutra, though this 
ancient title of the Sutra works on law has been preserved 
in the MSS. of those Smr/tisonly, which have been handed 
down, like the Dharma-sutras of Apastamba, Baudhlyana, 
and Hirawyakejin, as parts of the respective Kalpa- 
sutras, to which they belong. The size of the Vishwu- 
sutra, and the great variety of the subjects treated in it, 
would suffice to entitle it to a conspicuous place among 
the five or six existing Dharma-sutras; but it possesses 
a peculiar claim to interest, which is founded on its close 
connection with one of the oldest Vedic schools, the KaA&as, 
on the one hand, and with the famous code of Manu and 
some other ancient law-codes, on the other hand. To dis- 
cuss these two principal points, and some minor points 
connected with them, as fully as the limits of an introduc- 
tion admit of, will be the more necessary, because such a 
discussion can afford the only safe basis for a conjecture 
not altogether unsupported regarding the time and place 
of the original composition of this work, and may even 
tend to throw some new light on the vexed question as to 
the origin of the code of Manu. Further on I shall have 
to speak of the numerous interpolations traceable in the 
Vishwu-sutra, and a few remarks regarding the materials 

1 This was first pointed out by Professor Max Mailer, History of Ancient 
Sanskrit Literature, p. 134. His results were confirmed and expanded by the 
subsequent researches of Dr. Buhler, Introduction to Bombay Digest, I, p. xxii ; 
Indian Antiquary, V, p. 30; Kasmtr Report, p. 36. 
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used for this translation, and the principles of interpreta- 
tion that have been followed in it, may be fitly reserved 
for the last. 

There is no surer way for ascertaining the particular 
Vedic school by which an ancient Sanskrit law-book of 
unknown or uncertain origin was composed^ than by exa- 
mining the quotations from, and analogies with, Vedic 
works which it contains. Thus the Gautama Dharma- 
jastra might have originated in any one among the divers 
Gautama Karanas with which Indian tradition acquaints 
us. But the comparatively numerous passages which its 
author has borrowed from the Sawzhita and from one Brah- 
ma«a of the Sama-veda prove that it must belong to one 
of those Gautama Afarawas who studied the Sama-veda 1 . 
Regarding the code of Ysigiiavalkya we learn from tradi- 
tion that a Vedic teacher of that name was the reputed 
author of the White Ya^ur-veda. But this coincidence 
might be looked upon as casual, if the Ya^iiavalkya-snm'ti 
did not contain a number of Mantras from that Vedic 
Sawzhita, and a number of very striking analogies, in the 
section on funeral ceremonies particularly, with the Grihya- 
sutra of the Va^asaneyins, the Katiya Grzhya-sutra of Para- 
skara 2 . In the case of the Vish/zu-sutra an enquiry of this 
kind is specially called for, because tradition leaves us 
entirely in the dark as to its real author. The fiction 
that the laws promulgated in Chapters II-XCVII were 
communicated by the god Vish«u to the goddess of the 
earth, is of course utterly worthless for historical purposes ; 
and all that it can be made to show is that those parts 
of this work in which it is started or kept up cannot rival 
the laws themselves in antiquity. 

Now as regards, first, the Vedic Mantras and Pratikas 
(beginnings of Mantras) quoted in this work, it is neces- 
sary to leave aside, as being of no moment for the present 
purpose, i. very well-known Mantras, or, speaking more 

1 See Biihler, Introduction to Gautama (Vol. II of the Sacred Books of the 
East), pp. xlv-xlviii. 

* Biihler, Introduction to Digest, p. xxxii ; Stenzler, on Paraskara's Gnhya- 
sutra, in the Journal of the German Oriental Society, VII, p. 527 seq. 
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precisely, all such Mantras as are frequently quoted in 
Vedic works of divers £akhas ; a. the purificatory texts enu- 
merated under the title of Sarva-veda-pavitra»i in LVI. 
The latter can afford us no help in determining the particular 
■Sakha to which this work belongs, because they are actually 
taken, as they profess to be, from all the Vedas indiscrimi- 
nately, and because nearly the whole of Chapter LVI is 
found in the VasishAfca-smr/ti as well (see further on), which 
probably does not belong to the same Veda as this work. 
Among the former class of Mantras may be included, parti- 
cularly, the Gayatri, the Purushasukta, the Aghamarsha«a, 
the Kushma«*/is, the Vyahn'tis, the Gyeshtka. Samans, the 
Rudras, the Tri#a£iketa, the Trisuparaa, the Vaishwava, 
6akra, and Barhaspatya Mantras mentioned in XC, 3, and 
the Mantra quoted in XXVIII, 51 (= Gautama's 'Retasya'). 
Among the twenty-two Mantras quoted inChapters XLVIII, 
LXIV, LXV (including repetitions, but excluding the Puru- 
shasukta, Gayatri, Aghamarshawa) there are also some 
which may be referred to this class, and the great majority 
of them occur in more than one Veda at the same time. 
But it is worthy of note that no less than twelve, besides 
occurring in at least one other Sakha, are either actually 
found in the Sawhita of the ifaraya«iya-ka^as, the Ka- 
naka 1 (or ^Taraka-sakha ?), or stated to belong to it in the 
Commentary, while one is found in the Kanaka alone, 
a second in the Atharva-veda alone, a third in the Taitti- 
rtya Brahma/za alone, and a fourth does not occur in any 
Vedic work hitherto known 2 . A far greater number of 
Mantras occurs in Chapters XXI, LXVII, LXXIII, 
LXXIV, LXXXVI, which treat of daily oblations, 
Sraddhas, and the ceremony of setting a bull at liberty. 
Of all these Mantras, which, — including the Purushasukta 
and other such well-known Mantras as well as the short 
invocations addressed to Soma, Agni, and other deities, 
but excluding the invocations addressed to Vishwu in the 
spurious Sutra, LXVII, %, — are more than a hundred in 
number, no more than forty or so are found in Vedic 

1 In speaking of this work I always refer to the Berlin MS. 
' XLVIII, 10. Cf., however, Vag-as. Samh. IV, ia. 
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works hitherto printed, and in the law-books of Manu, 
Ya^navalkya, and others ; but nearly all are quoted, 
exactly in the same order as in this work, in the JsTara- 
ya#iya-ka/£aka G/7hya-sutra, while some of them have 
been traced in the Kanaka as well. And what is even 
more important, the Kanaka Grthya does not contain 
those Mantras alone, but nearly all the Sutras in which 
they occur; and it may be stated therefore, secondly, that 
the Vishzm-sutra has four long sections, viz. Chapter 
LXXIII, and Chapters XXI, LXVII, LXXXVI, ex- 
cepting the final parts, in common with that work, while 
the substance of Chapter LXXIV may also be traced in 
it. The agreement between both works is very close, and 
where they differ it is generally due to false readings or to 
enlargements on the part of the Vish«u-sutra. However, 
there are a few cases, in which the version of the latter 
work is evidently more genuine than that of the former, 
and it follows, therefore, that the author of the Vishwu- 
svitra cannot have borrowed his rules for the performance 
of 5raddhas &c. from the Kanaka Gr/hya-sutra, but that 
both must have drawn from a common source, i. e. no doubt 
from the traditions current in the Ka^a school, to which 
this work is indebted for so many of its Mantras as well. 

For these reasons * I fully concur in the view advanced 
by Dr. Biihler, that the bulk of the so-called Vishwu-smrzti 
is really the ancient Dharma-sutra of the ^T&rayamya - 
kanaka 5akh4 of the Black Ya^ur-veda. It ranks, like 
other Dharma-sutras, with the Grthya. and .Srauta-sutras of 
its school ; the latter of which, though apparently lost now, 
is distinctly referred to in the Grzhya-sutra in several 
places, and must have been in existence at the time when 
the Commentaries on Katyayana's .Srauta-sutras were 
composed, in which it is frequently quoted by the name 

1 For details I may refer the reader to my German paper, Das Dharmasutra des 
Vishnu und das Ka^Aakagrihyasutra, in the Transactions of the Royal Bavarian 
Academy of Science for 1879, where the sections corresponding in both works 
have been printed in parallel columns, the texts from the KaMaka Grthya-sutra 
having been prepared from two of the MSS. of Devapala's Commentary dis- 
covered by Dr. Biihler (Kasmtr Report, Nos. ii, 12), one in Devanagarl, and 
the other in Sarada characters. 



Digitized by 



Google 



INTRODUCTION. Xlll 



of Ka/^a-sutra on divers questions concerning Srauta offer- 
ings, and at the time, when the Karmirian Devapala wrote 
his Commentary on the Kanaka Grzhya-sutra, which was, 
according to the Karmirian tradition, as explored by Dr. 
Buhler, before the conquest of Karniir by the Mahom- 
medans. Devapala, in the Introduction to his work, refers 
to 'thirty-nine Adhyayas treating of the Vaitanika (= 
.Srauta) ceremonies,' by which the Gnhya-sutra was pre- 
ceded, from which statement it may be inferred that the 
Kanaka Srauta-sutras must have been a very voluminous 
work indeed, as the Gnhya-sutra, which is at least equal if 
not superior in extent to other works of the same class, 
forms but one Adhyaya, the fortieth, of the whole Kalpa- 
sutra, which, according to Devapala, was composed by one 
author. It does not seem likely that the Vish«u-sutra was 
composed by the same man, or that it ever formed part of 
the Kanaka Kalpa-sutra, as the Dharma-sutras of Baudha- 
yana, Apastamba, and Hirawyakerin form part of the Kalpa- 
sutras of the respective schools to which they belong. If 
that were the case, it would agree with the GWhya-sutra on 
all those points which are treated in both works, such as 
e. g. the terms for the performance of the Sawzskaras or 
sacraments, the rules for a student and for a Snataka, 
the enumeration and definition of the YLrikkhxas or ' hard 
penances,' the forms of marriage, &c. Now though the 
two works have on those subjects a number of such rules 
in common as occur in other works also, they disagree for 
the most part in the choice of expressions, and on a few 
points lay down exactly opposite rules, such as the Vishwu- 
sutra (XXVIII, 28) giving permission to a student to ascend 
his spiritual teacher's carriage after him, whereas the other 
work prescribes, that he shall do so on no account. More- 
over, if both works had been destined from the first to 
supplement one another, they would, instead of having 
several entire sections in common, exhibit such cross- 
references as are found e. g. between the Apastamba 
G«hya and Dharma-sutras 1 ; though the absence of such 

1 Buhler, Introduction to Apastamba, Sacred Books, II, pp. xi-xiv. 
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references might be explained, in the case of the Vishwu- 
sutra, by the activity of those who brought it into its 
present shape, and who seem to have carefully removed 
all such references to other works as the original Dharma- 
sutra may have contained. Whatever the precise nature of 
the relations between this work and the other Sutra works 
of the ATarayawiya-kaA&aka school may have been, there is 
no reason for assigning to it a later date than to the 
Kanaka .Srauta and Grzhya-sutras, with the latter of which 
it has so much in common, and it may therefore claim a 
considerable antiquity, especially if it is assumed, with Dr. 
Biihler, that the beginning of the Sutra period differed for 
each Veda. The Veda of the Ka^as, the Kanaka, is not 
separated from the Sutra literature of this school by an 
intermediate Brahmawa stage ; yet its high antiquity is 
testified by several of the most eminent grammarians of 
India from Yaska down to Kaiyata 1 . Thus the Kanaka 
is the only existing work of its kind, which is quoted by 
the former grammarian (Nirukta X, 5 ; another clear 
quotation from the Kanaka, XXVII, 9, though not by 
name, may be found, Nirukta III, 4), and the latter places 
the Ka/$as at the head of all Vedic schools, while Patafi- 
^•ali, the author of the Mahabhashya, assigns to the ancient 
sage Ka/^a, the reputed founder of the Ka//*a or Kanaka 
school of the Black Ya,g-ur-veda, the dignified position of 
an immediate pupil of VaLyampayana, the fountain-head of 
all schools of the older or Black Ya^ur-veda, and mentions, 
in accordance with a similar statement preserved in the 
Ramaya«a (II, 32, 18, 19 ed. Schlegel), that in his own 
time the ' Kalapaka and the Kanaka ' were ' proclaimed in 
every village V The priority of the Ka/^as before all other 
existing schools of the Ya^ur-veda may be deduced from 
the statements of the ATarawavyuha 3 , which work assigns to 
them one of the first places among the divers branches of 

1 See Weber, Indische Studien XIII, p. 437 seq. 

* Mahabhashya, Benares edition, IV, fols. 82 b, 75 b. 

3 See Weber, Ind. Stud. Ill, p. 256 seq. ; Max Miiller, Hist. Anc. Sansk. 
Lit., p. 369. I have consulted, besides, two Munich MSS. of the ATaranavyuha 
(cod. Haug 45). 
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the .Afarakas, whom it places at the head of all schools of 
the Ya^-ur-veda. Another argument in favour of the high 
antiquity of the Ka£#as may be derived from their geogra- 
phical position \ Though the statements of the Maha- 
bhashya and Ramaya«a regarding the wide-spread and 
influential position of the Ka/^as in ancient times are borne 
out by the fact that the A"ara«avyuha mentions three sub- 
divisions of the Ka/yfcas, viz. the Ka/Aas proper, the Pra£ya 
Ka/Aas, and the Kapish/^ala Ka//fcas, to which the JsTara- 
ya#iyas may be added as a fourth, and by the seeming 
identity of their name with the name of the Kaddioi in the 
Pang-ab on the one hand, and with the first part of the 
name of the peninsula of Kattivar on the other hand, it 
seems very likely nevertheless that the original home of the 
K&tkas was situated in the north-west, i. e. in those regions 
where the earliest parts of the Vedas were composed. Not 
only the Kaddioi, but the KanfiCo-OoAoi as well, who have 
been identified with the KapishAfcala Ka^as 2 , are men- 
tioned by Greek writers as a nation living in the Pan^-ab ; 
and while the Pra^ya Ka/^as are shown by their name 
('Eastern Ka/^as') to have lived to the east of the two 
other branches of the Ka/^as, it is a significant fact that 
adherents of the ATaraya«iya-ka^aka school survive no- 
where but in Kaymlr, where all Brahma#as perform their 
domestic rites according to the rules laid down in the 
GWhya-sutra of this school 3 . Karmir is moreover the 
country where nearly all the yet existing works of the 
Kanaka school have turned up, including the Berlin MS. 
of the Kanaka, which was probably written by a Kar- 
mirian 4 . It is true that some of the geographical and 
historical data contained in that work, especially the way 
in which it mentions the Pafi£alas, whose ancient name, as 
shown by the iatapatha Brahma«a (XIII, 5, 4, 7) and Rig- 



1 See Weber, Uber das Ramayana, p. 9 ; Ind. Stud. I, p. 189 seq. ; III, p 469 
seq. ; XIII, pp. 375, 439 ; Ind. Litteraturgeschichte, pp. 99, 332 ; Zimmer, 
Altindisches Leben, p. 102 seq. 

* See, however, Max Muller, Hist. Anc. Sansk. Lit., p. 333. 

* Biihler, Kasmlr Report, p. 20 seq. 

4 This was pointed out to me by Dr. Biihler. 
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veda (VIII, 20, 24; VIII, 22, 12), was Krivi, take us far off 
from the north-west, the earliest seat of Aryan civilization, 
into the country of the Kuru-Pafi^alas in Hindostan proper. 
But it must be borne in mind that the Kanaka, if it may 
be identified with the ' ■ff'araka-.sakhaY must have been 
the Veda of all the A!arakas except perhaps the Maitraya- 
«iyas and Kapish/zfcalas, and may have been altered and 
enlarged, after the Ka*/zas and Zifarakas had spread them- 
selves across Hindostan. The Sutras of a Sakha which 
appears to have sprung up near the primitive home of Aryan 
civilization in India, which was probably the original home 
of the Ka.t/ias at the same time, may be far older than 
those of mere Sfitra schools of the Black Ya^-ur-veda, which 
have sprung up, like the Apastamba school, in South India, 
i. e. far older than the fourth or fifth century B. C. 1 

But sufficient space has been assigned to these attempts 
at fixing the age of the KaAfcaka-sutras which, besides re- 
maining only too uncertain in themselves, can apply with 
their full force to those parts of the Vish«u-stitra only, 
which have been traced in the Kanaka Gr/hya-sutra. It 
will be seen afterwards that even these sections, however 
closely connected with the sacred literature of the Ka/Aas, 
have been tampered with in several places, and it might be 
argued, therefore, that the whole remainder of the Vish«u- 
sutra, to which the Kanaka literature offers no parallel, 
may be a subsequent addition. But the antiquity of the 
great majority of its laws can be proved by independent 
arguments, which are furnished by a comparison of the 
Vishwu-sutra with other works of the same class, whose 
antiquity is not doubted. 

In the foot-notes to my translation I have endeavoured 
to give as complete references as possible to the ana- 
logous passages in the Smn'tis of Manu, Ya^iiavalkya, 
Apastamba, and Gautama, and in the four Gnhya-sutras 
hitherto printed. A large number of analogous passages 
might have been traced in the Dharma-sutras of Visish^a 2 

1 See Btihler, Introd. to Apastamba, p. xliii. 

a See the Benares edition (1878), which is accompanied with a Commentary 
by Kn'shnapanrfita Dharmadhikarin. I should have given references to this 
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and Baudhayana as well, not to mention Hirawyakerin's 
Dharma-stitra, which, according to Dr. Biihler, is nearly iden- 
tical with the Dharma-sfora of Apastamba. Two facts may 
be established at once by glancing at these analogies, viz. 
the close agreement of this work with the other SGtra works 
in point of form, and with all the above-mentioned works in 
point of contents. As regards the first point, the Sfltras or 
prose rules of which the bulk of the Vishwu-sutra is com- 
posed, show throughout that characteristic laconism of the 
Stttra style, which renders it impossible in many cases to 
make out the real meaning of a Sfitra without the help of a 
Commentary ; and in the choice of terms they agree as 
closely as possible with the other ancient law-books, and in 
some cases with the G/Vhya-sutras as well. Numerous 
verses, generally in the Sloka metre, and occasionally de- 
signed as ' Githas,' are added at the end of most chapters, 
and interspersed between the Sfitras in some ; but in this 
particular also the Vish/m-sfitra agrees with at least 
one other Dharma-sutra, the Vasish/#a-smr*ti, and it con- 
tains in its law part, like the latter work, a number of 
verses in the ancient Trish/ubh metre 1 . Four of these 
TrishAibhs are found in the Vasish/'Aa-smriti, and three in 
Y&ska's Nirukta as well, and the majority of the Slokas has 
been traced in the former work and the other above-men- 
tioned law-books, and in other Smrs'tis. In point of contents 
the great majority both of the metrical and prose rules of 
the Vishwu-sutra agrees with one, or some, or all of the 
works named above. The Gnhya-sutras, excepting the Ka- 
naka Grs'hya-stitra, naturally offer a far smaller number of 
analogies with it than the SnWtis, still they exhibit several 
rules, in the Snataka-dharmas and otherwise, that have not 
been traced in any other Smrz'ti except the work here trans- 
lated. Among the Smrftis again, each single one may be seen 

work, the first complete and reliable edition of the VasishMa-smri'ti, in the foot- 
notes to my translation, but for the fact that it did not come into my hands 
till the former had gone to the press. For Baudhayana I have consulted a 
Munich MS. containing the text only of his Sutras (cod. Haug 163). 

1 XIX, 23, 34; XXIII, 61; XXIX, 9, 10; XXX, 47 (see Nirukta II, 4 ; 
VSsishtta II, 8-10) ; LVI, 27 (seeVSsUh/*a XXVI11, 15); LIX, 30; LXXII, 7; ' 
LXXXVI, 16. 

[7] b 
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from the references to contain a number of such rules, as 
are only met with in this work, which is a very important 
fact because, if the laws of the Vishwu-sutra were found 
either in all other Smrc'tis, or in one of them only, its 
author might be suspected of having borrowed them from 
one of those works. As it is, meeting with analogous pas- 
sages now in one work, and then in another, one cannot 
but suppose that the author of this work has everywhere 
drawn from the same source as the other Sutrakaras, viz. 
from ancient traditions that were common to all Vedic 
schools. 

There are, moreover, a number of cases in which this 
work, instead of having borrowed from other works of the 
same class, can be shown to have been, directly or indirectly, 
the source from which they drew, and this fact constitutes 
a third reason in favour of the high antiquity of its laws. 
The clearest case of this kind is furnished by the VasishAfca- 
smriti, with which this work has two entire chapters in 
common, which are not found elsewhere. I subjoin in a note 
the text of Vasish/Aa XXVIII, 10-15, with an asterisk to 
those words which contain palpable mistakes (not including 
blunders in point of metre), for comparison with Chapter LVI 
of this work in the Calcutta edition, which is exceptionally 
correct in this chapter and in Chapter LXXXVII, which 
latter corresponds to Vasish/Aa XXVIII, 18-aa 1 . In both 

^^f »nhi ^uta yw ira* h^r: m»u 
wmfcj ^^tf qg«ti«r* m.rtm i: 1 
Tg^nffifir *mrnTaft jiliaifertft* (?) *i imu 
* vfaurm: ii^ffrn: qwi fa « q i girtw*n (?) 1 
*ntmBifir wnftr jtpiwt'^w ire? 11*111 
S^taK *j wis ^ tt?it ^■snrrfir * 1 
wMh* (?) *nfww «n«H|jii w&p^nrr 11*13 11 

*ftw3i ^rra^ii *r va^J T (?) 1 wrt n«tfn 

*P$t$t$ < HM% « i ^^» 
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chapters Vish«u has mainly prose Sutras and throughout 
a perfectly correct text, whereas Vasish/^a has bad Slokas 
which, supported as they are by the Commentary or by the 
metre or by both, can only be accounted for by carelessness 
or clerical mistakes in some cases, and by a clumsy versifica- 
tion of the original prose version preserved in this work in 
others. Another chapter of the Vishwu-stitra, the forty- 
eighth, nowhere meets with a parallel except in the third 
Prama of the Dharma-sutra of Baudhayana, where it recurs 
almost word for word. An examination of the various 
readings in both works shows that in some of the .Slokas 
Baudhayana has better readings, while in one or two others 
the readings of Vishwu seem preferable, though the un- 
satisfactory condition of the MS. consulted renders it unsafe 
to pronounce a definitive judgment on the character of 
Baudhayana's readings. At all events he has a few Vedic 
Mantras more than Vishmi, which however seem to be very 
well-known Mantras and are quoted by their Pratikas only. 
But he omits the two important Sutras 9 and 10 of Vish«u, 
the latter of which contains a Mantra quoted at full, which, 
although corrupted (see Va^-as. Samh. IV, 1a) and hardly 
intelligible, is truly Vedic in point of language; and he adds 
on his part a clause at the end of the whole chapter 1 , which 
inculcates the worship of Ga«e.ra or .Siva or both, and would 
be quite sufficient in itself to cast a doubt on the genuine- 
ness and originality of his version. It is far from improbable 
that both Vasish/Aa and Baudhayana may have borrowed 

CTTftf * «|H I fn ( = ifhrrfir Vishnu LVI, 27) g'Tf'tT T 5 !^ 

VfehnuLVI,i5,i6,thebestMSS.readi|^?nt W^nH 1WI *t*55tfH Mty 
but the Calc. ed. and one London MS. have ^Nd^ I HTCI^ I like Va- 
sishf^a* Of Vishnu LXXXVII the latter has an abridged version, which 
contains the faulty readings ^«!i«ii*l»i«\ (' the skin of a black antelope,' 
Comm.) and ^%H5T (as an epithet of the earth = ^iJ<H1l Vishnu 
LXXXVII, 9). 

1 nnn*nptft »wnfvqfir ^rfir font *r^fir f^nrfv^fK vyrfn \ 

b2 
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the sections referred to directly from an old recension of this 
work, as Baudhayana has borrowed another chapter of his 
work from Gautama, while Vasisht/ia in his turn has bor- 
rowed the same chapter from Baudhayana 1 . It may be 
added in confirmation of this view, that as far as Vasish///a 
is concerned, his work is the only Smrz'ti, as far as I know, 
which contains a quotation from the ' Ka/7/aka ' (in XXIX, 
1 8). The Dharma-sutras of Apastamba and Gautama have 
nowhere a large number of consecutive Sutras in common 
with the Vishwu-sutra, but it is curious to note that the 
rule, which the latter (X, 45) quotes as the opinion of 
' some ' (eke), that a non-Brahmanical finder of a treasure, 
who announces his find to the king, shall obtain one-sixth 
of the value, is found in no other law-book except in this, 
which states (III, 61) that a Sudra shall divide a treasure- 
trove into twelve parts, two of which he may keep for him- 
self. Of the metrical law-books, one, the Ya^iiavalkya- 
smriti, has been shown by Professor Max Miiller 2 to have 
borrowed the whole anatomical section (III, 84-104), in- 
cluding the simile of the soul which dwells in the heart like 
a lamp (III, 109, 11 1, 201), from this work (XCVI, 43-96; 
XCVII, 9) ; and it has been pointed out by the same 
scholar, that the verse in which the author of the former 
work speaks of the Arawyaka and of the Yoga-jastra as of 
his own works (III, no) does not occur in the Vish«u-sutra, 
and must have been added by the versificator, who brought 
the Ya^-fiavalkya-snm'ti into its present metrical form. 
Several other Slokas in Ya^Savalkya's description of the 
human body (III, 99, 105-108), and nearly the whole sec- 
tion on Yoga (Y. Ill, 11 1-203, excepting those Slokas, 
the substance of which is found in this work and in the 
code of Manu, viz. 131-140, 177-182, 190, 198-201) may be 
traced to the same source, as may be also the omission of 
Vishwu's enumeration of the ' six limbs ' (XCVI, 90) in the 
Ya^fiavalkya-smn'ti, and probably all the minor points on 
which it differs from this work. Generally speaking, those 

1 See Biihler, Introduction to Gautama, pp. 1-liv. 
* Hist. Anc. Sansk. Lit., p. 331. 
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passages which have been justly noticed as marking the 
comparatively late period in which that law-book must 
have been composed 1 : such as the allusions to the astro- 
logy and astronomy of the Greeks (Y. I, 8o, 295), which 
render it necessary to refer the metrical redaction of the 
Ya^Havalkya-smri'ti to a later time than the second century 
A. D. ; the whole passage on the worship of Gawe^a and of 
the planets (I, 270-307), in which, moreover, a heterodox 
sect is mentioned, that has been identified with the Bud- 
dhists; the philosophical doctrines propounded in I, 349, 
350 ; the injunctions regarding the foundation and endow- 
ment of monasteries (II, 185 seq.) — all these passages have 
no parallel in this work, while it is not overstating the case 
to say that nearly all the other subjects mentioned in the 
Ya^avalkya-smr/ti are treated in a similar way, and very 
often in the same terms, in the Vish«u-sutra as well. Some 
of those rules, in which the posteriority of the Ya^fia- 
valkya-smr/ti to other law-books exhibits itself, do occur 
in the Vish«u-sutra, but without the same marks of modern 
age. Thus the former has two Slokas concerning the punish- 
ment of forgery (II, 240, 241), in which coined money is 
referred to by the term nawaka; the Vishwu-sutra has the 
identical rule (V, 122, 123 ; cf. V, 9), but the word nawaka 
does not occur in it. Ya^fiavalkya, in speaking of the 
number of wives which a member of the three higher castes 
may marry (I, 57) , advocates the Puritan view, that no 
.Sudra wife must be among these ; this work has analogous 
rules (XXIV, 1-4), in which, however, such marriages are 
expressly allowed. The comparative priority of all those 
Sutras of Vishwu, to which similar Slokas of Ya^fiavalkya 
correspond, appears probable on general grounds, which are 
furnished by the course of development in this as in other 
branches of Indian literature ; and to this it may be added, 



1 See Stenzler, in the Preface to his edition of YSgHavalkya ; Jacobi, on Indian 
Chronology, in the Journal of the German Oriental Society, XXX, 305 seq., 
&c. Vishnu's rules (III, 82) concerning the wording &c. of royal grants, which 
agree with the rules of Ya£navalkya and other authors, must be allowed a con- 
siderable antiquity, as the very oldest grants found in South India conform 10 
those rules. See Burnell, South Indian Palaeography, 2nd ed., p. 95. 
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as far as the civil and criminal laws are concerned, that the 
former enumerates them quite promiscuously, just like the 
other Dharma-sutras, with which he agrees besides in 
separating the law of inheritance from the body of the 
laws, whereas Ya^fiavalkya enumerates all the laws in the 
order of the eighteen ' titles of law ' of Manu and the more 
recent law-books, though he does not mention the titles 
of law by name. 

However much the Vish«u-sutra may have in common 
with the Ya^navalkya-smr/ti, there is no other law-book 
with which it agrees so closely as with the code of Manu. 
This fact may be established by a mere glance at the 
references in the foot-notes to this translation, in which 
Manu makes his appearance far more frequently and con- 
stantly than any other author, and the case becomes the 
stronger, the more the nature of these analogies is inquired 
into. Of .Slokas alone Vish«u has upwards of 160 in 
common with Manu, and in a far greater number of cases 
still his Sutras agree nearly word for word with the 
corresponding rules of Manu. The latter also, though he 
concurs in a very great number of points with the other 
law authors as well, agrees with none of them so thoroughly 
as with Vishwu. All the SmWtis of Apastamba, Baudha- 
yana, Vasish/^a, Ya^navalkya, and Narada contain, accord- 
ing to an approximate calculation, no more than about 
130 Slokas, that are found in the code of Manu as well. 
The latter author and Vishwu differ of course on a great 
many minor points, and an exhaustive discussion of this 
subject would fill a treatise ; I must therefore confine 
myself to notice some of those differences, which are par- 
ticularly important for deciding the relative priority of the 
one work before the other. In a number of .Slokas Manu's 
readings are decidedly older and better than Vish«u's. 
Thus the latter (XXX, 7) compares the three ' Atigurus ' 
to the 'three gods,' i.e. to the post-Vedic Trimurti of 
' Brahman, Vishwu, and .Siva,' as the commentator expressly 
states, whereas Manu in an analogous Sloka (II, 230) refers 
to the ' three orders ' instead. At the end of the section 
on inheritance (XVIII, 44) Vish«u mentions among other 
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indivisible objects 'a book/ pustakam ; Manu (IX, 219) 
has the same Sloka, but for pustakam he reads pra£a- 
kshate. Now pustaka is a modern word \ and Varaha- 
mihira, who lived in the sixth century A.D., appears to be 
the first author, with a known date, by whom it is used. It 
occurs again, Vishwu-sutra XXIII, 56 (prokshawena ka. pus- 
takam), and here also Manu (V,i22) has a different reading 
(puna^pakena mrmmayam). The only difference between 
Vish«u-sutra XXII, 93 and Manu V, no consists in the 
use of singular forms (te, srinu) in the former work, and of 
plural forms (vzA, srinuta.) in the latter. Now there are 
a great many other Smrstis besides the Manu-smr*ti, such 
as e. g. the Ya^fiavalkya and Parlrara Smr/tis, in which 
the fiction is kept up, that the laws contained in them are 
promulgated to an assembly of i?*shis ; but there are very 
few Smn'tis of the least notoriety or importance besides 
the Vish«u-sutra, in which they are proclaimed to a single 
person. Other instances in which Manu's readings appear 
preferable to Vish«u's may be found, LI, 60 (pretya £eha 
ka. nishkr/tim) = Manu V, 38 (pretya .ganmani .g-anmani) ; 
LI, 64 (iti kathan£ana) = M. V, 41 (ity abravinmanuA) ; 
LI, 76 (tasya) = M. V, 53 (tayoA) ; LIV, 27 (brahma«yat)= 
M. XI, 193 (brahmawa); LVII, 11 (purastad anu£oditam) 
= M. IV, 248 ; Vasish/^a XIV, 16; Apastamba I, 6, 19, 
14 (purastad apra£oditam) ; LXVII, 45 (sayampratas tva- 
tithaye)= M. Ill, 99 (sampraptaya tvatithaye), &c. But 
these instances do not prove much, as all the passages in 
question may have been tampered with by the Vish«uitic 
editor, and as in some other cases the version of Vishwu 
seems preferable. Thus ' practised by the virtuous ' (sadhu- 
bhij&i nishevitam, LXXI, 90) is a very common epithet of 
'a£ara,' and reads better than Manu's nibaddhaw sveshu 
karmasu(IV, 155); and krikkhr&tiVrikkhrzm (LIV, 30) seems 
preferable to Baudhayana's and Manu's ^rikkhrkt\\arikkht&\i 
(XI, 209). What is more important, the Vish«u-sutra does 
not only contain a number of verses in the ancient TrishAibh 
metre, whereas Manu has none, but it shows those identical 
three Trishftibhs of VasishAfca and Yaska, which Dr. Biihler 

1 See Max Miiller, Hist. Anc. Sansk. Lit., p. 513. 
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has proved to have been converted into AnushAibh Slokas 
by Manu (II, 114, 115, 144) 1 ; and Manu seems to have 
taken the substance of his three Slokas from this work 
more immediately, because both he (II, 144) and Vishwu 
(XXX, 47) have the reading avraioti for atrmatti, which 
truly Vedic form is employed both by Vasish^a and Yaska. 
The relative antiquity of Vishwu's prose rules, as compared 
to the numerous corresponding Slokas of Manu, may be 
proved by arguments precisely similar to those which I 
have adduced above in speaking of the Ya^fiavalkya-smr/ti. 
As regards those points in the code of Manu, which are 
usually considered as marks of the comparatively late date 
of its composition, it will suffice to mention, that the Vishwu- 
sutra nowhere refers to South Indian nations such as the 
Draviaks and Andhras, or to the Yavanas ; that it shows no 
distinct traces of an acquaintance with the tenets of any other 
school of philosophy except the Yoga and Sankhya systems ; 
that it does not mention female ascetics disparagingly, and in 
particular does not contain Manu's rule (VIII, 363) regarding 
the comparatively light punishment to be inflicted for vio- 
lation of (Buddhist and other) female ascetics ; and that it 
does not inveigh (see XV, 3), like Manu (IX, 64-68), against 
the custom of Niyoga or appointment of a widow to raise 
offspring to her deceased husband. It is true, on the other 
hand, that in many cases Vishwu's rules have a less archaic 
character than the corresponding precepts of Manu, not 
only in the Slokas, but in the Stitra part as well. Thus 
written documents and ordeals are barely mentioned in the 
code of Manu (VIII, 114, 115, 168; IX, 232); Vishwu on 
the other hand, besides referring in divers places to royal 
grants and edicts, to written receipts and other private 
documents, and to books, devotes to writings (lekhya) an 
entire chapter, in which he makes mention of the caste of 
Kayasthas, 'scribes,' and he lays down elaborate rules for the 
performance of five species of ordeals, to which recourse 
should be had, according to him, in all suits of some import- 
ance. But in nearly all such cases the antiquity of Vish/m's 

J Introduction to Bombay Digest, I, p. xxviii seq. 
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rules is warranted to a certain extent by corresponding 
rules occurring in the Snm'tis of Ya^navalkya and Narada ; 
and the evidence for the modifications and entire trans- 
formations, which the code of Manu must have undergone 
in a number of successive periods, is so abundant, that the 
archaic character of many of its rules cannot be considered 
to constitute a sufficient proof of the priority of the whole 
code before other codes which contain some rules of a com- 
paratively modern character. To this it must be added 
that the Narada-sm/7'ti, though taken as a whole it is deci- 
dedly posterior to the code of Manu \ is designated by tra- 
dition as an epitome from another and more bulky recension 
of the code of Manu than the one which we now possess ; 
and if this statement may be credited, which is indeed 
rather doubtful, the very particular resemblance between 
both works in the law of evidence and in the rules re- 
garding property (see LVIII) can only tend to corroborate 
the assumption that the Vish«u-sutra and the Manu-smrzti 
must have been closely connected from the first. 

This view is capable of further confirmation still by a 
different set of arguments. The so-called code of Manu 
is universally assumed now to be an improved metrical 
edition of the ancient Dharma-sutra of the (Maitrayawiya-) 
Manavas, a school studying the Black Ya^tir-veda ; and it 
has been shown above that the ancient stock of the Vishwu- 
sutra, in which all the parts hitherto discussed may be 
included, represents in the main the Dharma-sutra of the 
/farayawiya-ka/Aas, another school studying the Black 
Ya^ur-veda. Now these two schools do not only belong 
both to that Veda, but to the same branch of it, as may be 
seen from the isfarawavyuha, which work classes both the 
Ka^as and A"araya#iyas on the one hand, and the Manavas 

1 See the evidence collected in the Preface to -my Institutes of Narada 
(London, 1876), to which the important fact may be added that Narada uses 
the word dtnara, the Roman denarius. It occurs in a large fragment discovered 
by Dr. BUhler of a more bulky and apparently older recension of that work 
than the one which I have translated; and I may be allowed to mention, 
incidentally, that this discovery has caused me to abandon my design of publish- 
ing the Sanskrit text of the shorter recension, as it may be hoped that the 
whole text of the original work will soon come to light. 
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together with the six or five other sections of the Maitra- 
yawtyas on the other hand, as subdivisions of the Afaraka 
Sakha of the Black Ya^iir-veda. What is more, there 
exists a thorough-going parallelism between the literature 
of those two schools, as far as it is known. To begin with 
their respective Sawhitas, it has been shown by L. Schroder 1 
that the Maitrayawl Samhita has more in common with the 
Kanaka, the Sawhita of the Ka/>6as, than with any other 
Veda. As the KaMas are constantly named, in the Maha- 
bhashya and other old works, by the side of the Kalapas, 
whereas the name of the Maitrayawiyas does not occur 
in any Sanskrit work of uncontested antiquity, it has been 
suggested by the same scholar that the Maitrayawiyas 
may be the Kalapas of old, and may not have assumed 
the former name till Buddhism began to prevail in India. 
However this may be, the principal Sutra works of both 
schools stand in a similar relation to one another as their 
Sawzhitas. Some of those Mantras, which have been stated 
above to be common to the Vishwu-sutra and Kanaka 
Grihya. only, and to occur in no other Vedic work hitherto 
printed, have been traced in the Manava Srauta-sutra, in the 
chapter on F'mdz-pitriya.gha. (I, a of the section on Prak- 
soma) 2 , and the conclusion is, that if the Srauta-sutra of 
the Kanaka school were still in existence, it would be 
found to exhibit a far greater number of analogies with the 
Srauta-sutra of the Manavas. The Grzhya-sutra of this 
school 3 agrees with the Kanaka Grc'hya-sutra even more 
closely than the latter agrees with the Vishwu-sutra, as both 
works have not only several entire chapters in common 
(the chapter on the Vaiivadeva sacrifice among others, 
which is found in the Vish«u-sutra also), but concur every- 
where in the arrangement of the subject-matter and in the 
choice of expressions and Mantras. The Brahmawa stage 
of Vedic literature is not represented by a separate work 
in either of the two schools, but a further argument in 

1 On the MaitrSyan! Samhita, Journal of the German Oriental Society, 
XXXIII, 177 seq. 

4 Cod. Haug 53 of the Munich Library. 

s Codd. Haug 55 and 56 of the Munich Library. For details, see my German 
paper above referred to. 
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favour of their alleged historical connection may be derived 
from their respective geographical position. If it has been 
rightly conjectured above, that the original seats of the 
KatAas were in the north-west, whence they spread them- 
selves over Hindostan, the Maitrayawlyas, though now 
surviving nowhere except in some villages ' near the Sat- 
puda mountain, which is included in the Vindhyas 1 ,' must 
have been anciently their neighbours, as the territory occu- 
pied by them extended ' from the Mayura mountain into 
Gujarat,' and reached ' as far as the north-western country ' 
(vayavyad&ra) 2 . Considering all this evidence regarding 
the original connection between the Ka^as and Manavas, 
it may be said without exaggeration, that it would be far 
more surprising to find no traces of resemblance between 
their respective Dharma-sutras, such as we possess them, 
than to find, as is actually the case, the contrary ; and it 
may be argued, vice versa, that the supposed connection 
of the two works with the Vedic schools of the Ka^as and 
Manavas 8 respectively, is confirmed by the kinship existing 
between these two schools. 

In turning now from the ancient parts of the Vishwu- 
sutra to its more recent ingredients, I may again begin by 
quoting Professor Max M tiller's remarks on this work, 
which contain the statement, that it is 'enlarged by modern 
additions written in .Slokas 4 .' After him, Dr. Biihler pointed 
out 6 that the whole work appears to have been recast by an 
adherent of Vish«u, and that the final and introductory 
chapters in particular are shown by their very style to have 
been composed by another author than the body of the 

1 BhSA Dajf, Journal of the Bombay Branch of the Royal Asiatic Society, 
X, 40. 

* See a passage from the MahSmava, as quoted by Dr. Biihler, Introduction 
to Apastamba, p. xxx seq. The same readings are found in a Munich MS. of 
the JTaranavyuha-vyakhya (cod. Haug 45). With the above somewhat unclear 
statement Manu's definition of the limits of Brahmavarta (II, 17) may not un- 
reasonably be compared. 

* The code of Manu has very little in common with the Manava Gnhya- 
sfltra, both in the Mantras and otherwise. Both Vishnu and Manu agree with 
the KaYoaka in the use of the curious term abhinimrukta or abhinirmukta ; but 
the same term is used by Apastamba, Vasish/Aa, and others. 

* Hist. Anc. Sansk. Lit., p. 134. 

5 Introduction to Bombay Digest, p. xxii. 
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work. If the latter remark were in need of further confirma- 
tion, it might be urged that the description of Vishwu as ' the 
boar of the sacrifice ' (ya^navaraha) in the first chapter is 
bodily taken from the Harivawssa (2226-2237), while mo9t 
of the epithets given to Vish«u in I, 49-61 and XCVIII, 
7-100 may be found in another section of the Mah&bharata, 
the so-called Vish«u-sahasranama. Along with the intro- 
ductory and final chapters, all those passages generally 
are distinctly traceable to the activity of the Vishwuitic 
editor, in which Vish«u (Purusha, Bhagavat, Visudeva, &c.) 
is mentioned, or his dialogue with the goddess of the earth 
carried on, viz. I; V, 193; XIX, 24; XX, 16-31; XXII, 93; 
XXIII, 46 ; XXIV, 35 ; XLVII, 10 ; XLIX ; LXIV, 28, 29; 
LXV; LXVI; LXVII, 2; XC, 3-5, 17-23; XCVI, 97, 98 ; 
XCVII, 7-21; XCVIII-C. The short invocation addressed 
toVishwu in LXVII, 12 is proved to be ancient by its recur- 
rence in the corresponding chapter of the Kanaka Grzhya- 
sutra, and Chapter LXV contains genuine Kanaka Mantras 
transferred to aVishwuitic ceremony. Chapter LXVI, on 
the other hand, though it does not refer to Vishwu by 
name, seems to be connected with the same Vish«uitic rite, 
and becomes further suspected by the recurrence of several 
of its rules in the genuine Chapter LXXIX. The contents of 
Chapter XCVII, in which it is attempted to reconcile some 
of the main tenets of the Sankhya system, as propounded in 
the Sankhya-karika, Sankhya-prava^anabhashya, and other 
works, with the Vaish«ava creed and with the Yoga ; the 
fact that the two Slokas in XCVI (97, 98) and part of the 
51okas in XCVII (15-21) have their parallel in similar 
Slokas of the Bhagavad-gtti and of the Bhagavata-pura«a ; 
the terms Mahatpati, Kapila, and Sankhya^arya, used as 
epithets of Vish«u (XCVIII, 26, 85, 86) ; and some other 
passages in the Vishwuitic chapters seem to favour the 
supposition that the editor may have been one of those 
members of the Vishwuitic sect of the Bhagavatas, who 
were conspicuous for their leaning towards the Sankhya 
and Yoga systems of philosophy. The arrangement of the 
Vishwu-sutra in a hundred chapters is no doubt due to the 
same person, as the Commentary points out that the num- 
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ber of the epithets given to Vishwu in XCVIII is precisely 
equal to the number of chapters into which the laws pro- 
mulgated by him are divided (II-XCVII) ; though the 
number ninety-six is received only by including the intro- 
ductory and final invocations (XCVIII, 6, 101) among the 
epithets of Vish«u. It seems quite possible, that some 
chapters were inserted mainly in order to bring up the 
whole figure to the round number of a hundred chapters, 
and it is for this reason chiefly that the majority of the 
following additions, which show no Vishwuitic tendencies, 
may also be attributed to the Vishwuitic editor. 

i. Most or all of the Slokas added at the end of Chapters 
XX ,(22-53) anc » XLIII (32-45) cannot be genuine ; the 
former on account of their great extent and partial recur- 
rence in the Bhagavad-gita 1 , Mahabharata, and other works 
of general note, and because they refer to the self-immolation 
of widows and to Kala, whom the commentator is probably 
right in identifying with Vish«u ; the latter on account of 
their rather extravagant character and decidedly Pura«ic 
style, though the GaiWa-pura«a, in its very long description 
of the hells, offers no strict parallel to the details given here. 
The verses in which the Brahmawas and cows are celebrated 
(XIX, 22, 23 ; XXIII, 57-61) are also rather extravagant ; 
however, some of them are Trish/ubhs, and the verses in 
XIX are closely connected with the preceding Sutras. The 
two final Slokas in LXXXVI (19, 20) may also be sus- 
pected as to their genuineness, because they are wanting 
in the corresponding chapter of the Kanaka GWhya-sutra ; 
and a number of other verses in divers places, because 
they have no parallel in the Sxariti literature, or because 
they have been traced in comparatively modern works, such 
as the Bhagavad-gita, the PaiL&atantra, &c. 2. The week 
of the later Romans and Greeks, and of modern Europe 
(LXXVIII, 1-7), the self-immolation of widows (XXV, 14 ; 
cf. XX, 39), and the Buddhists and Plmpatas (LXIII, 36) 
are not mentioned in any ancient Sanskrit work. Besides, 
the passages in question may be easily removed, especially 
the Sutras referring to the seven days of the week, which 

1 Besides the passages quoted in the notes, 50-53 nearly = Bhag.-gltS II, 31-35. 
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form clearly a subsequent addition to the enumeration of 
theNakshatras andTithis immediately following(LXXVIII, 
8-50), and the rule concerning the burning of widows (XXV, 
14), which is in direct opposition to the law concerning the 
widow's right to inherit (XVII, 4) and to other precepts 
regarding widows. That the three terms kashayin, pravra- 
gita., malina in LXIII, 36 refer to members of religious orders 
seems clear, but it may be doubted whether malina denotes 
the Pajupatas, and even whether kishiyin (cf. pravragita 
XXXVI, 7) denotes the Buddhists, as dresses dyed with 
Kashaya are worn by Brahmanical sects also, and prescribed 
for students, and for ascetics likewise, by some of the 
GWhya- and Dharma-sutras. Still the antiquity of the Sutra 
in question can hardly be defended, because the acquaint- 
ance of the Vishwuitic editor with the Buddhistic system of 
faith is proved by two other Sutras (XCVIII, 40, 41), and 
because the whole subject of good and evil omens is not 
treated in any other ancient Snm'ti. On the other hand, 
such terms as vedaninda and nistikata (XXXVII, 4, 31, &c.) 
recur in most Smntis, and can hardly be referred to the 
Buddhists in particular. 3. The Tirthas enumerated in 
LXXXV, some of which are sacred to Vish«u and Siva, 
belong to all parts of India, and many of them are situated 
in the Dekhan, which was certainly not included within the 
limits of the 'Aryavarta' of the ancient Dharma-sutra 
(LXXXIV, 4). As no other Smriti contains a list of this 
kind, the whole chapter may be viewed as a later addition. 
4. The ceremonies described in XC are not mentioned in 
other Snw'tis, while some of them are decidedly Vish«uitic, 
or traceable in modern works ; and as all the Sutras in XC 
hang closely together, this entire chapter seems also to be 
spurious. 5. The repetitions in the list of articles forbidden 
to sell (LIV, 18-aa) ; the addition of the two categories of 
atipatakani, 'crimes in the highest degree,' and praktrwakam, 
'miscellaneous crimes' (XXXIII, 3,5; XXXIV; XLII), to 
Manu's list of crimes ; the frequent references to the Ganges 
river; and other such passages, which show a modern 
character, without being traceable in the Snm'tis of Ya^fia- 
valkya and Narada, may have been added by the Vish- 
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«uitic editor from modern Smr*tis, either for the sake 
of completeness, or in order to make up the required 
number of chapters. 6. All the passages hitherto men- 
tioned are such as have no parallel in other ancient Smrz'tis. 
But the Vishwuitic editor did evidently not confine himself 
to the introduction of new matter into the ancient Dharma- 
sutra. That he did not refrain, occasionally, from altering 
the original text, has been conjectured above with regard to 
his readings of some of those Slokas, which are found in the 
code of Manu as well ; and it can be proved quite clearly 
by comparing his version of the Vr*shotsarga ceremony 
(LXXXVI) with the analogous chapter of the Kanaka 
G«hya-sutra. In one case (LI, 64; cf. XXIII, 50= M. V, 
131) he has replaced the words, which refer the authorship 
of the Sloka in question to Manu, by an unmeaning term. 
The superior antiquity of Manu's reading (V, 41) is 
vouched for by the recurrence of the same passage in the 
Gr*hya-sutra of 5ankhayana (II, 16, 1) and in the VksishtAa- 
smrz'ti (IV, 6), and the reference to Manu has no doubt 
been removed by the Vishwuitic editor, because it would 
have been out of place in a speech of Vish«u. References 
to sayings of Manu and other teachers and direct quotations 
from Vedic works are more or less common in all Dharma- 
sutras, and their entire absence in this work is apparently 
due to their systematical removal by the editor. On the 
other hand, the lists of Vedic and other works to be studied 
or recited may have been enlarged in one or two cases by 
him or by another interpolator, namely, XXX, 37(cf.V, 191), 
where the Atharva-veda is mentioned aftertheotherVedas by 
the name of ' Atharvawa' (not Atharvangirasas, as in the code 
of Manu and most other ancient works), and LXXXIII, 7, 
where Vyakarawa, ' Grammar,' i. e. according to the Com- 
mentary the grammars of Pa«ini and others, is mentioned 
as distinct from the Vedangas. The antiquity of the former 
passage might indeed be defended by the example of Apa- 
stamba, who, though referring like this work to the ' three 
Vedas' both separately and collectively, mentions in an- 
other place the 'Atharva«a-vedaV Besides the above works, 

1 See Biihler, Introduction to Apastamba, p. xxiv. 
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arid those referred to in LVI, the laws of Vishwu name no 
other work except the Pura«as, Itihasas, and Dharmarastras. 
7. As the Vishwuitic editor did not scruple to alter the im- 
port of a certain number of passages, the modernisation of 
the language of the whole work, which was probably as rich 
in archaic forms and curious old terms as the Ka/'/fcaka 
Grzhya-sutra and as the Dharma-sutra of Apastamba, may 
be likewise attributed to him. As it is, the Vishwu-sutra 
agrees in style and expressions more closely with the 
Smrftis of Manu and Ya^navalkya than with any other 
work, and it is at least not inferior to the former work in 
the preservation of archaic forms. Thus the code of Manu 
has seven aorist forms 1 , while the Vish«u-sutra contains six, 
not including those occurring in Vedic Mantras which are 
quoted by their Pratikas only. Of new words and meanings 
of words the Vish/m-sutra contains also a certain number ; 
they have lately been communicated by me to Dr. von Boht- 
lingk for insertion in his new Dictionary. 

All the points noticed render it necessary to assign a 
comparatively recent date to the Vishwuitic editor ; and if 
the introduction of the week of the Greeks into the ancient 
Dharma-sutra has been justly attributed to him, he cannot 
be placed earlier than the third or fourth century A. D. 2 
The lower limit must be put before the eleventh century, 
in which the Vishwu-sutra is quoted in the Mitakshara of 
V^nane^vara. From that time downwards it is quoted in 
nearly every law digest, and a particularly large number 
of quotations occurs in Apararka's Commentary on Ya^-na- 
valkya, which was composed in the twelfth century 3 . 
Nearly all those quotations, as far as they have been 
examined, are actually found in the Vishwu-sutra ; but the 
whole text is vouched for only. by Nandapawafita's Com- 
mentary, called Vajgayanti, which was composed in the 



1 Whitney, Indische Grammatik, § 826. 

* See Jacobi, Journal of the German Oriental Society. XXX, 306. The first 
author with a known date, who shows an acquaintance with the week of the 
Greeks, is Varahamihira (sixth century a. d.) 

* See Biihler, Kasmtr Report, p. 52. . The MSS. used are from the Dekhan 
College, Puna. 
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first quarter of the seventeenth century. The subscriptions 
in the London MSS. of the Vai^-ayanti contain the state- 
ment, which is borne out by the Introduction, that it 
was composed by Nandapa«*/ita, the son of Ramapawrfita 
Dharm&dhikarin, an inhabitant of Benares, at the instiga- 
tion of the Maharaja K&ravanayaka, also called Tammasa- 
nayaka, the son of Korfapanayaka; and a passage added at 
the end of the work states, more accurately, that Nanda^ar- 
man (Nandapa«dfita) wrote it at Klri (Benares) in the year 
1679 of the era of Vikramabhasvara ( = A. D. 1622), by 
command of Kcravanayaka, his own king. These state- 
ments regarding the time and place of the composition of 
the Vai^ayantt are corroborated by the fact that it refers 
in several cases to the opinions of Haradatta, who appears 
to have lived in the sixteenth century 1 , while Nandapawrfita 
is not among the numerous authors quoted in the Virami- 
trodaya of Mitramura, who lived in the beginning of the 
seventeenth century 2 , and who was consequently a contem- 
porary of Nandapawafita, if the above statement is correct ; 
and that he attacks in a number of cases the views of the 
'Eastern Commentators' (Pra^yas), and quotes a term from 
the dialect of Madhyadera. 

The subjoined translation is based upon the text handed 
down by Nandapa«</ita nearly everywhere except in some 
of the Mantras, which have been rendered according to the 
better readings preserved in the Kanaka G^'hya-sutra. 
The two Calcutta editions of the Vishwu-sutra, the second of 
which is a mere reprint of the first, will be found to agree in 
the main with the text here translated. They are doubtless 
based upon the Vaigayantl, as they contain several passages 
in which portions of Nandapa/wifita's Commentary have 
crept into the text of the Sutras. But the MS. used for 
the first Calcutta edition must have been a very faulty one, 
as both Calcutta editions, besides differing from the best 
MSS. of the Vai^ayanti on a very great number of minor 
points, entirely omit the greater part of Chapter LXXXI 

1 Buhler, Introduction to Apastamba, p. xliii. 
' Buhler loc. cit. 
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(3-22), the genuineness of which is proved by analogous 
passages in the other Smn'tis 1 . An excellent copy of the 
Vai^ayanti in possession of Dr. Biihler has, together with 
three London MSS. of that work and one London MS. 
containing the text only, enabled me to establish quite 
positively nearly in every case the readings sanctioned by 
Nandapa«d?ita. I had hoped to publish a new edition of 
the text prepared from those MSS., and long ready for the 
press, before publishing my English version. This expecta- 
tion has not been fulfilled, but it is hoped that in the 
mean time this attempt at a translation will be welcome 
to the students of Indian antiquity, and will facilitate the 
understanding of the text printed in Givananda Vidyasa- 
gara's cheap edition, which is probably in the hands of 
most Sanskrit scholars. The precise nature of the rela- 
tion in which the text of my forthcoming edition stands to 
the Calcutta editions may be gathered from the large speci- 
mens of the text as given in the best MSS., that have been 
edited by Dr. Biihler in the Bombay Digest, and by myself 
in two papers published in the Transactions of the Royal 
Bavarian Academy of Science. 

Nandapa«dfita has composed, besides the Vai^ayanti, 
a treatise on the law of adoption, called Dattaka-mi- 
ma;«sa 2 , a commentary on the code of Para-rara, a work 
called Vidvanmanohara-smrz'tisindhu, one called .Sraddha- 
kalpa-lata, and commentaries on the Mitakshara and on 
AdityaMrya's A.rau£anir#aya. All these works belong to 
the province of Hindu law, and both his fertility as a writer 
in that branch of Indian science, and the reputation enjoyed 
by some of his works even nowadays, must raise a strong 
presumption in favour of his knowledge of the subject. The 

1 The first edition of the ' Vaishnava Dharmasastra ' was published in Bengali 
type by Bhavaniiarana ; the second, in Devanigari type, is contained in 
Givananda Vidyasagara's Dharmash&strasangraha (1876). 

% This work has been published repeatedly at Calcutta and Madras, and 
translated into English by Sutherland (1821), which translation has been re- 
printed in Stokes' Hindu Law Books. The rest of the above list is made up 
from an enumeration of Nandapanrfita's Tikas at the end of Dr. Buhler's copy 
of the Vai^ayantf, from an occasional remark in the latter work itself (XV, 9), 
and from Professor Weber's Catalogue of the Berlin Sanskrit MSS. 
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general trustworthiness of his Commentary on theVishwu- 
sutra is further confirmed by the frequent references which 
it contains to the opinions of earlier commentators of that 
work ; and the wide extent of his reading, though he often 
makes an unnecessary display of it, has been eminently 
serviceable to him in tracing the connection of certain chap- 
ters and Mantras with the Kanaka literature 1 . On the 
other hand, his very learning, combined with a strict adhe- 
rence to the well-known theory of Hindu commentators 
regarding the absolute identity between the teaching of all 
Snw'tis, has frequently misled him into a too extensive 
method of interpretation. Even in commenting the Slokas 
he assigns in many cases an important hidden meaning to 
such particles as £a, va, tathi, and others, and to unpretend- 
ing epithets and the like, which have clearly been added for 
metrical reasons only 2 . This practice, besides being con- 
trary to common sense, is nowhere countenanced by the 
authority of Kulluka, in his remarks on the numerous iden- 
tical 51okas found in the code of Manu. With the Sutras 
generally speaking the case is different : many of them 
would be nearly or quite unintelligible without the expla- 
natory remarks added in brackets from NandapaWita's 
Commentary 3 , and in a number of those cases even, where 
his method jars upon a European mind, the clauses sup- 
plied by him are probably correct 4 . The same may be said 
of his interpretations of the epithets of Vishwu, excepting 
those which are based on utterly fanciful etymologies 8 , 

1 See the notes on LXV, 2 seq. ; LXXIII, 5-9 ; LXXXVI, 13. In his Com- 
mentary on LXV II also Nandapandita states expressly that the description of 
the Vaisvadeva is according to the rites of the Ka^a-sakha. 

* For instances, see the notes on XX, 45 ; LXIV, 40. 
s See e. g. Chapter V passim. 

* Thus nearly all the 'intentionally's' and 'unintentionallyV&c, as supplied in 
the section on penances might seem superfluous, or even wrong ; but as in several 
places involuntary crimes are expressly distinguished from those intentionally 
committed (see e. g. XXVIII, 48,51; XXX VIII, 7), and as in other cases a clause 
of this kind must needs be supplied (see XXXIX, 2 ; LII, 3 ; LIII, 5, &c), 
Nandapanrfita is probably right in supplying it from other Smn'tis in most 
remaining cases as well. This method has occasionally carried him too far, 
when his explanations have not been given in the text. 

5 See I, 51, 55 5 XCVIII, 40, 41, 46, &c. 

C 2 
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as the style of the introductory and final chapters is as arti- 
ficial, though in another way, as the Sutra style. Though, 
however, in works composed in the latter style, every ka, 
va, or iti, &c, which is not absolutely required by the sense, 
was probably intended by their authors to convey a special 
meaning \ it is a question of evidence in every single case, 
whether those meanings which Nandapa«</ita assigns to 
these and other such particles and expletive words are 
the correct ones. In several cases of this or of a similar 
kind he is palpably wrong 2 , and in many others the inter- 
pretations proposed by him are at least improbable, because 
the authoritative passages he quotes in support of them are 
taken from modern works, which cannot have been known 
to the author of the Vishwu-sutra. Interpretations of this 
class have, therefore, been given in the notes only ; and they 
have been omitted altogether in a number of cases where 
they appeared quite frivolous, or became too numerous, 
or could not be deciphered completely, owing to clerical 
mistakes in the MSS. But though it is impossible to agree 
with some of his general principles of interpretation, or with 
his application of them, Nandapa«</ita's interpretations of 
difficult terms and Sutras are invaluable, and I have never 
deviated from them in my translation without strong reasons 
to the contrary, which have in most cases been stated in the 
notes 3 . Besides the extracts given in the notes, a few other 
passages from the Commentary and several other additions 
will be given in p. 312; and I must apologize to my readers 
for having to note along with the Addenda a number of 
Corrigenda, which will be found in the same page. In com- 
piling the Index of Sanskrit words occurring in this work, 
which it has been thought necessary to add to the General 
Index, I have not aimed at completeness except as regards 

' For instances of this in the Dharma-sutras of Apastamba and Gautama, see 
Biihler, Apast. I, 2, 7, 24 ; 8, 5 ; Gaut. V, 5, 14, 17 ; IX, 44 ; XIV, 45 ; XIX, 
!.?-i5. 20 ; XXI, 9, &c. ; and see also Dr. Buhler's remarks on Gilapaka-sutras, 
Apast. I, 3, it, 7 j Gaut. I, 31, notes. 

2 See V, 117; VII, 7; XXVII, 10; LI, 26; LXXI, 88; LXXIII, 9; 
LXX1V, 1, 2, 7,&c. 

3 See e.g. XVII, 22 ; XVIII, 44 ; XXIV, 40 ; XXVIII, 5, 1 1 ; LV, 20 ; LIX, 
27, 29; LXIII, 36; LXIV, 18; LXVII, 6-8; XCII, 4; XCVII, 7. 
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the names of deities and of penances. My forthcoming 
edition of the Sanskrit text will be accompanied by a full 
Index of words. 

In conclusion I have to express my thanks in the most 
cordial manner to Dr. Biihler, who has constantly assisted 
me with his advice in the preparing of this translation, and 
has kindly lent me his excellent copy of the Vai^ayantl ; and 
to Dr. von Bohtlingk and Professor Max Muller, who have 
favoured me with valuable hints on divers points connected 
with this work. My acknowledgments are due, in the 
second place, to K. M. Chatfield, Esq., Director of Public 
Instruction, Bombay, to Dr. von Halm, Chief Librarian of 
the Royal Library, Munich, to Professor R. Lepsius, Chief 
Librarian of the Royal Library of Berlin, and to Dr. R. 
Rost, Chief Librarian of the India Office Library, London, 
for the valuable aid received from these gentlemen and the 
great liberality with which they have placed Sanskrit MSS. 
under their care at my disposal. 



Digitized by 



Google 



Digitized by 



Google 



VI S HiVU. 



Digitized by 



Google 



Digitized by 



Google 



VI S HiVU. 



i. 

i. The night of Brahman being over, and the 
God sprung from the lotus (Brahman) having woke 
from his slumber, Vishwu purposing to create living 
beings, and perceiving the earth covered with 
water, 

2. Assumed the shape of a boar, delighting to 
sport in water, as at the beginning of each former 
Kalpa, and raised up the earth .(from the water). 

3. His feet were the Vedas ; his tusks the sacri- 
ficial stakes; in his teeth were the offerings; his 
mouth was the pyre ; his tongue was the fire ; his 
hair was the sacrificial grass ; the sacred texts were 
his head; and he was (endowed with the miraculous 
power of) a great ascetic. 

4. His eyes were day and night; he was of 
superhuman nature ; his ears were the two bundles 
of Kusa. grass (for the Ishrfs, or smaller sacrifices, 
and for the animal offerings) ; his ear-rings were the 
ends of those bundles of Kura. grass (used for wiping 

L 1. Regarding the duration of a night of Brahman, see XX, 
14. ' Bhutani' means living beings of all the four kinds, born from 
the womb and the rest (Nand.) The three other kinds consist of 
those produced from an egg, from sweat, and from a shoot or 
germ ; see Manu I, 43-46. 

2. A Kalpa = a day of Brahman ; see XX, 13. 

-".' ft] B 
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the ladle and other sacrificial implements) ; his nose 
(the vessel containing) the clarified butter; his snout 
was the ladle of oblations ; his voice was similar in 
sound to the chanting of the Sama-veda ; and he 
was of huge size. 

5. He was full of piety and veracity ; beautiful; 
his strides and his strength were immense (like 
those of Vish«u) ; his large nostrils were penances ; 
his knees the victim ; and his figure colossal. 

6. His entrails were the (three) chanters of the 
Sama-veda l ; his member was the burnt-oblation ; his 
scrotum was the sacrificial seeds and grains ; his 
mind was the altar (in the hut for the wives and 
domestic uses of the sacrificer) ; the hindparts (of 
Vishwu) in his transformation were the Mantras ; 
his blood was the Soma juice. 

7. His shoulders were the (great) altar ; his smell 
was that of the (sacrificial cake and other) oblations ; 
his speed was the oblations to the gods and to the 
manes and other oblations ; his body was the hut for 
the wives and domestic uses of the sacrificer ; he was 
majestic ; and instructed with the initiatory cere- 
monies for manifold sacrifices (lasting one, or two, 
three, or twelve years, and others). 

8. His heart was the sacrificial fee ; he was 
possessed of the (sacrificial and other) great Man- 
tras employed in order to effect the union of the 
mind with the Supreme ; he was of enormous size 
(like the long sacrifices lasting more than one day) ; 
his lovely lips were the beginnings of the two 

6. * ' This is because the vital breaths, by which the sound of the 
voice is effected, pass through them, it having been said (in 4) that 
the sound of his voice was like the chanting of the Sama-veda.' 
(Nand.) 
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hymns recited at the beginning of the animal sacri- 
fice ; his ornaments were the whirlpool of the milk 
poured into the heated vessel (at the Pravargya 
ceremony introductory to the Soma-sacrifice). 

9. All sorts of sacred texts (the Gayatri and 
others) were his path in marching ; the mysterious 
Upanishads (the Vedanta) were his couch ; he was 
accompanied by his consort A^aya (Lakshmi); he 
was in size like the Mawimnga mountain. 

10. The lord, the creator, the great Yogin, 
plunging into the one ocean from love of the 
world, 

11. Raised up, with the edge of his tusks, the 
earth bounded by the sea together with its moun- 
tains, forests, and groves, which was immersed in 
the water of (the seven oceans now become) one 
ocean, and created the universe anew. 

12. Thus the whole earth, after having sunk into 
(the lower region called) Rasatala, was in the first 
place raised in the boar-incarnation by Vish«u, who 
took compassion upon the living beings. 

13. 14. Then, after having raised the earth, the 
destroyer of Madhu placed and fixed it upon its 
own (former) seat (upon the oceans) and distributed 
the waters upon it according to their own (former) 
station, conducting the floods of the oceans into the 
oceans, the water of the rivers into the rivers, the 
water of the tanks into the tanks, and the water of 
the lakes into the lakes. 

15. He created the seven (lower regions called) 
Patalas 1 and the seven worlds, the seven Dvlpas 

15. l The seven Patalas are, Atala, Vitala, Sutala, Mahatala, Rasa- 
tala, Talatala, and PMla ; the seven worlds are, Bhur-loka, Bhuvar- 
loka, Svar-loka, Mahar-loka, Gknar-loka, Tapar-loka, and Satya- 

6 2 
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and the seven oceans, and fixed their several 
limits 2 . 

1 6. (He created) the rulers of the (seven) Dvlpas 
and the (eight) guardians of the world (Indra and 
the rest), the rivers, mountains, and trees, the seven 
.tfzshis, who know (and practise) the law, the Vedas 
together with their Ahgas, the Suras, and the 
Asuras. 

17. (He created) Puaias (ogres), Uragas (ser- 
pents), Gandharvas (celestial singers), Yakshas 
(keepers of Kubera's treasures), Rakshasas (goblins), 
and men, cattle, birds, deer and other animals, (in 
short) all the four kinds of living beings 1 , and clouds, 
rainbows, lightnings, and other celestial phenomena 
or bodies (such as the planets and the asterisms), 
and all kinds of sacrifices. 

18. Bhagavat, after having thus created, in the 

loka ; the seven Dvipas or divisions of the terrestrial world are, 
Gambu, Plaksha, .Salmalt, Kuxa, Kraufi^a, Saka., and Pushkara ; 
each Dvipa is encircled by one of the seven oceans, viz. the seas 
of Lava«a (salt-water), Ikshu (syrup), Sarpi^ (butter), Dadhi (sour 
milk), Dugdha (milk), Svadhu (treacle), and Udaka (water), (Nand.) 
The enumerations contained in the Vish»u-pura>ia and other works 
differ on two or three points only from that given by Nand. — 
2 Besides the interpretation followed in the text, Nand. proposes 
a second explanation of the term ' sth&n&ni,' as denoting Bharata- 
varsha (India) and the other eight plains situated between the 
principal mountains. 

16. The eight ' guardians of the world' (Lokapalas) are, Indra, 
Agni, Yama, Surya, Varuwa, Pavana, Kubera, and Soma (M. V, 96). 
The seven i?/'shis, according to the Satapatha-brShmawa, are, 
Gotama, Bharadv%a, Vuvimitra, Gamadagni, Vasish/4a, K&ryapa, 
and Atri. The sixVed&hgas are, .Sikshd (pronunciation), A'/iandas 
(metre), Vystkarawa (grammar), Nirukta (etymology), Kalpa (cere- 
monial), and Gyotisha (astronomy). See Max Muller, Ancient 
Sanskrit Literature, p. 108, &c. 

17. ] See 1. 
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shape of a boar, this world together with all animate 
and inanimate things in it, went away into a place 
hidden from the world. 

19. ^anardana, the chief of the gods, having be- 
come invisible, the goddess of the earth began to 
consider, ' How shall I be able to sustain myself 
(henceforth) ? ' 

20. ' I will go to Kasyapa to ask : he will tell me 
the truth. The great Muni has my welfare under 
constant consideration.' 

21. Having thus decided upon her course, the 
goddess, assuming the shape of a woman, went to 
see Kayyapa, and Kasyapa saw her. 

22. Her eyes were similar to the leaves of the 
blue lotus (of which the bow of Kama, the god of 
love, is made) ; her face was radiant like the moon 
in the autumn season ; her locks were as dark as a 
swarm of black bees ; she was radiant ; her lip was 
(red) like the Bandhu^tva flower; and she was 
lovely to behold. 

23. Her eyebrows were fine ; her teeth exceed- 
ingly small ; her nose handsome ; her brows bent ; 
her neck shaped like a shell ; her thighs were con- 
stantly touching each other ; and they were fleshy 
thighs, which adorned her loins. 

24. Her breasts were shining white, firm \ plump, 
very close to each other, (decorated with continuous 
strings of pearls) like the projections on the fore- 
head of Indra's elephant, and radiant like the gold 
(of the two golden jars used at the consecration of a 
king). 

24. * Or ' equal in size,' according to the second of the two 
explanations which Nand. proposes of the term ' samau.' 
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25. Her arms were as delicate as lotus fibres; 
her hands were similar to young shoots ; her thighs 
were resplendent like golden pillars ; and her knees 
were hidden (under the flesh), and closely touching 
each other. 

26. Her legs were smooth and exquisitely 
proportioned ; her feet exceedingly graceful ; her 
loins fleshy; and her waist like that of a lion's 
cub. 

27. Her reddish nails shone (like rubies); her 
beauty was the delight of every looker-on ; and with 
her glances she filled at every step all the quarters 
of the sky as it were with lotus-flowers. 

28. Radiant with divine lustre, she illuminated all 
the quarters of the sky with it ; her clothing was 
most exquisite and perfectly white ; and she was 
decorated with the most precious gems. 

29. With her steps she covered the earth as it 
were with lotuses ; she was endowed with beauty 
and youthful charms ; and made her approach with 
modest bearing. 

30. Having seen her come near, Ka^yapa saluted 
her reverentially, and said, ' O handsome lady, O 
earth, radiant with divine lustre, I am acquainted 
with thy thoughts. 

31. 'Go to visit 6anardana, O large-eyed lady; 
he will tell thee accurately, how thou shalt hence- 
forth sustain thyself. 

32. ' For thy sake, O (goddess), whose face is 
lovely and whose limbs are beautiful, I have found 
out, by profound meditation, that his residence is in 
the Kshiroda (milk-ocean).' 

33. The goddess of the earth answered, ' Yes, 
(I shall do as you bid me),' saluted K&syapa rever- 
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entially, and proceeded to the Kshlroda sea, in order 
to see Ke^ava (Vish«u). 

34. She beheld (then) the ocean, from which the 
Amrka arose. It was lovely, like the rays of the 
moon, and agitated by hundreds of waves produced 
by stormy blasts of wind. 

35. (With its waves) towering like a hundred 
Himalayas it seemed another terrestrial globe, call- 
ing near as it were the earth with its hands, the 
rolling waves. 

36. With those hands it was as it were constantly 
producing the radiancy of the moon ; and every 
stain of guilt was removed from it by Hari's 
(VishWs) residence within its limits. 

37. Because (it was entirely free from sin) there- 
fore it was possessed of a pure and shining frame ; 
its colour was white ; it was inaccessible to birds ; 
and its seat was in the lower regions. 

38. It was rich in blue and tawny gems (sap- 
phires, coral, and others), and looking therefore as 
if the atmosphere had descended upon the earth, 
and as if a number of forests adorned with a multi- 
tude of fruits had descended upon its surface. 

39. Its size was immense, like that of the skin of 
(Vishmi's) serpent .Sesha. After having seen the 
milk-ocean, the goddess of the earth beheld the 
dwelling of Kesava (Vishmi) which was in it: 

40. (His dwelling), the size of which cannot be 
expressed in words, and the sublimity of which is 
also beyond the power of utterance. In it she saw 
the destroyer of Madhu seated upon .Sesha. 

41. The lotus of his face was hardly visible on 



37. See 15, note. 
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account of the lustre of the gems decorating the 
neck of the snake .Sesha ; he was shining like a 
hundred moons ; and his splendour was equal to 
the rays of a myriad of suns. 

42. He was clad in a yellow robe (radiant like 
gold) ; imperturbable ; decorated with all kinds of 
gems ; and shining with the lustre of a diadem 
resembling the sun in colour, and with (splendid) 
ear-rings. 

43. Lakshmi was stroking his feet with her soft 
palms ; and his attributes (the shell, the discus, the 
mace, and the lotus-flower) wearing bodies were 
attending upon him on all sides. 

44. Having espied the lotus-eyed slayer of 
Madhu, she knelt down upon the ground and ad- 
dressed him as follows : 

45. ' When formerly I was sunk into the region 
of Rasatala, I was raised by thee, O God, and 
restored to my ancient seat, O Vishmi, thanks to 
thy benevolence towards living beings. 

46. ' Being there, how am I to maintain myself 
upon it, O lord of the gods ? ' Having been thus 
addressed by the goddess, the god enunciated the 
following answer : 

47. 'Those who practise the duties ordained for 
each caste and for each order, and who act up 
strictly to the holy law, will sustain thee, O earth ; 
to them is thy care committed.' 

48. Having received this answer, the goddess of 
the earth said to the chief of the gods, ' Communi- 
cate to me the eternal laws of the castes and of the 
orders. 

47. Regarding the four castes and the four orders, see II, 1; 
IH.3- 
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49. ' I desire to learn them from thee ; for thou 
art my chief stay. Adoration be to thee, O brilliant 1 
chief of the gods, who annihilatest the power of the 
(Daityas and other) enemies of the gods. 

50. ' O Naraya#a (son of Nara), O Gagannatha 
(sovereign of the world) ; thou holdest the shell, the 
discus, and the mace (in thy hands) ; thou hast 
a lotus (Brahman) springing from thy navel ; thou 
art the lord of the senses ; thou art most powerful 
and endowed with conquering strength. 

51. 'Thou art beyond the cognisance of the 
senses ; thy end is most difficult to know ; thou art 
brilliant ; thou holdest the bow .Sarftga ; thou art 
the boar 1 ; thou art terrible ; thou art Govinda 2 (the 
herdsman) ; thou art of old ; thou art Purushottama 
(the spirit supreme). 

52. 'Thy hair is golden; thy eyes are every- 
where ; thy body is the sacrifice ; thou art free from 
stain ; thou art the " field " (the corporeal frame) ; 
thou art the principle of life ; thou art the ruler 



49. 1 This is Nand.'s interpretation of the term ' deva,' but it 
may also be taken in its usual acceptation of ' god.' 

51. * This is the third of the three interpretations of the term 
var&ha, which Nand. proposes. According to the first, it would 
mean 'one who kills his worst or most prominent foes ; ' according 
to the second, ' one who gratifies his own desires.' But these two 
interpretations are based upon a fanciful derivation of var&ha from 
vara and S-han. Of many others among the epithets Nand. proposes 
equally fanciful etymologies, which I shall pass over unnoticed. — 
2 This epithet, which literally means ' he who finds or wins cows,' 
is usually referred to Vishmi's recovering the ' cow,' i.e. the earth, 
when it was lost in the waters: see MaMbh. XII, 13228, which 
verse is quoted both by Nand. and by Sahkara in his Commentary 
on the Vishmi-sahasranSma. It originally refers, no doubt, to 
Vishwu or Kmhwa as the pastoral god. 
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of the world; thou art lying on the bed of the 
ocean. 

53. 'Thou art Mantra (prayer); thou knowest 
the Mantras; thou surpassest all conception; thy 
frame is composed of the Vedas and Vedangas ; 
the creation and destruction of this whole world is 
effected through thee. 

54. ' Thou knowest right and wrong ; thy body is 
law ; law springs from thee; desires are gratified by 
thee ; thy powers are everywhere ; thou art (im- 
perishable like) Amrz'ta (ambrosia) ; thou art heaven ; 
thou art the destroyer of Madhu and Kai/asa. 

55. 'Thou causest the increase of the great; 
thou art inscrutable ; thou art all ; thou givest 
shelter to all ; thou art the chief one ; thou art free 
from sin ; thou art (^Imuta ; thou art inexhaustible ; 
thou art the creator. 

56. 'Thou increasest the welfare (of the world); 
the waters spring from thee; thou art the seat of 
intelligence ; action is not found in thee ; thou pre- 
sidest over seven chief things x ; thou art the teacher 
of religious rites ; thou art of old ; thou art Puru- 
shottama. 

57. 'Thou art not to be shaken; thou art unde- 

55. ' The great (bnhat) means time, space, and the like. . . . 
He is called " all " because he is capable of assuming any shape.' 
(Nand.) The sense of the term '^imuta,' as an epithet of divine 
beings, is uncertain. According to Nand., it would mean ' he who 
sprinkles living beings;' but this interpretation is based upon a 
fanciful derivation, from g\va, and mutrayati. 

56. * This refeTS either to the seven divisions of a S&man ; or to 
the seven species, of which each of the three kinds of sacrifices, 
domestic offerings, burnt-offerings, and Soma-sacrifices, consists (cf. 
Gaut. VIII, 18-20); or to the seven worlds (see 15, note), Bhur 
and the rest (Nand.) 
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caying ; thou art the producer of the atoms ; thou 
art kind to faithful attendants ; thou art the purifier 
(of sinners) ; thou art the protector of all the gods ; 
thou art the protector of the pious. 

58. ' Thou art also the protector of those who 
know the Veda, O Purushottama. I have come, 
O (7agannatha, to the immovable Vfiiaspati (the 
lord of holy speech), the lord ; 

59. ' To him, who is very pious ; invincible ; 
Vasushewa (who has treasures for his armies) ; who 
bestows largesses upon his followers ; who • is en- 
dowed with the power of intense devotion ; who is 
the germ of the ether ; from whom the rays (of the 
sun and moon) proceed ; 

60. 'To Vasudeva; the great soul of the universe ; 
whose eyes are like lotuses; who is eternal; the 
preceptor of the Suras and of the Asuras ; brilliant ; 
omnipresent ; the great lord of all creatures ; 

61. 'Who has one body and four faces; who is 
the producer of (the five grosser elements, ether, air, 
fire, water, and earth), the producers of the world. 
Teach me concisely, O Bhagavat, the eternal laws 
ordained for the aggregate of the four castes, 

62. ' Together with the customs to be observed 
by each order and with the secret ordinances.' The 
chief of the gods, thus addressed by the goddess of 
the earth, replied to her as follows : 



62. According to Nand., the term rahasya, 'secret ordinances 
or doctrines,' has to be referred either to the laws regarding the 
occupations lawful for each caste in times of distress (Spaddharma, 
see II, 15), or to the penances (XLVI seq.) The latter interpre- 
tation seems to be the more plausible one, with the limitation, 
however, that rahasya is only used to denote the penances for 
secret faults, which are termed rahasya in LV, 1. 
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63. ' Learn from me, in a concise form, O radiant 
goddess of the earth, the eternal laws for the aggre- 
gate of the four castes, together with the customs 
to be observed by each order, and with the secret 
ordinances, 

64. ' Which will effect the final liberation of the 
virtuous persons, who will support thee. Be seated 
upon this splendid golden seat, O handsome-thighed 
goddess. 

65. ' Seated at ease, listen to me proclaiming the 
sacred, laws.' The goddess of the earth, thereupon, 
seated at ease, listened to the sacred precepts as 
they came from the mouth of Vishmi. 

II. 

1. Brahma#as, Kshatriyas, Vai^yas, and .Sttdras 
are the four castes. 

2. The first three of these are (called) twice- 
born. 

3. For them the whole number of ceremonies, 
which begin with the impregnation and end with 
the ceremony of burning the dead body, have to be 
performed with (the recitation of) Mantras. 

4. Their duties are : 

5. For a Brahmawa, to teach (the Veda) ; 

6. For a Kshatriya, constant practice in arms ; 

7. For a Vai^-ya, the tending of cattle ; 

8. For a 6Yldra, to serve the twice-born ; 

II. 1. Apast. 1, 1, 1, 3. — 1, 2. M. X, 4 ; Y. 1, 10. — 3. M. II, 26 ; 
Y. I, 10. — 4-9. M.I, 88-91; VIII, 410; IX, 326-335; X, 
75-79J Y.1,118-120; Apast. 1, 1, 1, 5, 6 ; 11,5,10,4-7; Gaut. 
X, 2, 7,49,56.— 15. M.X,8i; Y. Ill, 35; Gaut. VII, 6.— 16, 17. 
Gaut. VIII, 23; X, 51. 'This chapter treats of the four castes.' 
(Nand.) 
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IH,3. DUTIES OF A KING. 1 3 

9. For all the twice-born, to sacrifice and to 
study (the Veda). 

10. Again, their modes of livelihood are : 

11. For a Brahma#a, to sacrifice for others and 
to receive alms ; 

12. For a Kshatriya, to protect the world (and 
receive due reward, in form of taxes); 

13. For a Vai^ya, tillage, keeping cows (and 
other cattle), traffic, lending money upon interest, 
and growing seeds; 

14. For a .Sudra, all branches of art (such as 
painting and the other fine arts); 

15. In times of distress, each caste may follow 
the occupation of that next (below) to it in rank. 

16. Forbearance, veracity, restraint, purity, libe- 
rality, self-control, not to kill (any living being), 
obedience towards one's Gurus, visiting places of 
pilgrimage, sympathy (with the afflicted), 

17. Straightforwardness, freedom from covetous- 
ness, reverence towards gods and Brahma»as, and 
freedom from anger are duties common (to all 
castes). 

III. 

1. Now the duties of a king are : 

2. To protect his people, 

14. According to Nand., the use of the term sarva, ' all,' implies 
that .Sudras may also follow the occupations of a Vauya, tillage and 
the rest, as ordained by Devala. 

16. The term Guru, 'superior,' generally denotes the parents and 
the teacher, or Guru in the narrower sense of the term ; see XXXI, 
1,2. It may also include all those who are one's elders or betters ; 
see XXXII, 1-3. 

III. 2, 3. M.VII, 35, 144 ; Gaut. X, 7; XI, 9. — 4, 5. M. VII, 
69 ; Y. I, 320. — 6. M. VII, 70; Y. 1, 320; Apast. II, 10, 25, 2. — 
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3. And to keep the four castes and the four 
orders x in the practice of their several duties. 

4. Let the king fix his abode in a district con- 
taining open plains, fit for cattle, and abounding in 
grain; 

5. And inhabited by many Vaisyas and 6"udras. 

6. There let him reside in a stronghold (the 
strength of which consists) either in (its being sur- 
rounded by) a desert, or in (a throng of) armed 

7-10. M. VII, 115; Apast. II, 10, 26, 4, 5. — n-15. M. VII, 116, 
117. — 16-21. M. VII, 61,625 Y.I, 321. — 22-25. M.VII, 130- 
132 ; Y. I, 327 ; Apast. II, 10, 26, 9; Gaut. X, 24, 25. — 26. M. 
VII, 133; Apast. II, 10, 26, 10. — 28. M.VIII, 304 ; Y. I, 334; 
Gaut XI, 11.— 29, 30. M.VII, 128 ; VIII, 398; Y. II, 161 ; Gaut. 
X, 2 6. — 31. M.VIII, 400; Y. II, 262.— 32. M.VII, 138; Gaut. 
X.3I-33.— 33. M. IX, 294; Y.I, 352.— 35. M.VII, 122, 184; 
Y. I, 331, 337- — 36, 37- Y. I, 337. — 38-41. M.VII, 158-161, 
182,183; Y.I, 344-347- — 42. M.VII, 203; Y. I, 342. — 43. M. 
VII, 215.— 44. M. VII, 88. — 45. M.VII, 89; Y.I, 324; Apast. 
II, 10, 26, 2, 3. — 47. M. VII, 202. — 50-52. M.VII, 50, 51. — 
55. M. VII, 62 ; VIII, 39. — 56-58. M. VIII, 37, 38 ; Y. II, 34 ; 
Gaut. X, 43, 44. — 61. Gaut. X, 45. — 62. Y. II, 35. — 63. M. 
VIII, 35.— 64. M.VIII, 36.— 65. M.VIII, 27, 28 ; Gaut. X, 48. — 
66, 67. M.VIII, 40; Y. II, 36; Apast. II, 10, 26, 8; Gaut. X, 46, 
47. — 68. Gaut. X, 17. — 70. M. VII, 78 ; Y. I, 312 ; Gaut. XI, 
12.— 71. M.VII, 54, 60; Y. I, 311. — 72. M.VIII, 1 ; Y.II, 1. — 
73. M.VIH, 9 ; Y. II, 3 ; Gaut. XIII, 96. — 74. M. VIII, 12-19 ; 
Y. II, 2 ; Apast II, 11, 29, 5. — 75. Gaut. XI, 15. — 76, 77. M. 
VII, 38.-79, 80. M.VII, 134; Y.I, 338; Apast. II, 10, 25, 11 ; 
Gaut. X, 9, 10. — 81. Apast. II, 10, 26, 1. — 81, 82. Y. I, 317- 
319. — 84. M.VII, 82; Y.I, 314. — 85. M.VII, 220.-87,88. 
M.VH,2i7, 218. — 89. M.VII, 146.-91,92. M.VII, 16} VIII, 
126; Y. I, 367; Gaut. X, 8.- 94. M.VIII, 335; Y. I, 357; 
Apast. II, 11, 28, 13. — 95. M.VII, 25. — 96. M. VII, 32; Y. I, 
333. — 97. M.VII, 33. Chapters III-XVIII contain the section 
on vyavahara, 'jurisprudence.' (Nand.) 

3. * Of student, householder, hermit, and ascetic. 

5. ' And there should be many virtuous men in it, as stated by 
Manu, VII, 69/ (Nand.) 
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men, or in fortifications (of stone, brick, or others), 
or in water (enclosing it on all sides), or in trees, or in 
mountains (sheltering it against a foreign invasion). 

7. (While he resides) there, let him appoint chiefs 
(or governors) in every village ; 

8. Also, lords of every ten villages; 

9. And lords of every hundred villages ; 

10. And lords of a whole district. 

11. If any offence has been committed in a vil- 
lage, let the lord of that village suppress the evil 
(and give redress to those that have been wronged). 

12. If he is unable to do so, let him announce it 
to the lord of ten villages ; 

13. If he too is unable, let him announce it to 
the lord of a hundred villages ; 

14. If he too is unable, let him announce it to 
the lord of the whole district. 

15. The lord of the whole district must eradicate 
the evil to the best of his power. 

16. Let the king appoint able officials for the 
working of his mines, for the levying of taxes and of 
the fares to be paid at ferries, and for his elephants 
and forests. 

17. (Let him appoint) pious persons for per- 
forming acts of piety (such as bestowing gifts on 
the indigent, and the like); 

18. Skilled men for financial business (such as 
examining gold and other precious metals) ; t 

11. See 67 and Dr. Buhler's note on Apast. II, 10, 26, 8. 

16. The term nagavana, which has been translated as a Dvandva 
compound, denoting elephants and forests, may also be taken to 
mean 'forests in which there are elephants;' or n&ga may mean 
' situated in the mountains ' or ' a mountain fort.' (Nand.) 

18. Or, ' he must appoint men skilled in logic as his advisers in 
knotty points of argument.' (Nand.) 
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19. Brave men for fighting; 

20. Stern men for acts of rigour (such as beating 
and killing) ; 

21. Eunuchs for his wives (as their guardians). 

22. He must take from his subjects as taxes 
a sixth part every year of the grain ; 

23. And (a sixth part) of all (other) seeds ; 

24. Two in the hundred, of cattle, gold, and 
clothes ; 

25. A sixth part of flesh, honey, clarified butter, 
herbs, perfumes, flowers, roots, fruits, liquids and 
condiments, wood, leaves (of the Palmyra tree and 
others), skins, earthen pots, stone vessels, and any- 
thing made of split bamboo. 

26. Let him not levy any tax upon Brahma#as. 

27. For they pay taxes to him in the shape of 
their pious acts. 

28. A sixth part both of the virtuous deeds and 
of the iniquitous acts committed by his subjects goes 
to the king. 

29. Let him take a tenth part of (the price 
of) marketable commodities (sold) in his own 
country ; 

30. And a twentieth part of (the price of) goods 
(sold) in another country. 

31. Any (seller or buyer) who (fraudulently) 
avoids a toll-house (situated on his road), shall 
lose all his goods. 



23. This rule relates to Syamaka grain and other sorts of grain 
produced in the rainy season. (Nand.) 

25. ' Haradatta says that " a sixth part " means " a sixtieth part:" 
But this is wrong, as shown by M.VII, 131.' (Nand.) Hara- 
datta's false interpretation was most likely called forth by Gaut. 
X, 27. 
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32. Artizans (such as blacksmiths), manual la- 
bourers (such as carpenters), and .Sudras shall do 
work for the king for a day in each month. 

33. The monarch, his council, his fortress, his 
treasure, his army, his realm, and his ally are the 
seven constituent elements of a state. 

34. (The king) must punish those who try to 
subvert any one among them. 

35. He must explore, by means of spies, both the 
state of his own kingdom and of his foe's. 

36. Let him show honour to the righteous ; 

37. And let him punish the unrighteous. 

38. Towards his (neighbour and natural) enemy, 
his ally (or the power next beyond his enemy), a 
neutral power (situated beyond the latter), and a 
power situated between (his natural enemy and an 
aggressive power) 1 let him adopt (alternately), as the 
occasion and the time require, (the four modes of 
obtaining success, viz.) negotiation, division, presents, 
and force of arms. 

39. Let him have resort, as the time demands, to 
(the six measures of a military monarch, viz.) mak- 
ing alliance and waging war, marching to battle 
and sitting encamped, seeking the protection (of a 
more powerful king) and distributing his forces. 



32. According to Nand., the particle ka., ' and/ implies that 6ervile 
persons, who get their substance from their employers, are also 
implied. See Manu VII, 1 38. 

35. The particle k&, according to Nand., is used in order to 
include the kingdoms of an ally and of a neutral prince. 
. 38. ' The term madhyama has been rendered according to Nand.'s 
and Kulluka's (on M. VII, 155) interpretation of it. Kulluka, how- 
ever, adds, as a further characteristic, that it denotes a prince, who is 
equal in strength to one foe, but no match for two when allied. 

C7] C 
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40. Let him set out on an expedition in the 
months of A*aitra or Margaslrsha ; 

41. Or when some calamity has befallen his 
foe. 

42. Having conquered the country of his foe, 
let him not abolish (or disregard) the laws of that 
country. 

43. And when he has been attacked by his foe, 
let him protect his own realm to the best of his 
power. 

44. There is no higher duty for men of the 
military caste, than to risk their life in battle. 

45. Those who have been killed in protecting a 
cow, or a Brahma«a, or a king, or a friend, or their 
own property, or their own wedded wife, or their 
own life, go to heaven. 

46. Likewise, those (who have been killed) in 
trying to prevent mixture of castes (caused by 
adulterous connections). 

47. A king having conquered the capital of his 
foe, should invest there a prince of the royal race of 
that country with the royal dignity. 

48. Let him not extirpate the royal race ; 

49. Unless the royal race be of ignoble descent. 

50. He must not take delight in hunting, dice, 
women, and drinking ; 

51. Nor in defamation and battery. 

52. And let him not injure his own property (by 
bootless expenses). 

53. He must not demolish (whether in his own 
town, or in the town of his foe conquered by him, 

40. The particle v& indicates, according to Nand., that he may 
also set out in the month Phalguna. 
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or in a fort) doors which had been built there before 
his time (by a former king). 

54. He must not bestow largesses upon unworthy 
persons (such as dancers, eulogists, bards, and the 
like). 

55. Of mines let him take the whole produce. 

56. Of a treasure-trove he must give one half to 
the Brahma«as; 

57. He may deposit the other half in his own 
treasury. 

58. A Brahma#a who has found a treasure may 
keep it entire. 

59. . A Kshatriya (who has found a treasure) must 
give one fourth of it to the king, another fourth to 
the Brahma#as, and keep half of it to himself. 

60. A VaLrya (who has found a treasure) must 
give a fourth part of it to the king, one half to the 
Brahma#as, and keep the (remaining fourth) part to 
himself. 

61. A .5udra who has found a treasure must 
divide it into twelve parts, and give five parts to 
the king, five parts to the Brahma«as, and keep two 
parts to himself. 

62. Let the king compel him who (having found 
a treasure) does not announce it (to the king) and is 
found out afterwards, to give up the whole. 

63. Of a treasure anciently hidden by themselves 
let (members of) all castes, excepting Brahmawas, 
give a twelfth part to the king. 

64. The man who falsely claims property hidden 
by another to have been hidden by himself, shall be 

63. This rule refers to a treasure, which has been found by 
some one and announced to the king. The original owner is 
bound to prove his ownership. (Nand.) See M.VIII, 35. 

C 2 
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condemned to pay a fine equal in amount to the 
property falsely claimed by him. 

65. The king must protect the property of 
minors, of (blind, lame or other) helpless persons 
(who have no guide), and of women (without a 
guardian). 

66. Having recovered goods stolen by thieves, 
let him restore them entire to their owners, to what- 
ever caste they may belong. 

67. If he has been unable to recover them, he 
must pay (their value) out of his own treasury. 

68. Let him appease the onsets of fate by 
ceremonies averting evil omens and propitiatory 
ceremonies ; 

69. And the onsets of his foe (let him repel) by 
force of arms. 

70. Let him appoint as Purohita (domestic priest) a 
man conversant with the Vedas, Epics, the Institutes 
of Sacred Law, and (the science of) what is useful in 
life, of a good family, not deficient in limb, and per- 
sistent in the practice of austerities. 

71. And (let him appoint) ministers (to help and 
advise him) in all his affairs, who are pure, free from 
covetousness, attentive, and able. 

72. Let him try causes himself, accompanied by 
well-instructed Brahma#as. 

73. Or let him entrust a Brahma«a with the 
judicial business. 

74. Let the king appoint as judges men of good 



70. 'The science of what is useful in life' comprises the fine 
arts, except music, and all technical knowledge. 

74. According to Nand., the particle ka. indicates that the judges 
should be well acquainted, likewise, with the sacred revelation, 
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— ...--- 

families, for whom the ceremonies (of initiation and 
so forth) have been performed, and who are eager 
in keeping religious vows, impartial towards friend 
and foe, and not likely to be corrupted by litigants 
either by (ministering to their) lustful desires or by 
(stimulating them to) wrath or by (exciting their) 
avarice or by other (such practices). 

75. Let the king in all matters listen to (the 
advice of) his astrologers. 

76. Let him constantly show reverence to the 
gods and to the Brahma«as. 

77. Let him honour the aged ; 

78. Ad let him offer sacrifices ; 

79. And he must not suffer any Brahma«a in his 
realm to perish with want ; 

80. Nor any other man leading a pious life. 

81. Let him bestow landed property upon Brah- 
ma#as. 

82. To those upon whom he has bestowed (land) 
he must give a document, destined for the informa- 
tion of a future ruler, which must be written upon a 
piece of (cotton) cloth, or a copper-plate, and must 
contain the names of his (three) immediate ancestors, 
a declaration of the extent of the land, and an im- 
precation against him who should appropriate the 



and intent upon performing their daily study of the Veda, as 
ordained by Ya^fiavalkya, II, 2. 

75. According to Nand., the particle kz indicates that the king's 
ministers should also consult the astrologers. 

76. 'The particle ka, is used here in order to imply that the king 
should bestow presents upon the Brahmawas, as ordained by Manu, 
VII, 79.' (Nand.) See Introduction. 

82. The repeated use of the particle ka, in this Sutra signifies 
that the document in question should also contain the name of the 
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donation to himself, and should be signed with his 
own seal. 

83. Let him not appropriate to himself landed 
property bestowed (upon Brahma#as) by other 
(rulers). 

84. Let him present the Brahma^as with gifts of 
every kind. 

85. Let him be on his guard, whatever he may 
be about. 

86. Let him be splendid (in apparel and orna- 
ments). 

87. Let him be conversant with incantations dis- 
pelling the effects of poison and sickness. 

88. Let him not test any aliments, that have not 
been tried before (by his attendants, by certain 
experiments). 

89. Let him smile before he speaks to any one. 

90. Let him not frown even upon (criminals) 
doomed to capital punishment. 

91. Let him inflict punishments, corresponding to 
the nature of their offences, upon evil-doers. 

donor, the date of the donation, and the words, written in the 
donor's own hand, ' What has been written above, by that is my 
own will declared.' The term danaAWedopavarwanam, ' containing 
a declaration of the punishment awaiting the robber of a grant,' may 
also mean, ' indicating the boundaries (such as fields and the like) of 
the grant." The seal must contain the figure of a flamingo, boar, or 
other animal. (Nand.) Numerous grants on copper -plates, exactly 
corresponding to the above description, have been actually found 
in divers parts of India. See, particularly, Dr. Burnell's Elements 
of South Indian Palaeography. 

83. According to Nand., the particle ka. is used in order to 
include in this prohibition a grant made by himself. 

86. Nand. proposes a second interpretation of the term sudar- 
jana besides the one given above, ' he shall often show himself 
before those desirous of seeing him.' 
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92. Let him inflict punishments according to jus- 
tice (either personally or through his attendants). 

93. Let him pardon no one for having offended 
twice. 

94. He who deviates from his duty must cer- 
tainly not be left unpunished by the king. 

95. Where punishment with a black hue and a 
red eye advances with irresistible might, the king 
deciding causes justly, there the people will prosper. 

96. Let a king in his own domain inflict punish- 
ments according to justice, chastise foreign foes with 
rigour, behave without duplicity to his affectionate 
friends, and with lenity to Brahma«as. 

97. Of a king thus disposed, even though he 
subsist by gleaning, the fame is far spread in the 
world, like a drop of oil in the water. 

98. That king who is pleased when his subjects 
are joyful, and grieved when they are in grief, will 
obtain fame in this world, and will be raised to a 
high station in heaven after his death. 

IV. 

1 . The (very small mote of) dust which may be 
discerned in a sun-beam passing through a lattice is 
called trasarewu (trembling dust). 

2. Eight of these (trasare/ms) are equal to a nit. 

3. Three of the latter are equal to a black 
mustard-seed. 

4. Three of these last are equal to a white 
mustard-seed. 

5. Six of these are equal to a barley-corn. 

6. Three of these equal a Krzshnala. 

IV. 1-14. M.VIII, 132-138; Y. I, 361-365. 

6. K/vshwala (literally, ' seed of the GuRg& creeper ') is another 
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7. Five of these equal a Masha. 

8. Twelve of these are equal to half an Aksha. 

9. The weight of half an Aksha, with four 
Mashas added to it, is called a Suvar»a. 

10. Four Suvaraas make a Nishka. 

11. Two Krz'shwalas of equal weight are equal to 
one Mashaka of silver. 

12. Sixteen of these are equal to a Dharawa (of 
silver). 

13. A Karsha (or eighty Raktikas) of copper is 
called Karshapawa. 

14. Two hundred and fifty (copper) Pa»as are 
declared to be the first (or lowest) amercement, 
five hundred are considered as the middlemost, and 
a thousand as the highest. 

V. 
1. Great criminals should all be put to death. 

name for Raktika or Rati, the lowest denomination in general use. 
According to Prinsep (Useful Tables, p. 97) it equals 1.875 grains 
= 0.122 grammes of the metrical system. According to Thomas 
(see Colebrooke's Essays, ed: by Cowell, I, p. 529, note) it equals 
1.75 grains. 

7-10. These names refer to weights of gold. 

V. 2, 3. M.VIII, 124; IX, 239, 241; Gaut. XII, 46, 47.— 
3-7. M. IX, 237. — 8. M. IX, 241 ; VIII, 380.— 9, 11. M. IX, 
232. — 12, 13. M.VIII, 320, 321. — 18. M.VIII, 371. — 19. M. 
VIII, 279 ; Y. II, 215 ; Apast. II, 10, 27, 14; Gaut. XII, 1. — 
2C-22. M.VIII, 281, 282; Apast. II, 10, 27, 15; Gaut. XII, 7. 

— 23. M.VIII, 270; Apast. II, 10, 27, 14. — 24. M.VIII, 272. — 
25. M.VIII, 271. — 26-28. M.VIII, 273-275. — 27. Y. 11,204. 

— 29, 30. Y. II, 210. — 31-33. Y. II, 211. — 35. M.VIII, 269. — 
36. M.VIII, 268; Gaut. XII, 12. — 40, 41. M.VIII, 382-385.— 
40,44. Y. II, 286, 289—45. M.VIII, 224.— 47. M. VIII, 225.— 49. 
Y. II, 297. — 50, 52. M.VIII, 296-298 ; Y. II, 225, 226. — 55-58. 
M.VIII, 285; Y. II, 227-229.— 60, 61. M.VIII, 280. — 60-73. 
Y. II, 216-221. — 66-68. M.VIII, 283, 284. — 74. M. IX, 274. — 
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2. In the case of a Brahma#a no corporal punish- 
ment must be inflicted. 

3. A Brahma«a must be banished from his own 
country, his body having been branded. 

75. M.VIII, 287 ; Y. II, 222. — 77. M.VIII, 325.-79. M.VIII, 
320.-81, 82. M.VIII, 322.-83, 84. M.VIII, 326-329.-85, 
86. M.VIII, 330 ; Gaut. XII, 18. — 89, 90. Y. II, 270. — 94. M. 

VIII, 392; Y. II, 263.-96, 97. M.VIII, 393. — 98-103. Y. II, 
296. — 104. Y. II, 234. — 106, 107. M. IX, 282. — 108. Y. II, 
223. — no. Y. II, 224. — in. Y. II, 236. — 113. M.VIII, 389; 
Y. II, 237.— 115-123. Y. II, 232, 235, 236, 239-241.— 124- 
126. Y. II, 246, 250. — 127.Y. II, 254. — 127, 128. Colebrooke, 
Dig. Ill, 3, XXII.— 129. Y. II, 255. — 130- M.VIII, 399; Y. 
II, 261. — 131. Y. II, 263. — 132. M.VIII, 407. — 134, 135. Y. 

II, 202. — 136. M. IX, 277; Y. II, 274. — 137, 138. M.VIII, 
235; Y. II, 164.— 137-139. Colebrooke, Dig. Ill, 4, XIV.— 
140. Y. II, 159. — 141. Gaut. XII, 19. — 142-145. Y. II, 159, 
160. — 142-144. Gaut. XII, 22-25. — 140-146. Colebrooke, Dig. 

III, 4, XLV, 4 . — 146. M.VIII, 241 ; Y.II, 161 ; Gaut. XII, 19.— 
147, 148. M.VIII, 238, 240; Y. II, 162; Gaut. XII, 21.— 147- 
149. Colebrooke, Dig. Ill, 4, XXI. — 150. M.VIII, 242 ; Y. II, 
163.— 151. M.VIII, 412; Y. II, 183; Colebrooke, Dig. Ill, 1, 
LVIII.- 152. Y. II, 183.— 153, i 54 . M.VIII, 215; Y. II, r 93 ; 
Apast. II, 1 r, 28, 2, 3. — 153-159. Colebrooke, Dig. Ill, 1, LXXX. 

— 155. 156. Y. II, 197. — 160. M. IX, 71 ; Y. I, 65. — 162. M. 

IX, 72; Y. I, 66.— 163. M.VIII, 389.— 162, 163. Colebrooke, 
Dig. IV, 1, LX.— 164, 165. M.VIII, 202; Y.II, 170.— 166. Y. 
II, 168. — 167, 168. Y. II, 187. — 169-171. M.VIII, 191.— 
172. M. IX, 291; Y. II, 155. — 174. M. IX, 285; Y.II, 297. — 
'75-177- M. IX, 284; Y.II, 242.— 178. Y.II, 232. — 179. M. 
VIII, 123; Y. II, 81; Apast II, n, 29, 8; Gaut. XIII, 23.— 
180. Y. I, 338. — 183. Colebrooke, Dig. I, 3, CXXX.— 189. M. 
VIII, 350.— 190. M.VIII, 351.— 194. M.VIII, 126; Y.I, 367. 

— 195. M.VIII, 128; Y. II, 243, 305. 

1. The crimes by the commission of which a man becomes a 
Mahslpatakin, ' mortal sinner,' will be enumerated below, XXXV. 

2. The use of the particle ka. implies, according to Nand. and 
a passage of Yama quoted by him, that, besides branding him, the 
criminal should be shorn, his deed publicly proclaimed, and him- 
self mounted upon an ass and led about the town. 
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4. For murdering another Brahmawa, let (the 
figure of) a headless corpse be impressed on his 
forehead ; 

5. For drinking spirits, the flag of a seller of 
spirituous liquor; 

6. For stealing (gold), a dog's foot ; 

7. For incest, (the mark of) a female part. 

8. If he has committed any other capital crime, 
he shall be banished, taking with him all his 
property, and unhurt. 

9. Let the king put to death those who forge 
royal edicts ; 

10. And those who forge (private) documents ; 

1 1 . Likewise poisoners, incendiaries, robbers, and 
killers of women, children, or men ; 

12. And such as steal more than ten Kumbhas 
of grain, 

13. Or more than a hundred Mishas of such 
things as are usually sold by weight (such as gold 
and silver); 

14. Such also as aspire to sovereignty, though 
being of low birth ; 

1 5. Breakers of dikes ; 

10. The use of the particle ka. indicates that this rule includes 
those who corrupt the king's ministers, as stated byManu, IX, 232. 
(Nand.) 

11. Nand. infers from the use of the particle kz, and from a 
passage of K&ty£yana, that false witnesses are also intended here. 

12. Nand. here refers ka. to women who have committed a 
capital offence, as mentioned by Ya^fiavalkya (II, 278). A Kumbha 
is a measure of grain equal to twenty Dro«as, or a little more than 
three bushels and three gallons. Nand. mentions, as the opinion 
of some, that 1 Kumbha = 2 Drowas. For other computations of 
the amount of a Kumbha, see Colebrooke's Essays, I, 533 seq. 

13. Regarding the value of a MSsha, see IV, 7, 11. 

15. Nand. infers from the use of the particle ka, and from a 
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16. And such as give shelter and food to robbers, 

17. Unless the king be unable (to protect his 
subjects against robbers); 

18. And a woman who violates the duty which 
she owes to her lord, the latter being unable to 
restrain her. 

19. With whatever limb an inferior insults or 
hurts his superior in caste, of that limb the king 
shall cause him to be deprived. 

20. If he places himself on the same seat with his 
superior, he shall be banished with a mark on his 
buttocks. 

21. If he spits on him, he shall lose both lips ; 

22. If he breaks wind against him, his hindparts ; 

23. If he uses abusive language, his tongue. . 

24. If a (low-born) man through pride give in* 
struction (to a member of the highest caste) con- 
cerning his duty, let the king order hot oil to be 
dropped into his mouth. 

25. If a (low-born man) mentions the name or 
caste of a superior revilingly, an iron pin, ten inches 
long, shall be thrust into his mouth (red hot). 

26. He who falsely denies the sacred knowledge, 
the country, or the caste (of such), or who says 

passage of Manu (IX, 280), that robbers who forcibly enter the 
king's treasury, or the arsenal, or a temple, are likewise intended 
here. 

17. In the case to which this Sutra refers, the villagers may 
satisfy the demands of the robbers with impunity, as they are 
obliged to do so out of regard for their own safety. (Nand.) 

20. The particle ka, indicates here that if he urines against a 
superior his organ shall be cut off. (Nand.) See M.VIII, 282. 

26. This Sutra has been rendered in accordance with Kulluka's 
gloss on M.VIII, 273, Nand.'s interpretation of it being palpably 
wrong. 
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that his religious duties have not been fulfilled by 
(or that the initiatory and other sacramental rites 
have not been performed for) him, shall be fined 
two hundred Pa»as. 

27. If a man is blind with one eye, or lame, or 
defective in any similar way, and another calls him 
so, he shall be fined two Karshapa»as, though he 
speaks the truth. 

28. He shall be fined a hundred Karshapa^as for 
defaming a Guru. 

29. He shall pay the highest amercement for 
imputing to another (a great crime) entailing loss 
of caste ; 

30. The second amercement for (imputing to 
another) a minor offence (such as the slaughter of 
a cow); 

31. The same for reviling a Brahma#a versed in 
the three Vedas, or an old man, or a (whole) caste 
or corporation (of judges or others); 

32. For reviling a village or district, the lowest 
amercement ; 

33. For using insulting language (such as 'I shall 
visit your sister,' or ' I shall visit your daughter '), a 
hundred Karshapa«as ; 

34. For insulting a man by using bad language 
regarding his mother (such as ' I shall visit your 
mother' or the like speeches), the highest amerce- 
ment. 

35. For abusing a man of his own caste, he shall 
be fined twelve Pa«as. 

36. For abusing a man of a lower caste, he shall 
be fined six (Pa«as). 

32. Nand. infers from the use of the particle £a that ' a family ' 
is also intended here. 
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37. For insulting a member of the highest caste 
or of his own caste (he having been insulted by him) 
at the same time, the same fine is ordained ; 

38. Or (if he only returns his insult, a fine 
amounting to) three Karshapa#as. 

39. The same (punishment is ordained) if he 
calls him bad names. 

40. An adulterer shall be made to pay the 
highest amercement if he has had connection with 
a woman of his own caste ; 

41. For adultery with women of a lower caste, 
the second amercement ; 

42. The same (fine is ordained) for a bestial 
crime committed with a cow. 

43. He who has had connection with a woman of 
one of the lowest castes, shall be put to death. 

44. For a bestial crime committed with cattle 
(other than cows) he shall be fined a hundred 
Karshapa«as. 

45. (The same fine is ordained) for giving a 
(blemished) damsel in marriage, without indicating 
her blemish (whether the bride be sick, or no longer 
a maid, or otherwise faulty) ; 

46. And he shall have to support her. 

47. He who says of an unblemished damsel, that 
she has a blemish (shall pay) the highest amerce- 
ment. 

48. For killing an elephant, or a horse, or a 
camel, or a cow, (the criminal) shall have one hand, 
or one foot, lopped off. 



43. The lowest castes (antya^), according to Angiras, are the 
following seven, ATattrfalas, .SVapa&is, Kshattr/'s, Sutas, Vaidehakas, 
Magadhas, and Ayogavas. 
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49. A seller of forbidden meat (such as pork, 
shall be punished in the same way). 

50. He who kills domestic animals, shall pay a 
hundred Karshapa«as. 

51. He shall make good their value to the owner 
of those animals. 

52. He who kills wild animals, shall pay five 
hundred Karshapa#as. 

53. A killer of birds, or of fish, (shall pay) ten 
Karshapa#as. 

54. A killer of insects shall pay one Karshapa«a. 

55. A feller of trees yielding fruit (shall pay) the 
highest amercement. 

56. A feller of trees yielding blossoms only (shall 
pay) the second amercement. 

57. He who cuts creepers, shrubs, or climbing 
plants (shall pay) a hundred Karshapa#as. 

58. He who cuts grass (shall pay) one Karsha- 
pawa. 

59. And all such offenders (shall make good) to 
the owners (of the trees or plants cut down by 
them) the revenue which they yield. 

60. If any man raises his hand (against his equal 
in caste, with intent to strike him, he shall pay) ten 
Karshapa#as ; 

61. If he raises his foot, twenty; 

62. If he raises a piece of wood, the first amerce- 
ment ; 

63. If he raises a stone, the second amercement ; 

64. If he raises a weapon, the highest amerce- 
ment. 

65. If he seizes him by his feet, by his hair, by 

53. Nand. infers from a passage of K&tyayana that the particle 
ka. is used here in order to include serpents. 
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his garment, or by his hand, he shall pay ten Pawas 
as a fine. 

66. If he causes pain to him, without fetching 
blood from him, (he shall pay) thirty-two Pa«as ; 

67. For fetching blood from him, sixty-four. 

68. For mutilating or injuring a hand, or a foot, 
or a tooth, and for slitting an ear, or the nose, the 
second amercement (is ordained). 

69. For rendering a man unable to move about, 
or to eat, or to speak, or for striking him (violently, 
the same punishment is ordained). 

70. For wounding or breaking an eye, or the 
neck, or an arm, or a bone, or a shoulder, the 
highest amercement (is ordained). 

71. For striking out both eyes of a man, the king 
shall (confine him and) not dismiss him from jail as 
long as he lives ; 

72. Or he shall order him to be mutilated in 
the same way (i.e. deprived of his eyes). 

73. Where one is attacked by many, the punish- 
ment for each shall be the double of that which has 
been ordained for (attacks by) a single person. 

74. (The double punishment is) likewise (or- 
dained) for" those who do not give assistance to 
one calling for help, though they happen to be 
on the spot, or (who run away) after having 
approached it. 

75. All those who have hurt a man, shall pay 
the expense of his cure. 

76. Those who have hurt a domestic animal 
(shall also pay the expense of his cure). 

77. He who has stolen a cow, or a horse, or a 
camel, or an elephant, shall have one hand, or one 
foot, cut off; 
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78. He who has stolen a goat, or a sheep, (shall 
have) one hand (cut off). 

79. He who steals grain (of those sorts which 
grow in the rainy season), shall pay eleven times its 
value as a fine ; 

80. Likewise, he who steals grain (of those sorts, 
which grow in winter and spring, such as rice and 
barley). 

81. A stealer of gold, silver, or clothes, at a 
value of more than fifty Mashas, shall lose both 
hands. 

82. He who steals a less amount than that, shall 
pay eleven times its value as a fine. 

83. A stealer of thread, cotton, cow-dung, sugar, 
sour milk, milk, butter-milk, grass, salt, clay, ashes, 
birds, fish, clarified butter, oil, meat, honey, basket- 
work, canes of bamboo, earthenware, or iron pots, 
shall pay three times their value as a fine. 

84. (The same fine is ordained for stealing) 
dressed food. 

85. For stealing flowers, green (grain), shrubs, 
creepers, climbing plants or leaves, (he shall pay) 
five Krtshnalas. 

86. For stealing pot-herbs, roots, or fruits (the 
same punishment is ordained). 

87. He who steals gems, (shall pay) the highest 
amercement. 

88. He who steals anything not mentioned above, 
(shall make good) its value (to the owner). 

89. Thieves shall be compelled to restore all 
stolen goods to the owners. 

90. After that, they shall suffer the punishment 
that has been ordained for them. 

91. He who does not make way for one for 
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whom way ought to be made, shall be fined twenty- 
five Karshapa»as. 

92. (The same fine is ordained) for omitting to 
offer a seat to (a guest or others) to whom it ought 
to be offered. 

93. For neglecting to worship such as have a 
claim to be worshipped, (the same fine is ordained); 

94. Likewise, for neglecting to invite (at a .Srad- 
dha) a Brahmawa, one's neighbour; 

95. And for offering him no food, after having 
invited him. 

96. He who does not eat, though he has received 
and accepted an invitation, shall give a gold Ma- 
shaka as a fine; 

97. And the double amount of food to his host. 

98. He who insults a Brahmawa by offering him 
uneatable food (such as excrements and the like, or 
forbidden food, such as garlic, must pay) sixteen 
Suvaraas (as a fine). 

99. (If he insults him by offering him) such food 
as would cause him to be degraded (were he to 
taste it, he must pay) a hundred Suvarwas. 

100. (If he offers him) spirituous liquor, he shall 
be put to death. 

101. If he insults a Kshatriya (in the same way), 
he shall have to pay half of the above amercement ; 

102. If he insults a Vaisya, half of that again ; 

103. If he insults a 5udra, the first amercement. 

104. If one who (being a member of the Aaoofala 
or some other low caste) must not be touched, inten- 

93. Those persons 'have a claim to be worshipped' who are 
worthy to receive the Madhuparka or honey-mixture. (Nand.) See 
M. Ill, 119, 120; Y. I, no; ipast. II, 4, 8, 5-9; Gaut.V, 27; 
Weber, Ind. Stud. X, 125. 

' [7] D 
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tionally defiles by his touch one who (as a member 
of a twice-born caste) may be touched (by other 
twice-born persons only), he shall be put to death. 

105. If a woman in her courses (touches such a 
person), she shall be lashed with a whip. 

106. If one defiles the highway, or a garden, or 
the water (by voiding excrements) near them (or in 
any other way), he shall be fined a hundred Pa«as ; 

107. And he must remove the filth. 

108. If he demolishes a house, or a piece of 
ground (a court-yard or the like), or a wall or the 
like, he shall have to pay the second amercement ; 

109. And he shall have it repaired (at his own 
cost). 

no. If he throws into another man's house 
(thorns, spells, or other) such things as might hurt 
some one, he shall pay a hundred Pawas. 

in. (The same punishment is ordained) for 
falsely denying the possession of common property ; 

112. And for not delivering what has been sent 
(for a god or for a Brahmawa). 

113. (The same punishment is) also (ordained) for 
father and son, teacher (and pupil), sacrificer and 
officiating priest, if one should forsake the other, 
provided that he has not been expelled from caste. 

1 14. And he must return to them (to the parents 
and the rest). 

115. (The same punishment is) also (ordained) for 
hospitably entertaining a 6"udra or religious ascetic 
at an oblation to the gods or to the manes; 

116. And for following an unlawful occupation 

115. According to Nand., the particle £a indicates here, that the 
same punishment is ordained for him who visits a widow by his 
own accord, as mentioned by Ya^Savalkya (II, 234). 
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(such as studying the Vedas without having been 
initiated) ; 

117. And for breaking open a house on which 
(the king's) seal is laid; 

118. And for making an oath without having 
been asked to do so (by the king or a judge); 

119. And for depriving cattle of their virility. 

120. The fine for the witnesses in a dispute 
between father and son shall be ten Pa#as. 

I2i. For him who acts as surety for either of 
the two parties in such a contest, the highest 
amercement (is ordained). 

122. (The same punishment is ordained) for 
forging a balance, or a measure ; 

123. Also, for pronouncing them incorrect, al- 
though they are correct. 

124. (The same punishment is) also (ordained) 
for selling adulterated commodities; 

125. And for a company of merchants who pre- 
vent the sale of a commodity (which happens to be 
abroad) by selling it under its price. 

126. (The same punishment is ordained) for 
those (members of such a company) who sell (an 
article belonging to the whole company for more 
than it is worth) on their own account 

127. He who does not deliver to the purchaser a 
commodity (sold), after its price has been paid to 
him, shall be compelled to deliver it to him with 
interest ; 

117. Nand. considers the particle ka, to imply that the exchange 
of sealed goods for others shall be punished in the same way. But 
this assertion rests upon a false reading (samudraparivarta for 
samudgaparivarta) of Y. II, 247, which passage Nand. quotes in 
support of his view, 

D 2 
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128. And he shall be fined a hundred Pawas by 
the king. 

129. If there should be a loss upon a commodity 
purchased, which the purchaser refuses to accept 
(though it has been tendered to him), the loss shall 
fall upon the purchaser. 

130. He who sells a commodity on which the 
king has laid an embargo, shall have it confiscated. 

131. A ferry-man who takes a toll payable (for 
commodities conveyed) by land shall be fined ten 
Pa«as. 

132. Likewise, a ferry-man, or an official at a 
toll-office, who takes a fare or toll from a student, 
or Vanaprastha (hermit), or a Bhikshu (ascetic or 
religious mendicant), or a pregnant woman, or one 
about to visit a place of pilgrimage ; 

133. And he shall restore it to them. 

134. Those who use false dice in gaming shall 
lose one hand. 

135. Those who resort to (other) fraudulent 
practices in gaming shall lose two fingers (the 
thumb and the index). 

136. Cutpurses shall lose one hand. 

137. Cattle being attacked, during day-time, by 
wolves or other ferocious animals, and the keeper 
not going (to repel the attack), the blame shall fall 
upon him ; 

138. And he shall make good to the owner the 
value of the cattle that has perished. 

139. If he milks a cow without permission, (he 
shall pay) twenty-five Karshapawas (as a fine). 



131. The toll mentioned here is the duty on marketable com- 
modities mentioned above, HI, 29, 30. (Nand.) 
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140. If a female buffalo damages grain, her 
keeper shall be fined eight Mashas. 

141. If she has been without a keeper, her owner 
(shall pay that fine). 

142. (For mischief done by) a horse, or a camel, 
or an ass (the fine shall be the same). 

143. (For damage done by) a cow, it shall be 
half. 

144. (For damage done by) a goat, or a sheep, 
(it shall be) half of that again. 

145. For cattle abiding (in the field), after having 
eaten (grain), the fine shall be double. 

146. And in every case the owner (of the field) 
shall receive the value of the grain that has been 
destroyed. 

147. There is no offence if the damage has been 
done near a highway, near a village, or (in a field 
adjacent to) the common pasture-ground for cattle ; 

148. Or (if it has been done) in an uninclosed 
field; 

149. Or if the cattle did not abide long ; 

1 50. Or if the damage has been done by bulls 
that have been set at liberty, or by a cow shortly 
after her calving. 

151. He who commits members of the highest 
(or Brahma#a) caste to slavery, shall pay the 
highest amercement. 

152. An apostate from religious mendicity shall 
become the king's slave. 

153. A hired workman who abandons his work 
before the term has expired shall pay the whole 
amount (of the stipulated wages) to his employer ; 

134. And he shall pay a hundred Pawas to the 
king. 
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155. What has been destroyed through his want 
of care, (he must make good) to the owner ; 

156. Unless the damage have been caused by an 
accident. 

157. If an employer dismisses a workman (whom 
he has hired) before the expiration of the term, he 
shall pay him his entire wages ; 

158. And (he shall pay) a hundred Pawas to the 
king; 

159. Unless the workman have been at fault. 

160. He who, having promised his daughter to 
one suitor, gives her in marriage to another, shall 
be punished as a thief; 

161. Unless the (first) suitor have a blemish. 

162. The same (punishment is ordained for a 
suitor) who abandons a faultless girl ; 

163. (And for a husband who forsakes) a (blame- 
less) wife. 

164. He who buys unawares in open market the 
property of another man (from one not authorised 
to sell it) is not to blame ; 

165. (But) the owner shall recover his property. 

166. If he has bought it in secret and under 
its price, the purchaser and the vendor shall be 
punished as thieves. 

167. He who embezzles goods belonging to a 
corporation (of Brahma#as, and which have been 
sent to them by the king or by private persons), 
shall be banished. 

168. He who violates their established rule 
(shall) also (be banished). 

169. He who retains a deposit shall restore the 
commodity deposited to the owner, with interest. 

1 70. The king shall punish him as a thief. 
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171. (The same punishment is ordained for him) 
who claims as a deposit what he never deposited. 

172. A destroyer of landmarks shall be compelled 
to pay the highest amercement and to mark the 
boundary anew with landmarks. 

173. He who (knowingly) eats forbidden food 
effecting loss of caste shall be banished. 

174. He who sells forbidden food (such as spi- 
rituous liquor and the like), or food which must not 
be sold, and he who breaks an image of a deity, shall 
pay the highest amercement ; 

175. Also, a physician who adopts a wrong 
method of cure in the case of a patient of high rank 
(such as a relative of the king's) ; 

176. The second amercement in the case of 
another patient ; 

177. The lowest amercement in the case of an 
animal. 

178. He who does not give what he has pro- 
mised, shall be compelled to give it and to pay the 
first amercement. 

1 79. To a false witness his entire property shall 
be confiscated. 

180. (The same punishment is ordained) for a 
judge who lives by bribes. 

181. He who has mortgaged more than a bull's 
hide of land to one creditor, , and without having 
redeemed it mortgages it to another, shall be cor- 
porally punished (by whipping or imprisonment). 

171. According to Nand., the particle fa indicates that those 
who state the nature or amount of a deposit wrongly are also 
intended here. 

173. Thus according to Nand., who says expressly that the 
causative form cannot here mean causing to eat, because the 
punishment for the latter offence has been mentioned in Sutra 98.- 
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182. If the quantity be less, he shall pay a fine of 
sixteen Suvarwas. 

183. That land, whether little or much, on the 
produce of which one man can subsist for a year, is 
called the quantity of a bull's hide. 

184. If a dispute should arise between two (credi- 
tors) concerning (a field or other immovable pro- 
perty) which has been mortgaged to both at the 
same time, that mortgagee shall enjoy its produce 
who holds it in his possession, without having 
obtained it by force. 

185. What has been possessed in order and with 
a legitimate title (such as purchase, donation, and 
the like), the possessor may keep; it can never be 
taken from him. 

186. Where (land or other) property has been 
held in legitimate possession by the father (or 
grandfather), the son's right to it, after his death, 
cannot be contested ; for it has become his own by 
force of possession. 

187. If possession has been held of an estate by 
three (successive) generations in due course, the 
fourth in descent shall keep it as his property, even 
without a written title. 

188. He who kills (in his own defence a tiger or 
other) animal with sharp nails and claws, or a (goat 
or other) horned animal (excepting cows), or a (boar 
or other) animal with sharp teeth, or an assassin, or 
an elephant, or a horse, or any other (ferocious 
animal by whom he has been attacked), commits no 
crime. 

189. Any one may unhesitatingly slay a man 
who attacks him with intent to murder him, whether 
his spiritual teacher, young or old, or a Brahma»a, 
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or even (a Brahmawa) versed in many branches of 
sacred knowledge. 

190. By killing an assassin who attempts to kill, 
whether in public or in private, no crime is com- 
mitted by the slayer : fury recoils upon fury. 

191. Assassins should be known to be of seven 
kinds : such as try to kill with the sword, or with 
poison, or with fire, such as raise their hand in 
order to pronounce a curse, such as recite a deadly 
incantation from the Atharva-veda, such as raise 
a false accusation which reaches the ears of the 
king, 

192. And such as have illicit intercourse with 
another man's wife. The same designation is given 
to other (evil-doers) who deprive others of their 
worldly fame or of their wealth, or who destroy 
religious merit (by ruining pools, or other such acts), 
or property (such as houses or fields). 

193. Thus I have declared to thee fully, O Earth, 
the criminal laws, enumerating at full length the 
punishments ordained for all sorts of offences. 

194. Let the king dictate due punishments for 
other offences also, after having ascertained the 
class and the age (of the criminal) and the amount 
(of the damage done or sum claimed), and after 
having consulted the Brahma«as (his advisers). 

195. That detestable judge who dismisses with- 
out punishment such as deserve it, and punishes 
such as deserve it not, shall incur twice as heavy 
a penalty as the criminal himself. 

196. A king in whose dominion there exists 
neither thief, nor adulterer, nor calumniator, nor 
robber, nor murderer, attains the world of Indra. 
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VI. 

i. A creditor shall receive his principal back from 
his debtor exactly as he had lent it to him. 

2. (As regards the interest to be paid), he shall 
take in the direct order of the castes two, three, 
four, or five in the hundred by the month (if no 
pledge has been given). 

3. Or let debtors of any caste pay as much 
interest as has been promised by themselves. 

4. After the lapse of one year let them pay 
interest according to the above rule, even though 
it have not been agreed on. 

5. By the use of a pledge (to be kept only) 
interest is forfeited. 

VI. 2. M. VIII, 142; Y. II, 37. — 1, 2. Colebrooke, Dig. I, 2, 
XXXI. — 3. M.VIII, 157 ; Y. II, 38.-4. Colebrooke, Dig. I, 2, 
LII. — 5. M.VIII, 143; Y. II, 59; Gaut. XII, 32; Colebrooke, 
Dig. I, 2, LXXVIII. — 6. Y. II, 59 ; Colebrooke, Dig. I, 3, 
LXXXII. — 7. M.VIII, 151 ; Gaut. XII, 31 ; Colebrooke, Dig. I, 
3, CX. — 8. Colebrooke loc. cit. — 9. Colebrooke, Dig. I, 3, 
CVII. — 10. Y. II, 44; Colebrooke, Dig. I, 2, LXXVII. — n- 
15. M.VIII, 151; Y. II, 39; Gaut. XII, 36; Colebrooke, Dig. 
I, 2, LXIV. — 16, 17. Colebrooke, Dig. I, 2, LXX. — 18, 19. 
M.VIII, 50, 176; Y. II, 40; Colebrooke, Dig. I, 6, CCLII. — 
20, 21. M. VIII, 139; Y. II, 42; Colebrooke, Dig. I, 6, 
CCLXXVII.— 22. Y. II, 20. — 24, 25. Y. II, 94; Colebrooke, 
Dig. I, 6, CCLXXXIII. — 26. Y. II, 93 ; Colebrooke, Dig. I, 6, 
CCLXXXVL — 27. Y. II, 50; Colebrooke, Dig. I, 5, CLXVIII. 

— 28. Colebrooke, Dig. I, 5, CLXVIII. — 29. Gaut. XII, 40. — 29, 
30. Y. II, 51 ; Colebrooke, Dig. I, 5, CCXX. — 31-33. Y. II, 46 ; 
Colebrooke, Dig. I, 5, CCVIII. — 34-36. M.VIII, 166 ; Y. II, 45. 

— 38, 39. M.VIII, 166, 167; Y. II, 45; Colebrooke, Dig, I, 5, 
CXCII. — 41. M.VIII, 158,160; Y. II, 53; Colebrooke, Dig. 
I, 4, CXLIV. — 42, 43. Y. II, 55, 56 ; Colebrooke, Dig. I, 4, CLVI, 
CLXI. 

1, 2. Colebrooke loc. cit. seems to have translated a different 
reading. 
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VI, 16. LAW OF DEBT. 43 

6. The creditor must make good the loss of a 
pledge, unless it was caused by fate or by the 
king. 

7. (The pledge must) also (be restored to the 
debtor) when the interest has reached its maximum 
amount (on becoming equal to the principal, and has 
all been paid). 

8. But he must not restore an immovable pledge 
without special agreement (till the principal itself 
has been paid). 

9. That immovable property which has been 
delivered, restorable when the sum borrowed is 
made good, (the creditor) must restore when the 
sum borrowed has been made good. 

10. Property lent bears no further interest after 
it has been tendered, but refused by the creditor. 

1 1 . On gold the interest shall rise no higher than 
to make the debt double ; 

12. On grain, (no higher than to make it) three- 
fold ; 

13. On cloth, (no higher than to make it) four- 
fold; 

14. On liquids, (no higher than to make it) eight- 
fold; 

15. Of female slaves and cattle, the offspring 
(shall be taken as interest). 

16. On substances from which spirituous liquor 



7. Colebrooke loc. cit. connects this Sutra with the next. My 
rendering rests on Nand.'s interpretation. 

8. Nand. cites as an instance of an agreement of this kind one 
made in the following form, ' You shall have the enjoyment of this 
or that mango grove as long as interest on the principal lent to 
me has not ceased to accrue.' 
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is extracted, on cotton, thread, leather, weapons, 
bricks, and charcoal, the interest is unlimited. 

17. On such objects as have not been mentioned 
it may be double. 

18. A creditor recovering the sum lent by any 
(lawful) means shall not be reproved by the king. 

19. If the debtor, so forced to discharge the debt, 
complains to the king, he shall be fined in an 
equal sum. 

20. If a creditor sues before the king and fully 
proves his demand, the debtor shall pay as a fine to 
the king a tenth part of the sum proved ; 

21. And the creditor, having received the sum 
due, shall pay a twentieth part of it. 

22. If the whole demand has been contested by 
the debtor, and even a part of it only has been 
proved against him, he must pay the whole. 

23. There are three means of proof in case of a 
demand having been contested, viz. a writing, wit- 
nesses, and proof by ordeal. 

24. A debt contracted before witnesses should 
be discharged in the presence of witnesses. 

25. A written contract having been fulfilled, the 
writing should be torn. 

26. Part only being paid, and the writing not 
being at hand, let the creditor give an acquittance. 

27. If he who contracted the debt should die, or 

17. Nand. infers from a passage of KStyayana that this rule 
refers to gems, pearls, coral, gold, silver, cotton, silk, and wool. 

18. The 'lawful means' are mediation of friends and the four 
other modes of compelling payment of an unliquidated demand. 
(Nand.) See M.VIII, 49. 

22. 'The particle api indicates that he must pay a fine to the 
king besides, as ordained by Ya^fiavalkya II, 11/ (Nand.) 
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VI, 39- LAW OF DEBT. 45 

become a religious ascetic, or remain abroad for 
twenty years, that debt shall be discharged by his 
sons or grandsons ; 

28. But not by remoter descendants against their 
will. 

29. He who takes the assets of a man, leaving 
or not leaving male issue, must pay the sum due 
(by him) ; 

30. And (so must) he who has the care of the 
widow left by one who had no assets. 

31. A woman (shall) not (be compelled to pay) 
the debt of her husband or son ; 

32. Nor the husband or son (to pay) the debt of 
a woman (who is his wife or mother) ; 

33. Nor a father to pay the debt of his son. 

34. A debt contracted by parceners shall be paid 
by any one of them who is present. 

35. And so shall the debt of the father (be paid) 
by (any one of) the brothers (or of their sons) 
before partition. 

36. But after partition they shall severally pay 
according to their shares of the inheritance. 

37. A debt contracted by the wife of a herdsman, 
distiller of spirits, public dancer, washer, or hunter 
shall be discharged by the husband (because he is 
supported by his wife). 

38. (A debt of which payment has been pre- 
viously) promised must be paid by the house- 
holder ; 

39. And (so must he pay that debt) which was 



38, 39. Regarding these two Sutras see Jolly, Indisches Schuld- 
recht, in the Transactions of the Royal Bavarian Academy of 
Sciences, 1877, p. 309, note. 
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contracted by any person for the behoof of the 
family. 

40. He who on receiving the whole amount of a 
loan, promises to repay the principal on the fol- 
lowing day (or some other date near at hand), but 
from covetousness does not repay it, shall give 
interest for it. 

41. Suretiship is ordained for appearance, for 
honesty, and for payment ; the first two (sureties, 
and not their sons), must pay the debt on failure of 
their engagements, but even the sons of the last 
(may be t compelled to pay it). 

42. When there are several sureties (jointly 
bound), they shall pay their proportionate shares of 
the debt; but when they are bound severally, the 
payment shall be made (by any of them), as the 
creditor pleases. 

43. If the surety, being harassed by the creditor, 
discharges the debt, the debtor shall pay twice as 
much to the surety. 

VII. 

1. Documents are of three kinds : 

2. Attested by the king, or by (other) witnesses, 
or unattested. 

3. A document is (said to be) attested by the 
king when it has been executed (in a court of judi- 
cature), on the king ordering it, by a scribe, his 

42. In the first case the agreement is made in the following form, 
' I shall pay so and so much to you, in the way agreed on.' In the 
second case the sum is not divided between the sureties, and each 
of them liable for the whole debt therefore. (Nand.) 

VII. 4. Y. II, 84-88. — 5-7. Y. II, 89. — 6. M.VIII, 168. — 
12. Y. II, 92. 
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servant, and has been signed by his chief judge, 
with his own hand. 

4. It is (said to be) attested by witnesses when, 
having been written anywhere, and by any one, it is 
signed by witnesses in their own hands. 

5. It is (said to be) unattested when it has been 
written (by the party himself) with his own hand. 

6. Such a document, if it has been caused to be 
written by force, makes no evidence. 

7. Neither does any fraudulent document (make 
evidence) ; 

8. Nor a document (which), though attested, (is 
vitiated) by the signature of a witness bribed (by 
one party) or of bad character ; 

9. Nor one written by a scribe of the same 
description ; 

10. Nor one executed by a woman, or a child, or 
a dependant person, or one intoxicated or insane, or 
one in danger or in bodily fear. 

11. (That instrument is termed) proof which is 
not adverse to peculiar local usages, which defines 
clearly the nature of the pledge given 1 , and v is free 
from confusion in the arrangement of the subject 
matter and (in the succession of) the syllables. 

1 2. If the authenticity of a document is contested, 
it should be ascertained by (comparing with it other) 

7. According to Nand., the particle ka. is used here in order to 
include documents that have been executed by a person intoxi- 
cated, by one under duress, by a female, by a child, by force, and 
by intimidation (see N&rada IV, 61). Most of these categories are, 
however, mentioned in Sutra 10. 

1 1. ' I have translated the reading vyaktadhividhilaksha«am, which, 
though not occurring in the text of any MS., is mentioned by 
Nand., and is found in an identical passage of the Institutes of 
N&rada (see N&ada IV, 60, and Appendix, p. 123). 
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letters or sighs (such as the flourish denoting the 
word Sri and the like) or documents executed by 
the same man, by (enquiring into) the probabilities 
of the case, and by (finding out such writings as 
show) a mode of writing similar (to that contained 
in the disputed document). 

1 3. Should the debtor, or creditor, or witness, or 
scribe be dead, the authenticity of the document 
has to be ascertained by (comparing with it other) 
specimens of their handwriting. 

VIII. 

1. Now follow (the laws regarding) witnesses. 

2. The king cannot be (made a witness) ; nor a 
learned Brahma«a ; nor an ascetic ; nor a gamester ; 
nor a thief; nor a person not his own master; nor a 
woman ; nor a child ; nor a perpetrator of the acts 
called sahasa 1 (violence); nor one over-aged (or more 
than eighty years old); nor one intoxicated or 
insane ; nor a man of bad fame ; nor an outcast ; 

VIII. 2, 3,5. M.VIII, 64-67; Y. II, 70, 71. — 4) 5- Gaut. 
XIII, 5. — 6. M.VIII, 72 ; Y. II, 72 ; Gaut. XIII, 9.-8. M. 
VIII, 62, 63 ; Y. II, 68, 69 ; Apast. II, 11, 29, 7 ; Gaut. XIII, 2. 
— 9. M.VIII, 77; Y. II, 72. — 10, 11. Y. II, 17. — 14. M.VIII, 
81; Apast. II, ii, 29, 10; Gaut. XIII, 7. — 15, 16. M.VIII, 
104-106; Y. II, 83. — 15. Gaut. XIII, 24. — 18.M. VIII, 25, 
26; Y. II, 13-15.— 19. M.VIII, 87; Y. II, 73; Apast. II, 11, 
29, 7 ; Gaut. XIII, 12. — 20-23. M.VIII, 88. — 24-26. M.VIII, 
89, 90; Y. II, 73-75- — 37- M.VIII, 107; Y. II, 77; Gaut. 

XIII, 6. — 38. Y. II, 79.- 39. M.VIII, 73 ; Y. II, 78. — 40. 
M.VIII, 117. 

2. 1 There are three kinds of sahasa. (Nand.) They are, in the 
enumeration of Narada, 1. spoiling fruits or the like; 2. injuring 
more valuable articles ; 3. offences directed against the life of a 
human being, and approaching another man's wife. See Narada 

XIV, 4-6. 
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nor one tormented by hunger or thirst ; nor one 
oppressed by a (sudden) calamity (such as the 
death of his father or the like), or wholly absorbed 
in evil passions ; 

3. Nor an enemy or a friend ; nor one interested 
in the subject matter ; nor one who does forbidden 
acts ; nor one formerly perjured ; nor an attendant ; 

4. Nor one who, without having been appointed, 
comes and offers his evidence; 

5. Nor can one man alone be made a witness. 

6. In cases of theft, of violence, of abuse and 
assault, and of adultery the competence of witnesses 
must not be examined too strictly. 

7. Now (those who are fit to be) witnesses (shall 
be enumerated) : 

8. Descendants of a noble race, who are virtuous 
and wealthy, sacrificers, zealous in the practice of 
religious austerities, having male issue, well versed 
in the holy law, studious, veracious, acquainted with 
the three Vedas, and aged (shall be witnesses). 

9. If he is endowed with the qualities just men- 
tioned, one man alone can also be made a witness. 

10. In a dispute between two litigants, the wit- 
nesses of that party have to be examined from which 
the plaint has proceeded. 

11. Where the claim has been refuted as not 
agreeing with the facts (as e. g. the sum claimed 

5. According to Nand., who argues from a passage of N&rada 
(5> 37)> me use of the particle ka. implies here, that two witnesses 
are also not sufficient. But the MSS. of Nirada exhibit a different 
reading of the passage in question, which reading is supported by 
the Viramitrodaya. 

8. The particle ka. is used here, according to Nand., who argues 
from a passage of Ya^flavalkya (II, 68), in order to include liberality 
among the qualities required in a witness. 

[7] E 
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having been repaid by the debtor), there the wit- 
nesses of the defendant have to be examined as 
well. 

12. An appointed witness having died or gone 
abroad, those who have heard his deposition may 
give evidence. 

13. (The evidence of) witnesses is (of two kinds): 
either of what was seen, or of what was heard. 

14. Witnesses are free from blame if they give 
true evidence. 

15. Whenever the death of a member of any of 
the four castes (would be occasioned by true evi- 
dence, they are free from blame) if they give false 
evidence. 

16. In order to expiate the sin thus committed, 
(such a witness), if he belongs to a twice-born caste, 
must pour an oblation in the fire, consecrating it 
with the texts called Kushmawdft. 

17. If he is a 6udra, he must feed ten cows for 
one day. 

18. A false witness may be known by his altered 
looks, by his countenance changing colour, and by 
his talk wandering from the subject. 

19. Let the judge summon the witnesses, at the 
time of sunrise, and examine them after having 
bound them by an oath. 

20. A Brahma#a he must address thus, ' Declare.' 

21. A Kshatriya he must address thus, ' Declare 
the truth.' 



16. Va^asan. Sawh. XX, 14-16, or Taitt. Ara»y. X, 3-5. Nand. 
considers the term Kushma»<fi to be used in a general sense here, 
so as to include all the other texts mentioned in an analogous 
passage of Manu (VIII, 106). 
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22. A VaLyya he must address thus, ' Thy kine, 
grain, and gold (shall yield thee no fruit, if thou 
wert to give false evidence).' 

23. A .Sudra he must address thus, ' Thou shalt 
have to atone for all (possible) heavy crimes (if thou 
wert to give false evidence)/ 

24. Let him exhort the witnesses (with the fol- 
lowing speeches) : 

25. ' Whatever places (of torture) await (the 
killer of a Brahma«a and other) great criminals and 
(the killer of a cow and other) minor offenders, 
those places of abode are ordained for a witness 
who gives false evidence; 

26. ' And the fruit of every virtuous act he has 
done, from the day of his birth to his dying day, 
shall be lost to him. 

27. ' Truth makes the sun spread his rays. 

28. ' Truth makes the moon shine. 

29. ' Truth makes the wind blow. 

30. 'Truth makes the earth bear (all that is 
upon it). 

31. 'Truth makes waters flow. 

32. ' Truth makes the fire burn. 

33. ' The atmosphere exists through truth. 

34. ' So do the gods. 

35. ' And so do the offerings. 

36. 'If veracity and a thousand horse-sacrifices 

22, 23. Nand.'s interpretation of these two Sutras, which has 
been followed above, does not agree with KuMka's, of M. VIII, 88. 
But in another passage of Manu (VIII, 113), where the same terms 
recur, he interprets them like Nand. 

36. This 51oka is also found in the Mahabharata I, 3095 &c, 
in the Marka»(feya-pura»a VIII, 42, in the Hitopadeja IV, 129, 
and, in a somewhat modified form, in the Ram£ya«a II, 61, 10. 
See Bfihtlingk, Ind. Spriiche, 731 &c. 

E 2 
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are weighed against each other, (it is found that) 
truth ranks even higher than a thousand horse- 
sacrifices. 

37. 'Those who, though acquainted with the facts, 
and appointed to give evidence, stand mute, are 
equally criminal with, and deserve the same punish- 
ment as, false witnesses.' (After having addressed 
them) thus, let the king examine the witnesses in 
the order of their castes. 

38. That plaintiff whose statement the witnesses 
declare to be true, shall win his suit ; but he whose 
statement they declare to be wrong, shall certainly 
lose it. 

39. If there is contradictory evidence, let the 
king decide by the plurality of witnesses ; if equality 
in number, by superiority in virtue; if parity in 
virtue, by the evidence of the best among the 
twice-born. 

40. Whenever a perjured witness has given false 
evidence in a suit, (the king) must reverse the 
judgment ; and whatever has been done, must be 
considered as undone. 



IX. 

1. Now follows (the rule regarding) the per- 
formance of ordeals. 

39. Nand. takes the term dvig-ottama, 'the best among the 
twice-born,' as an equivalent for ' Brahma«as.' Kulluka (on M. 
VIII, 73) refers it to ' twice-born men, who are particularly active 
in the discharge of their religious duties.' 

IX. 2. Y.II, 96, 99. — u. M.VIII, 114, 115; Y.11,95. — 20-22. 
Y. II, 95, 96, 99. — 23. Y. II, 98. — 33. Y. II, 97. The whole 
section on ordeals (IX-XIV) agrees very closely with the corre- 
sponding section of the Institutes of N&rada (5, 107-9, 8 )- 
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2. In cases of a criminal action directed against 
the king, or of violence 1 (they may be administered) 
indiscriminately. 

3. In cases of (denial of) a deposit or of (alleged) 
theft or robbery they must be administered each 
according to the value (of the property claimed). 

4. In all such cases the value (of the object 
claimed) must be estimated in gold. 

5. Now if its value amounts to less than one 
Krz'sh#ala, a .Sudra must be made to swear by a 
blade of D(irv4 grass, (which he must hold in his 
hand) ; 

6. If it amounts to less than two Krishna\a.s, by 
a blade of Tila ; 

7. If it amounts to less than three Krzsh«alas, 
by a blade of silver ; 

8. If it amounts to less than four Krishnalas, by 
a blade of gold ; 

9. If it amounts to less than five Krishnalas, by 
a lump of earth taken from a furrow ; 

10. If it amounts to less than half a Suvar«a, a 
.Sudra must be made to undergo the ordeal by 
sacred libation ; 

11. If it exceeds that amount, (the judge must 
administer to him) any one of the (other) ordeals, 
viz. the ordeal by the balance, by fire, by water, or 
by poison, considering duly (the season, &c.) 

12. If the amount (of the matter in contest) is 
twice as high (as in each of the last-mentioned 
cases), a Vauya must (in each case) undergo that 
ordeal which has (just) been ordained (for a .Sudra); 

13. A Kshatriya (must undergo the same or- 
deals), if the amount is thrice as high ; 

2. » See VIII, ?, note. 
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14. A Brahma«a, if it is four times as high. He 
is, however, not subject to the ordeal by sacred 
libation. 

15. No judge must administer the (ordeal by) 
sacred libation to a Brahmawa ; 

16. Except if it be done as a preliminary proof 
of his dealing fairly in some future transaction. 

17. Instead of (administering the ordeal by) 
sacred libation to a Brahma«a (in suits regarding 
an object, the value of which amounts to less than 
two Suvaraas), let the judge cause him to swear 'by 
a lump of earth taken from a furrow. 

18. To one formerly convicted of a crime (or of 
perjury) he must administer one of the ordeals, even 
though the matter in contest be ever so trifling. 

19. But to one who is known (and esteemed) 
among honest men and virtuous, he must not (admi- 
nister any ordeal), even though the matter in contest 
be ever so important. 

20. The claimant must declare his willingness to 
pay the fine (which is due in case of his being 
defeated) ; 

21. And the defendant must go through the 
ordeal. 

22. In cases of a criminal action directed against 
the king, or of violence (an ordeal may be ad- 
ministered) even without (the claimant) promising 
to pay the fine (due in case of defeat in ordinary 
suits). 

23. To women, Brahma^as, persons deficient in 
an organ of sense, infirm (old) men, and sick persons, 
the (ordeal by the) balance must be administered. 

24. But it must not be administered to them 
while a wind is blowing. 
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25. The (ordeal by) fire must not be adminis- 
tered to lepers, to infirm persons, or to black- 
smiths ; 

26. Nor must it ever be administered in autumn 
or summer. 

27. The (ordeal by) poison must not be adminis- 
tered to lepers, bilious persons, or Brahma»as ; 

28. Nor during the rainy season. 

29. The (ordeal by) water must not be adminis- 
tered to persons afflicted with phlegm or (another) 
illness, to the timid, to the asthmatic, nor to those 
who gain their subsistence from water (such as 
fishermen and the like) ; 

30. Nor during (the two cold seasons) Hemanta 
and -Slrira (or from middle of November to middle 
of March) ; 

31. The (ordeal by) sacred libation must not be 
administered to atheists ; 

32. Nor when the country is afflicted with disease 
or pestilence. 

33. Let the judge summon the defendant at the 
time of sunrise, after having fasted on the previous 
day and bathed in his clothes, and make him go 
through all the ordeals in the presence of (images of) 
the gods and of the (assessors and other) Brahma«as. 

X. 

1. Now follows the (rule regarding the ordeal by) 
balance. 

29. Nand. infers from a text of Narada (not found in his Insti- 
tutes), that the plural is made use of in this Sutra in order to 
include women, children, sickly, old, and feeble persons. 

32. According to Nand., the particle ka. is used here in order to 
include fire, wind, grasshoppers, and other plagues. 

X. 5,6. Y. II, 100. 
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2. The transverse beam, by which the balance 
is to be suspended, should be fastened upon two 
posts, four Hastas above the ground (each), and 
should be made two Hastas long. 

3. The beam of the balance should be made of 
strong wood (such as that of the Khadira or Tin- 
duka trees), five Hastas long, and the two scales 
must be suspended on both sides of it, (and the 
whole suspended upon the transverse beam by 
means of an iron hook). 

4. A man out of the guild of goldsmiths, or of 
braziers, should make it equal on both sides. 

5. Into the one scale the person (who is to be 
tried by this ordeal) should be placed, and a stone 
(or earth or bricks) or some other (equivalent) of 
the same weight into the other. 

6. The equivalent and the man having been 
made equal in weight and (the position of the 
scales) well marked, the man should be caused to 
descend from the balance. 



2. One Hasta, ' cubit,' the modern ' hath,' equals two Vitasti, 
' spans,' and 24 Ahgulas, ' digits,' the modern Aftgul. See Prinsep, 
Useful Tables, p. 122. 

3. See the plate of balance, according to the statements of Indian 
legislators, in Professor Stenzler's Essay, ' Uber die ind. Gottes- 
urtheile,' Journal of the German Oriental Society, IX. 

4. Nand. infers from the use of the plural number and from a 
passage of Pitamaha and Narada (see the Institutes of the latter, 5, 
122), that merchants may also be appointed for this purpose. 

6. Nand. refers the term su&hnitau kr*'tva to the man and to 
the equivalent, both having to be marked ' with the king's seal or 
in some other way, in order that no one may suspect the weight of 
the equivalent or of the man to have been increased or lessened 
by the addition or removal of other objects, or of clothes, orna- 
ments, and the like.' 'Others' explain the term in the way in 
which it has been rendered above. 
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7. Next (the judge) should adjure by (the fol- 
lowing) imprecations the balance 

8. And the person appointed to look after the 
weighing : 

9. ' Those places of torture which have been 
prepared for the murderer of a Brahma«a, or for 
a false witness, the same places are ordained for a 
person appointed to look after the weighing, who 
acts fraudulently in his office. 

10. ' Thou, O balance (dha/a), art called by the 
same name as holy law (dharma) ; thou, O balance, 
knowest what mortals do not comprehend. 

11. 'This man, being arraigned in a cause, is 
weighed upon thee. Therefore mayest thou deliver 
him lawfully from this perplexity.' 

1 2. Thereupon the judge should have him placed 
into the one scale again. If he rises in it, he is 
freed from the charge according to law. 

13. In case of the strings bursting, or of the 
splitting of the transverse beam, the man should be 
placed in the scale once more. Thus the facts will 
be ascertained positively, and a just sentence be the 
result. 

XL 

1. Now follows the (rule regarding the ordeal by) 
fire. 

2. He must make seven circles, sixteen Angulas 1 
in breadth each, the intervals being of the same 
breadth. 

3. Thereupon he must place seven leaves of the 

XI. 2-9. Y. II, 103, 105-107. — 11. Y. II, 104. 

a. 'See X, 2, note. 

3. Nand. takes the term tata/i, 'thereupon/ to imply that he 
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holy fig-tree into the hands of the person (about to 
perform the ordeal), who must turn his face towards 
the east and stretch out both arms. 

4. Those (leaves) and his hands he must bind 
together with a thread. 

5. Then he must place into his hands a ball 
made of iron, red-hot, fifty Palas in weight, and 
smooth. 

6. Having received this, the person must proceed 
through the (seven) circles, without either walking 
at a very hurried pace, or lingering on his way. 

7. Finally, after having passed the seventh 
circle, he must put down the ball upon the 
ground. 

8. That man whose hands are bumf ever so 
little, shall be deemed guilty; but if he remains 
wholly unburnt, he is freed from the charge. 

9. If he lets the ball drop from fear, or if there 
exists a doubt as to whether he is burnt or not, let 
him take the ball once more, because the proof has 
not been decided. 

10. At the beginning (of the whole ceremony) 
the judge shall cause the person to rub some rice in 
his hands, and shall mark (with red sap, or the like, 
the already existing scars, eruptions of the skin, &c, 
which will thus have become visible). Then the 
judge, after having addressed the iron ball (with the 
following prayer), shall place it in his hands : 

must previously examine the hands of the person about to perform 
the ordeal and mark existing scars or eruptions of the skin, as 
prescribed in Sutra 10. 

4. The particle fa. implies, according to Nand., that he must 
further place seven Sa.mt leaves, unbroken grains, Dflrva leaves, 
and grain smeared with sour milk upon his hands, as ordained in 
a passage of Pit£maha, 
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ii. 'Thou, O fire, dwellest in the interior of all 
creatures, like a witness. O fire, thou knowest 
what mortals do not comprehend. 

12. 'This man being arraigned in a cause, de- 
sires to be cleared from guilt. Therefore may est 
thou deliver him lawfully from this perplexity.' 

XII. 

i. Now follows the (rule regarding the ordeal by) 
water. 

2. (The defendant must enter) water which is 
free from mud, aquatic plants, (crabs and other) 
vicious animals, (porpoises or other) large rapacious 
animals living in water, fish, leeches, and other 
(animals or plants). 

3. The water having been addressed with the 
Mantras (mentioned hereafter), he must enter it, 
seizing the knees of another man, who must be 
free from friendship or hatred, and must dive into 
the water up to his navel. 

4. At the same time another man must discharge 
an arrow from a bow, which must neither be too 
strong nor too weak. 

5. That arrow must be fetched quickly by 
another man. 

6. He who is not seen above the water in the 
mean time is proclaimed innocent. But in the 
contrary case he is (declared) guilty, even though 
one limb of his only has become visible. 

7. ' Thou, O water, dwellest in the interior of all 
creatures, like a witness. O water, thou knowest 
what mortals do not comprehend. 

Jill. 3-6. Y. II, 1 q8, 109. 
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* 

8. ' This man being arraigned in a cause, desires 
to be cleared from guilt. Therefore mayest thou 
deliver him lawfully from this perplexity.' 

XIII. 

i. Now follows the (rule regarding the ordeal by) 
poison. 

2. All (other) sorts of poison must be avoided 
(in administering this ordeal), 

3. Except poison from the *SWnga tree, which 
grows on the Himalayas. 

4. (Of that) the judge must give seven grains, 
mixed with clarified butter, to the defendant (while 
reciting the prayer hereafter mentioned). 

5. If the poison is digested easily, without violent 
symptoms, he shall recognise him as innocent, and 
dismiss him at the end of the day. 

6. ' On account of thy venomous and dangerous 
nature thou art destruction to all living creatures ; 
thou, O poison, knowest what mortals do not 
comprehend. 

7. ' This man being arraigned in a cause, desires 
to be cleared from guilt. Therefore mayest thou 
deliver him lawfully from this perplexity.' 

XIV. 

1. Now follows the (rule regarding the ordeal 
by) sacred libation. 

2. Having invoked terrible deities (such as 
Durga, the Adityas or others, the defendant) must 
drink three handfuls of water in which (images of) 
those deities have been bathed, 

XIII. 3,5-7- Y. II, iio,iu. 

xiv. 8, 4, 5. y. ii, U2, 113, 
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3. Uttering at the same time the words, ' I have 
not done this,' with his face turned towards the 
deity (in question). 

4. He to whom (any calamity) happens within a 
fortnight or three weeks (such as an illness, or fire, 
or the death of a relative, or a heavy visitation by 
the king), 

5. Should be known to be guilty ; otherwise (if 
nothing adverse happens to him), he is freed from 
the charge. A just king should honour (with pre- 
sents of clothes, ornaments, &c.) one who has 
cleared himself from guilt by an ordeal. 



XV 1 . 

1. Now there are twelve kinds of sons. 

2. The first is the son of the body, viz. he who 
is begotten (by the husband) himself on his own 
lawfully wedded wife. 

3. The second is the son begotten on a wife, viz. 
one begotten by a kinsman allied by funeral obla- 
tions, or x by a member of the highest caste, on an 
appointed (wife or widow). 



XV. 1-29. M. IX, 127, 136, 158-181 ; y. II, 127-132 ; Gaut. 
XXVIII, 18, 19, 32, 33; Colebrooke, Dig. V, 4 ,CLXXXV; V, 4) 
CCXXV. — 28-30. Colebrooke, Dig. V, 4, CCXCIX. — 30. M. 
IX, 163. — 31. Colebrooke, Dig. V, 3, CXXI. — 32-34. M. IX, 
201-203; Y. II, 140, 141 ; Gaut. XXVIII, 43, 44. — 32. Apast. 
II, 6, 14, 1. — 34-38. Colebrooke, Dig.V, 5, CCCXXVII. — 40. 
M. IX, 180; Y. II, 132.-41,42. M. IX, 182, 183. — 44. M. 
IX, 138; Colebrooke, Dig.V, 4, CCCII. — 45~47- M. IX, 106, 
137, 139. Of Chapters XV and XVII an excellent translation has 
been published by Dr. Btihler in the Bombay Digest (I, * 338-343). 
I have followed him literally almost throughout. 

3. ' I have translated the reading votpaditaA, which was no doubt 
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4. The third is the son of an appointed daughter. 

5. She is called an appointed daughter, who is 
given away by her father with the words, ' The son 
whom she bears be mine.' 

6. A damsel who has no brother is also (in every 
case considered) an appointed daughter, though she 
has not been given away according to the rule of 
an appointed daughter. 

7. The son of a twice-married woman is the 
fourth. 

8. She who, being still a virgin, is married for 
the second time is called twice married (punarbhu). 

9. She also is called twice married (punarbhu) 
who, though not legally married more than once, 
has lived with another man before her lawful 
marriage. 

the reading of Nandapa»<fita, as he paraphrases the whole clause 
as follows, ' begotten by an elder or younger brother of the hus- 
band ; on failure of such, by a kinsman allied by funeral oblations ; 
on failure of him, by one belonging to the same gotra (race) as the 
husband ; on failure of him, by one descended from the same Jtishi 
ancestors as he; on failure of him, by a member of the 
highest caste, i. e. a Brahma«a.' The above reading is also found 
in the London MS. of the text and in the two Calcutta editions. 
Dr. Bflhler's MS., in which Nand.'s Commentary on this chapter is 
wanting, has iotpaditaA, and he translates accordingly, 'begotten by 
a kinsman . . ., who belongs to the highest caste.' The same 
reading is found in a quotation contained in Gagannatha and Cole- 
brooke's Dig. loc. cit. (I quote from a very good though frag- 
mentary Bengali MS. in my possession), where, however, this 
clause runs as follows, niyuktay&n savanzena./totpaditaA, 'begotten 
by a man of equal class on a widow duly appointed,' Colebrooke. 
The other Smntis do not speak of the appointment of others than 
kinsmen to beget a son on a widow, or wife of a eunuch, &c, 
unless Ya£fiavalkya's words (II, 128) sagotre«etare»a V&, 'by a 
Sagotra or by another,' may be rendered, contrary to V^Sine- 
fvara's interpretation, by ' a kinsman or one who is no kinsman.' 



Digitized by 



Google 



XV, 27. INHERITANCE. 63 

10. The son of an unmarried damsel is the 
fifth. 

11. (He is called so who is) born by an un- 
married daughter in the house of her father. 

12. And he belongs to the man who (afterwards) 
marries the mother. 

13. The son who is secretly born in the house 
is the sixth. 

14. He belongs to him in whose bed he is born. 

15. The son received with a bride is the seventh. 

16. He (is called so who) is the son of a woman 
married while she was pregnant. 

1 7. And he belongs to the husband (of the preg- 
nant bride). 

18. The adopted son (dattaka) is the eighth. 

19. And he belongs to him to whom he is given 
by his mother or father. 

20. The son bought is the ninth. 

21. And he belongs to him by whom he is 
bought. 

22. The son self-given is the tenth. 

23. And he belongs to him to whom he gave 
himself. 

24. The son cast away is the eleventh. 

25. (He is called so) who was forsaken by his 
father or mother (or by both). 

26. And he belongs to him by whom he is 
received. 

27. The son born by any woman whomsoever 1 
is the twelfth. 

27. ' Yatra kva£anotp£dita, 'born wherever,' means, according to 
Nand., ' begotten anyhow, but otherwise than the above-mentioned 
sons, upon a woman, whether one's own wife, or another man's 
wife, whether equal in caste or not, whether legally married to the 
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28. Amongst these (sons) each preceding one 
is preferable (to the one next in order). 

29. And he takes the inheritance (before the 
next in order). 

30. And let him maintain the rest 

31. He should marry unmarried (sisters) in a 
manner correspondent with the amount of his 
property. 

32. Outcasts, eunuchs, persons incurably dis- 
eased, or deficient (in organs of sense or actions, 
such as blind, deaf, dumb, or insane persons, or 
lepers) do not receive a share. 

33. They should be maintained by those who 
take the inheritance. 

34. And their legitimate sons receive a share. 

35. But not the children of an outcast ; 

36. Provided they were born after (the commis- 
sion of) the act on account of which the parents 
were outcasted. 

37. Neither do children begotten (by husbands of 

begetter or not, whether still a virgin or not,' &c. But he adds 
a very lengthy discussion, the upshot of which is, that the term 
yatra kvaianotpadita is applicable to adopted sons only, who, al- 
though they are considered as the sons of the adopter, or of the 
legitimate husband of the woman, upon whom they were begotten 
by another, may also become heirs to the begetter, in case he has 
no other son. ' Or this term refers to the son of a 5udra concu- 
bine, whom Manu calls Para*ava' (M. IX, 178). The latter 
interpretation agrees with the one proposed by Dr. Buhler, who 
identifies the yatra kva^anotpadita with the ' Nishada and Pararava 
of other lawyers,' especially of Baudhayana (II, 2, 22), and with 
the view taken by <?agannatha, who thinks that the Saudra (son of 
a Sudra woman) is meant. 

32. 'The particle tu, " but," indicates that those who have entered 
the order of ascetics must also be understood here.' (Nand.) 

34. ' The particle An indicates that sons begotten on their wives 
(Kshetra^as) shall also receive a share.' (Nand.) 
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an inferior caste) on women of a higher caste 
receive a share. 

38. Their sons do not even receive a share of 
the wealth of their paternal grandfathers. 

39. They should be supported by the heirs. 

40. And he who inherits the wealth, presents the 
funeral oblation (to the deceased). 

41. Amongst wives of one husband also the son 
of one is the son of all (and must present funeral 
oblations to them after their death). 

42. Likewise, amongst brothers begotten by one 
(father, the son of one is the son of all, and must 
present funeral oblations to them all). 

43. Let a son present the funeral oblations to 
his father, even though he inherit no property. 

44. Because he saves (trayate) his father from 
the hell called Put, therefore (a male child) is called 
put-tra (protector from Put, son) by Svayambhu 
himself. 

45. He (the father) throws his debt on him (the 
son) ; and the father obtains immortality, if he sees 
the face of a living son. 

46. Through a son he conquers the worlds, 
through a grandson he obtains immortality, and 
through the son's grandson he gains the world of 
the sun. 

47. No difference is made in this world between 
the son of a son and the son of a daughter; for 
even a daughter's son works the salvation of a 
childless man, just like a son's son. 

44. ' Svayambhfi means the Veda.' (Nand.) 

[73 * 
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XVI. 

i. On women equal in caste (to their husbands) 
sons are begotten, who are equal in caste (to their 
fathers). 

2. On women of lower caste than their husbands 
sons are begotten, who follow the caste of their 
mothers. 

3. On women of higher caste than their husbands 
sons are begotten, who are despised by the twice- 
born. 

4. Among these, the son of a .Sudra with a 
VaLyya woman is called Ayogava. 

5. The Pukkasa and Magadha are sons of a 
VaLyya and .Sudra respectively with a Kshatriya 
woman. 

6. The ICandala, Vaidehaka, and Suta are the 
sons of a .Sudra, Vaisya, and Kshatriya respectively 
with a Brahma«a woman. 

7. Besides these, there are innumerable other 
mixed castes produced by further intermixture be- 
tween those that have been mentioned. 

8. Ayogavas must live by artistic performances 
(such as public wrestling, dancing, and the like). 

9. Pukkasas must live by hunting. 

10. M&gadhas must live -by calling out in public 
the good qualities (of saleable commodities). 

11. ATa#d?alas must live by executing criminals 
sentenced to death. 

XVI. 1. M. X, 5 ; Y. I, 90 ; Apast. II, 6, 13, 1. — 4-6. M. X, 
11, 12 ; Y. I, 93, 94; Gaut. IV, 17. — 7. M. X, 31. — 8-15. M. 
X 47-53- — i7- M. X, 57. — 18. M. X, 62. 

10. According to Manu (X, 47) the Magadhas are to live by 
traffic. 
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12. Vaidehakas must live by keeping (dancing 
girls and other public) women and profiting by what 
they earn. 

13. Sutas must live by managing horses. 

14. A!a»</alas must live out of the town, and 
their clothes must be the mantles of the deceased. 
In this their condition is different (from, and lower 
than, that of the other mixed castes). 

15. All (members of mixed castes) should have 
intercourse (of marriage, and other community) 
only between themselves. 

16. (In the lower castes also) the son inherits the 
property of his father. 

17. All members of those mixed castes, whether 
their descent has been kept secret or is generally 
known, may be found out by their acts. 

18. Desertion of life, regardless of reward, in 
order to save a Brahma«a, or a cow, or for the sake 
of a woman or child, may confer heavenly bliss even 
upon (members of those) base castes. 

XVII. 

1. If a father makes a partition with his sons, 
he may dispose of his self-acquired property as he 
thinks best. 

XVII. 1. Y. II, 114. — 2. Y. II, 121. — 3. M. IX, 216; Y. II, 
122 ; Gaut. XXVIII, 29 ; Colebrooke, Dig. V, 2, CII. — 4-16. M. 
IX, 185-189; Y. II, 135-137; Apast. II, 6, 14, 2-5; Gaut. 
XXVIII, 21. —4-13, 15. Colebrooke, Dig. V, 8, CCCCXVII; 
V, 8, CCCCLIX.— 17. M. IX, 211, 212; Y. II, 138; Gaut. 
XXVIII, 28. — 18. M. IX, 194, 195 ; Y. II, 143, 144 ; Colebrooke, 
Dig. V, 9, CCCCLVII. — 19. M. IX, 196 ; Y. II, 145. — 20. M. 
IX, 197; Y. II, 145. — 21. M. IX, 192; Y. II, 145; Gaut. 
XXVIII, 24 ; Colebrooke, Dig. V, 9, CCCCXCIV. — 22. M. IX, 
200; Colebrooke, Dig. V, 9, CCCCLXXIII. — 23. Y. II, 120. 

F 2 
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2. But in regard to wealth inherited of the 
paternal grandfather, the ownership of father and 
son is equal. 

3. (Sons), who have separated from their father, 
should give a share to (a brother) who is born after 
partition. 

4. The wealth of a man who dies without male 
issue goes to his wife ; 

5. On failure of her, to his daughter ; 

6. On failure of her, to his father ; 

7. On failure of him, to his mother ; 

8. On failure of her, to his brother ; 

9. On failure of him, to his brother's son ; 

10. On failure of him, to the relations called 
Bandhu ; 

11. On failure of them, to the relations called 
Sakulya ; 

1 2. On failure of them, to a fellow-student ; 

13. On failure of him, it goes to the king, with 
the exception of a Brahmawa's property. 

14. The property of a Brahmawa goes to (other) 
Brahmawas. 



8. ' On failure of brothers the sister inherits.' (Nand.) 

9. ' On failure of a brother's son the sister's son inherits.' (Nand.) 

10. Bandhu means SapiWa (allied by funeral oblations). The 
inheritance goes first to the Sapi/za'as on the father's side in the 
following order: (the brother's son), the brother's grandson, the 
grandfather, his son, grandson, and great-grandson, the great-grand- 
father, his son, grandson, and great-grandson. Then follow the 
mother's Sapi«rfas in the same order. (Nand.) 

11. Sakulya means distant kinsmen, beginning with the fifth in 
descent and ascent. On failure of such, the inheritance goes to the 
spiritual teacher ; on failure of him, to a pupil of the deceased, as 
ordained by Apastamba (II, 6, 14, 3); and on failure of him, to a 
fellow-student, as stated in Sutra 12. (Nand.) 
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15. The wealth of a (deceased) hermit shall be 
taken by his spiritual teacher ; 

16. Or his pupil (may take it). 

1 7. But let a reunited coparcener take the share 
of his reunited coparcener who has died (without 
issue), and a uterine brother that of his uterine 
brother, and let them give (the shares of their 
deceased coparceners and uterine brothers) to the 
sons of the latter. 

18. What has been given to a woman by her 
father, mother, sons, or brothers, what she has 
received before the sacrificial fire (at the marriage 
ceremony), what she receives on supersession, what 
has been given to her by her relatives, her fee 
(.Sulka), and a gift subsequent, are called 'woman's 
property' (Stridhana). 

19. If a woman married according to (one of the 
first) four rites r beginning with the Brahma rite, 
dies without issue, that (Stridhana) belongs to her 
husband. 

20. (If she has been married) according to (one 
of) the other (four reprehensible rites), her father 
shall take it. 

1 8. ' Sulka, " fee," denotes the price or value of a house or other 
valuable object presented to the bride by her father ; or it means 
the fee paid for her by the bridegroom.' (Nand.) The latter inter- 
pretation is evidently the correct one. The bride's ' fee ' (see Gaut. 
XXVIII, 25), from being originally the price due to the parents 
or guardian of the bride for surrendering her to the bridegroom, 
became in after times a wedding present, which the bride received 
from the bridegroom either directly or through her parents. This 
is the only way to account for the Sulka being enumerated among 
the constituent parts of Stridhana in this place. See also I. D. 
Mayne, Hindu Law and Usage, §§ 77, 566; Mayr, Indisches 
Erbrecht, 170 seq.; Jolly, Stellung der Frauen, 23, note. 

19, 20. See XXIV, 17-27. 
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21. If she dies leaving children, her wealth goes 
in every case to her daughter. 

22. Ornaments worn by women when their hus- 
bands were alive, the heirs shall not divide among 
themselves ; if they divide them, they become out- 
casts. 

23. (Coparceners) descended from different fathers 
must adjust their shares according to the fathers. 
Let each take the wealth due to his father, no other 
(has a right to it). 

XVIII. 

1. If there are four sons of a Brahmawa (springing 
from four different wives) of the four castes, they 
shall divide the whole estate of their father into ten 
parts. 

2. Of these, let the son of the Brahma»a wife 
take four parts ; 

3. The son of the Kshatriya wife, three parts ; 

4. The son of the Vaisya wife, two parts ; 

5. The son of the ^udra wife, a single part. 

22. My rendering of this .Sloka is based upon Kulluka's interpre- 
tation of the identical passage of Manu (IX, 200), which is supported 
by Vijgilanejvara (Mitakshari I, 4, 19 in Colebrooke's version), 
Madhava (Burnell, Daya-Vibhaga 51), Varadara^a (Burnell, Vara- 
dari^a's Vyavah&ranirwaya 49), and others. Nand. proposes a 
different interpretation, on which rests Dr. BUhler's rendering, 
' Those ornaments, which the wives usually wear, should not be 
divided by the heirs whilst the husbands are alive.' 

XVIII. 1-5. M. IX, 149, 151-153; Y - H, 125- — ", 25-27. 
Y. II, 125. — 1-31, 38-40. Colebrooke, Dig. V, 3, CLI1I. — 32- 
37. Colebrooke, Dig. V, 3, CLXXII; V, 2, LXXXVI; V, 1, LIV. 
— 36. Y. II, 114; Apast. II, 6, 14, r. — 41. M. IX, 210. — 42, 43. 
M. IX, 208, 209; Y. II, 118, 119. — 44. M. IX, 219; Gaut. 
XXVIII, 46, 47. — 43, 44. Colebrooke, Dig.V, 2, XCI; V, 5, 
CCCLXIII. 
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6. Again, if there are three sons of a Brahma»a 
(by wives of different castes), but no son by a vSudra 
(wife) among them, they shall divide the estate into 
nine parts. 

7. (Of these) let them take, each in the order of 
his caste, shares amounting to four, three, and two 
parts of the whole respectively. 

8. (If« there are three sons by wives of different 
castes, but) no Vawya among them, they shall 
divide the estate into eight parts, and take four 
parts, three parts, and one part respectively. 

9. (If there are three sons, but) no Kshatriya ' 
among them, they shall divide it into seven parts, ' 
and take four parts, two parts, and a single part 
respectively. 

10. If there is no Brahmawa among them, they 
shall divide it into six parts, and take three parts, 
two parts, and a single part respectively. 

11. If there are sons of a Kshatriya by a Ksha- 
triya, a Vai^ya, and a .SYkdra wife, the mode of 
division shall be the same (i.e. the estate shall be 
divided into six parts, &c.) 

12. Again, if there are two sons of a Brahmawa, 
the one belonging to the Brahma»a and the other 
to the Kshatriya caste, they shall divide the estate 
into seven parts ; and of these the Brahma«a son 
shall take four parts ; 

13. The Kshatriya son, three parts. 

14. Again, if there are two sons of a Brahma«a, 
and the one belongs to the Brahma«a and the other 
to the Vaisya caste, the estate shall be divided into 
six parts; and of these, the Brahmawa shall take 
four parts; 

15. TheVaLfya, two parts. 
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16. Again, if there are two sons of a Brahmawa, 
and the one belongs to the Brahma«a and the other 
to the iSudra caste, they shall divide the estate into 
five parts ; 

17. And of these, the Brahma»a shall take four 
parts ; 

18. The Sftdra, a single part. 

19. Again, if there are two sons of a Brahmawa or 
a Kshatriya, and the one belongs to the Kshatriya 
and the other to the Sudra caste, they shall divide 
the estate into five parts ; 

20. And of these, the Kshatriya shall take three 
parts ; 

21. The .Sudra, one part. 

22. Again, if there are two sons of a Brahma«a 
or a Kshatriya, and the one belongs to the Ksha- 
triya, the other to the Sttdra caste, they shall divide 
the estate into four parts ; 

23. And of these, the Kshatriya shall take three 
parts ; 

24. The Stodra, a single part. 

25. Again, if there are two sons of a Brahmawa 
or a VaLyya or a .Sudra, and the one belongs to the 
Vaisya, the other to the .Sudra caste, they shall 
divide the estate into three parts; 

26. And of these, the Vaisya shall take two 
parts ; 

27. The SYldra, a single part. 

28. If a Brahma«a has an only son, he shall 
take the whole estate, provided he be a Brahmawa, 
Kshatriya, or Vaisya. 

29. If a Kshatriya has (an only son who is) either 
a Kshatriya or a Vaisya, (the rule shall be the 
same.) 
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30. If a VaLyya has (an only son who is) a Vaisya, 
(the rule shall also be the same) ; 

31. (And so shall the only) son of a vSttdra (be 
sole heir) to his Sudra (father). 

32. A 6udra, who is the only son of a father 
belonging to a twice-born caste, shall inherit one 
half of his property; 

33. The other half shall devolve in the same way 
as the property of one who died without leaving 
issue. 

34. Mothers shall receive shares proportionate to 
their sons' shares ; 

35. And so shall unmarried daughters. 

36. Sons, who are equal in caste (to their father), 
shall receive equal shares. 

37. A best part (the twentieth part of the inhe- 
ritance, &c.) shall be given to the eldest, as his 
additional share. 

38. If there are two sons by a Brahmarca wife, 
and one son by a .Sudra wife, the estate shall be 
divided into nine parts ; and of these, the two sons 

.of the Brahma«a wife shall take two parts, the one 
son of the .Sudra wife, a single part. 

39. If there are two sons by a .Sudra, and one 
son by a Brahmawa wife, the estate shall be divided 
into six parts ; and of these, the son of the Brahma«a 
wife shall take four parts, and the two sons of the 
.Sudra wife together shall take two parts. 

40. Upon the same principles the shares have to 
be adjusted in other cases also. 

33. See XVII, 4 seq. 

34. ' That is to say, a Brahmawa wife shall take four parts, a 
Kshatriya wife, three parts,' &c. (NanA) 

37. See Gaut. XXVIII, 5. 
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41. If (brothers), who after a previous division 
of the estate live again together as parceners, 
should make a second partition, the shares must be 
equal in that case, and the eldest has no right to an 
additional share. 

42. What a brother has acquired by his own 
efforts, without using the patrimony, he must not 
give up (to his brothers or other co-heirs), unless by 
his own free will ; for it was gained by his own 
exertion. 

43. And if a man recovers (a debt or other pro- 
perty), which could not before be recovered by his 
father, he shall not, unless by his own free will, 
divide it with his sons ; for it is an acquisition made 
by himself. 

44. Apparel, vehicles 1 (carriages or riding-horses), 
and ornaments (such as are usually worn according 
to the custom of the caste), prepared food, water (in 
a well or pool), females (slaves or mistresses of the 
deceased), property destined for pious uses or sacri- 
fices, a common pasture-ground 2 , and a book, are 
indivisible. 

42. The term svayamthitalabdham has been translated according 
to Kullftka (on M. IX, 208). Nand. interprets this .Sloka thus, 
' What a brother has acquired by his own efforts, and what has 
been given to him, at his desire (by friends or others), he must 
not give up,' &c. 

43. Here again I have followed Kulluka (on M. IX, 209), and 
deviated from Nand.'s interpretation, who renders this .Sloka as 
follows, 'If a man recovers property, &c, or if he gains pro- 
perty by himself (by his learning or valour, &c.) . . .' 

44. 'The term pattra has been rendered above in accordance 
with the first interpretation proposed by Nand., and with Kulluka's 
interpretation (on M. IX, 219). Vi^flinefvara (in his comment 
upon the same passage of Manu) refers it to written documents, 
such especially as relate to a debt to be paid to the deceased ; and 
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XIX. 

1. He must not cause a member of a twice-born 
caste to be carried out by a ^udra (even though he 
be a kinsman of the deceased) ; 

2. Nor a 6udra by a member of a twice-born 
caste. 

3. A father and a mother shall be carried out by 
their sons (who are equal in caste to their parents). 

4. But .Sudras must never carry out a member of 
a twice-born caste, even though he be their father. 

5. Those Brahmawas who carry out (or follow 
the corpse of) a (deceased) Brahma#a who has no 
relatives shall attain a mansion in heaven. 

6. Those who have carried out a dead relative 
and burnt his corpse, shall walk round the pile from 
left to right, and then plunge into water, dressed in 
their clothes. 

7. After having offered a libation of water to the 
deceased, they must place one ball of rice on blades 
of Kusa grass, (and this ceremony has to be re- 
peated on each subsequent day, while the period of 
impurity lasts.) 

8. Then, having changed their dress, they must 

this interpretation is mentioned by Nand. also. But there is no 
reason why an unliquidated demand should not be divided ; and 
written documents are only twice referred to in the code of Manu 
(VIII, 168, and IX, 232). — 2 In translating the term praiara I 
have again followed Kulluka loc. cit. ; see also Petersburg Dictionary 
s. v. Nand. interprets this term as denoting ' a path leading to or 
from the house.' 

XIX. 1. M.V, 104. — 2. Y. Ill, 26. — 6. M.V, 103; Y. Ill, 
26. — 7, 8. Y. Ill, 7, 12, 13. — 14-17. M. V, 73; Y. Ill, 16. 
'Chapters XIX-XXXII contain the section on i^ara, "Holy 
Usage."' (Nand.) 
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bite Nimba leaves between their teeth, and having 
stepped upon the stone threshold, they must enter 
the house. 

9. Then they must throw unbroken grains into 
the fire. 

10. On the fourth day they must collect the 
bones that have been left. 

11. And they must throw them into water from 
the Ganges. 

12. As many bones of a man are contained in 
the water of the Ganges, so many thousands of 
years will he reside in heaven. 

13. While the term of impurity lasts, they must 
continually offer a libation of water and a ball of 
rice to the deceased. 

14. And they must eat food which has been 
bought, or which they have received unsolicited. 

15. And they must eat no meat. 

16. And they must sleep on the ground. 

17. And they must sleep apart. 

18. When the impurity is over, they must walk 
forth from the village, have their beards shaved, 
and having cleansed themselves with a paste of 
sesamum, or with a paste of mustard-seed, they 
must change their dress and re-enter the house. 

19. There, after reciting a propitiatory prayer, 
they must honour the Brahma#as. 



13. The duration of the impurity varies according to the caste 
&c. of the deceased. See XXII. 

14. The particle £a, according to Nand., indicates that factitious 
salt must also not be used by them, as stated in a Smr/'ti. 

1 5. Nand. refers the particle ka. to an implied prohibition to eat 
fish, which he quotes from a text of Gautama (not found in his 
Institutes). 
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20. The gods are invisible deities, the Brahma»as 
are visible deities. 

21. The Brahma#as sustain the world. 

22. It is by the favour of the Brahma«as that 
the gods reside in heaven; a speech uttered by 
Brahma#as (whether a curse or a benediction) never 
fails to come true. 

23. What the Brahma»as pronounce, when highly 
pleased (as, if they promise sons, cattle, wealth, or 
some other boon to a man), the gods will ratify; 
when the visible gods are pleased, the invisible 
gods are surely pleased as well. 

24. The mourners, who lament the loss of a rela- 
tive, shall be addressed by men gifted with a 
tranquil frame of mind with such consolatory 
speeches as I shall now recite to thee, O Earth, 
who art cherished to my mind. 



XX. 

1. The northern progress of the sun is a day 
with the gods. 

2. The southern progress of the sun is (with 
them) a night. 

3. A year is (with them) a day and a night ; 

4. Thirty such are a month ; 

5. Twelve such months are a year. 

6. Twelve hundred years of the gods are a 
Kaliyuga. 

XX. 1-3. M.I, 67. — 6-9. M. I, 69, 70. — 10. M.I, 71. — 11. 
M. I, 79. — 12-14. M. I, 72. — 30. Y. Ill, 11. 

6. The Kaliyuga itself consists of a thousand years only ; but it 
is both preceded and followed by a twilight lasting a hundred 
years. It is similar with the three other Yugas. (Nand.) 
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7. Twice as many (or two thousand four hundred) 
are a Dvapara (Yuga). 

8. Thrice as many (or three thousand six hun- 
dred) are a Treta (Yuga). 

9. Four times as many (or four thousand eight 
hundred) are a Krtta. Yuga. 

10. (Thus) twelve thousand years make a Katur- 
yuga (or period of four Yugas). 

1 1 . Seventy-one ^faturyugas make a Manvantara 
(or period of a Manu). 

12. A thousand Aaturyugas make a Kalpa. 

13. And that is a day of the forefather (Brahman). 

14. His night also has an equal duration. 

15. If so many such nights and days are put 
together that, reckoned by the month and by the 
year, they make up a period of a hundred years (of 
Brahman) it is called the age of one Brahman. 

16. A day of Purusha (Vish#u) is equal in dura- 
tion to the age of one Brahman. 

1 7. When it ends, a Mahakalpa is over. 

18. The night following upon it is as long. 

19. The days and nights of Purusha that have 
gone by are innumerable ; 

20. And so are those that will follow. 

21. For Kala (time) is without either beginning 
or end. 

22. Thus it is, that in this Kala (time), in whom 
there is nothing to rest upon, and who is everlast- 
ing, I can espy nothing created in which there is the 
least stability. 

23. The sands in the Ganges and (the waters 
pouring down from the sky) when Indra sends rain 

a 1. ' Kala means Vish«u in this place.' (Nand.) 
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can be counted, but not the number of 'Forefathers' 
(Brahmans) who have passed away. 

24. In each Kalpa, fourteen chiefs of the gods 
(Indras) go to destruction, as many rulers of the 
world (kings), and fourteen Manus. 

25. And so have many thousands of Indras and 
hundred thousands of princes of the Daityas (such 
as Hira#yaka.ripu, Hira#yaksha, and others) been 
destroyed by Kala (time). What should one say 
of human beings then ? 

26. Many royal i&shis too (such as Sagara), all 
of them renowned for their virtues, gods and Brah- 
manical ^zshis (such as Ka.syapas) have perished 
by the action of Kala. 

27. Those even who have the power of creating 
and annihilating in this world (the sun, moon, and 
other heavenly bodies) continually perish by the 
act of Kala ; for Kala (time) is hard to overcome. 

28. Every creature is seized upon by Kala and 
carried into the other world. It is the slave of its 
actions (in a former existence). Wherefore then 
should you wail (on its death) ? 

29. Those who are born are sure to die, and 
those who have died are sure to be born again. 
This is inevitable, and no associate can follow a 
man (in his passage through mundane existence). 

30. As mourners will not help the dead in this 
world, therefore (the relatives) should not weep, but 
perform the obsequies to the best of their power. 

31. As both his good and bad actions will follow 

27. Here also Kala, the god of time, is another name for Vishwu. 
(Nand.) 

29. The same proverb occurs in the Rlm&yaHall, 84, 21, and in 
the BhagavadgM II, 27. See Bohtlingk, Ind. Sprilche, 2383. 



Digitized by 



Google 



80 VISHtfU. XX, 32. 

him (after death) like associates, what does it matter 
to a man whether his relatives mourn over him 
or no ? 

32. But as long as his relatives remain impure, 
the departed spirit finds no rest, and returns to visit 
(his relatives), whose duty it is to offer up to him 
the funeral ball of rice and the water libation. 

33. Till the Sapi»aftkara«a * has been performed, 
the dead man remains a disembodied spirit (and is 
afflicted with hunger and thirst). Give rice and a 
jar with water to the man who has passed into the 
abode of disembodied spirits. 

34. Having passed into the abode of the manes 
(after the performance of the Sapi»^lkara«a) he 
enjoys in the shape of celestial food his portion of 
the >SVaddha (funeral oblation) ; offer the .Sraddha, 
therefore, to him who has passed into the abode of 
the manes. 

35. Whether he has become a god, or stays in 
hell, or has entered the body of an animal, or of a 
human being, he will receive the .SVaddha offered to 
him by his relatives. 

36. The dead person and the performer of the 
.SVaddha are sure to be benefitted by its perform- 
ance. Perform the .Sraddha always, therefore, 
abandoning bootless grief. 

37. This is the duty which should be constantly 
discharged towards a dead person by his kinsmen ; 
by mourning a man will neither benefit the dead 
nor himself. 

38. Having seen that no help is to be had from 
this world, and that his relations are dying (one after 

33. 1 See XXI, 12. 
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the other), you must choose virtue for your only 
associate, O ye men. 

39. Even were he to die with him, a kinsman is 
unable to follow his dead relative : all excepting his 
wife are forbidden to follow him on the path of 
Yama. 

40. Virtue alone will follow him, wherever he 
may go; therefore do your duty unflinchingly in 
this wretched world. 

41. To-morrow's business should be done to-day, 
and the afternoon s business in the forenoon ; for 
death will not wait, whether a person has done it 
or not. 

42. While his mind is fixed upon his field, or traffic, 
or his house, or while his thoughts are engrossed 
by some other (beloved) object, death suddenly 
carries him away as his prey, as a she-wolf catches 
a lamb. 

43. Kala (time) is no one's friend and no one's 
enemy : when the effect of his acts in a former 
existence, by which his present existence is caused, 
has expired, he snatches a man away forcibly. 

44. He will not die before his time has come, 
even though he has been pierced by a thousand 
shafts ; he will not live after his time is out, even 
though he has only been touched by the point of 
a blade of Kusa grass. 

45. Neither drugs, nor magical formulas, nor 

39. This is an allusion to the custom of Sattee. (Nand.) See 
XXV, 14. 

41. This proverb is found in the Mahabharata also (XII, 6536, 
&c.) See Bohtlingk, Ind. Sprilche, 6595. 

43. This proverb is also found in the Mahabharata XI, 68, and 
Ramayawa IV, 18, 28, and other works. See Bohtlingk, 3194- 

45. ' Neither will presents of gold (to Brahma»as) or other such 

[7] G 
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burnt-offerings, nor prayers will save a man who is 
in the bonds of death or old age. 

46. An impending evil cannot be averted even 
by a hundred precautions ; what reason then for you 
to complain ? 

47. Even as a calf finds his mother among a 
thousand cows, an act formerly done is sure to find 
the perpetrator. 

48. Of existing beings the beginning is unknown, 
the middle (of their career) is known, and the end 
again unknown ; what reason then for you to com- 
plain ? 

49. As the body of mortals undergoes (succes- 
sively the vicissitudes of) infancy, youth, and old 
age, even so will it be transformed into another 
body (hereafter) ; a sensible man is not mistaken 
about that. 

50. As a man puts on new clothes in this world, 
throwing aside those which he formerly wore, even 
so the self of man puts on new bodies, which are in 
accordance with his acts (in a former life). 

51. No weapons will hurt the self of man, no fire 
burn it, no waters moisten it, and no wind dry it up. 

52. It is not to be hurt, not to be burnt, not to 
be moistened, and not to be dried up ; it is im- 
perishable, perpetual, unchanging, immovable, with- 
out beginning. 

acts of liberality save him, as the use of the particle ka. implies.' 
(Nand.) 

47. This proverb is also found in the Mah&bh&rata XII, 6760, 
Pafi&itantra II, 134, and other works. See Bohtlingk, Ind. 
Sprtlche, 51 1 4. 

48. This proverb is also found in the BhagavadgM II, 28. 
See BShtlingk, Ind. Spriiche, 704. 

50. Regarding transmigration, see below, XLIV, XLV. 
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53. It is (further) said to be immaterial, passing 
all thought, and immutable. Knowing the self of 
man to be such, you must not grieve (for the 
destruction of his body). 

XXI. 

1. Now then \ (on the day) after the impurity is 
over, let him bathe duly (during the recitation of 
Mantras), wash his hands and feet duly, and sip 
water duly, (and having invited some Brahma#as), 
as many as possible, who must cleanse themselves 
in the same way and turn their faces towards the 
north, let him bestow presents of perfumes, gar- 
lands, clothes and other things (a lamp, frankincense, 
and the like) upon them, and hospitably entertain 
them. 

2. At the Ekoddish/a (or .Sraddha for one 
recently deceased) let him alter the Mantras x so as 
to refer to (the) one person (deceased) 2 . 

XXI. i-ii. Asv. IV, 7; Par. Ill, 10, 48-53; Stilish. IV, 2; 
M. Ill, 247 ; Y. Ill, 250, 251, 255. — 12-23. S&akh. IV, 3 ; V, 9; 
Y. I, 252-254. Regarding the parallel passages of the Kanaka 
Griliya-sfitra, see the Introduction. 

1. * 'Having said, in the previous Chapter (XX, 30), that "the 
obsequies should be performed," he now goes on to describe that 
part of the obsequies which has not yet been expounded, viz. the 
"first .Sraddha." ' (Nand.) 

2. * The Mantras here referred to are those contained in the 
description of the Parvawa and other ordinary Sraddhas in Chapter 
LXXIII. Thus, the Mantra, 'This is your (share), ye manes' 
(LXXIII, 12, 13), has to be altered into, ' This is thy (share), father ;' 
and so on. Devap&la, in his Commentary on the KaMaka Gr/hya- 
sutra, gives an accurate statement of all the modifications which 
the ordinary Mantras have to undergo at the Ekoddish/a. — s Nand. 
states that not only the Mantras, but the whole ritual should be 
modified. The nature of the latter modifications is stated by Y&g- 
fiavalkya loc. cit. and by .SSnkhayana loc. cit. 

G 2 
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3. Close to the food left (by the Brahma#as) let 
him offer a ball of rice, at the same time calling out 
his name and (that of) his race. 

4. The Brahma#as having taken food and having 
been honoured with a gift, let him offer, as im- 
perishable food, water to the Brahmawas, after 
having called out the name and Gotra of the de- 
ceased; and let him dig three trenches, each four 
Angulas in breadth, their distance from one another 
and their depth also measuring (four Angulas), and 
their length amounting to one Vitasti (or twelve 
Angulas). 

5. Close by the trenches let him light three fires, 
and having added fuel to them, let him make three 
oblations (of boiled rice) in each (fire, saying), 

6. ' Svadha and reverence to Soma, accompanied 
by the manes. 

7. ' Svadha and reverence to Agni, who conveys 
the oblations addressed to the manes. 

8. ' Svadha and reverence to Yama Angiras.' 

9. Then let him offer balls of rice as (ordained) 
before (in Sutra 3) on the three mounds of earth 
(adjacent to the three trenches). 

10. After having filled the three trenches with 

3. This must be done with the Mantra, 'This is for you.' 
(Nand.) Regarding this Mantra, see note on Sutra 10. 

4. The ' imperishable water,' akshayyodakam, derives its name 
from the Mantra, with which it is delivered, expressing the wish 
that the meal 'may give imperishable satisfaction' (akshayyam 
astu). This is the explanation which Nand. gives of the term 
akshayyodakam in his gloss on LXXIII, 27. In his comment on 
the present Sutra he says that the 'imperishable water' must be 
presented with the (further ?) Mantras, ' Let arrive ' and ' Be 
satisfied.' See Y. I, 251 ; Sankh. IV, 2, 5, 6. 

10. The whole Mantra runs as follows, ' This is for you, father, 
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rice, sour milk, clarified butter, honey, and meat, 
let him mutter (the Mantra), 'This is for you.' 

1 1 . This ceremony he must repeat monthly, on 
the day of his death. 

12. At the close of the year let him give food to 
the Brahma»as, after having fed the gods first, in 
honour of the deceased and of his father, grand- 
father, and great-grandfather. 

13. At (the Ekoddish/a belonging to) this cere- 
mony let him perform the burnt-offering, the invita- 
tion, and (the offering of) water for washing tfie 
feet. 

14. Then he must pour the water for washing 
the feet and the Arghya (water libation) destined for 
the deceased person into the three vessels con- 
taining the water for washing the feet, and the 
three other vessels containing the Arghya of his 
three ancestors. At the same time he must mutter 



and for those after you.' But in the present case (at a 'first 
.Sr&ddha') the name of the deceased has to be substituted for the 
word ' father.' (Nand.) Although Nand. quotes this Mantra from 
Axvateyana's .SYauta-sutra, it seems probable that the author of the 
Vishwu-sutra took it from the KaTiaka (IX, 6 of the Berlin MS.) 

11. The Sfttras following next refer to the Sapi«</ikara«a or 
' ceremony of investing a dead person with the rights of a Sapi«rfa.' 

12. 'He must invite six Bralimawas altogether, four as represen- 
tatives of the deceased person and of his three ancestors, two for 
the offering to be addressed to the Vlrvedevis. The Brahmana, 
who represents the deceased person, must be fed according to the 
rule of the Ekoddish/a, and the three Brahmawas, who represent 
the three ancestors, must be fed according to the rule of the 
Parvawa .Sraddha, as laid down in Chapter LXXIII.' (Nand.) 

13. The import of this Sutra is, that those three ceremonies must 
not be omitted in the present case, as is otherwise the case at an 
Ekoddish/a. (Nand.) 

14. 1 The following is a translation of the whole of this Mantra, 
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(the two Mantras), ' May earth unite thee V and 
'United your minds 2 .' 

15. Near the leavings he must make (and put) 
four balls of rice. 

16. Let him show out the Brahma#as, after they 
have sipped water duly and have been presented by 

. him with their sacrificial fee. 

1 7. Then let him knead together the ball of the 
deceased person with the three balls (of the three 
ancestors), as (he has mixed up) his water for 
washing the feet and his Arghya (with theirs). 

18. Let him do the same (with the balls placed) 
near the three trenches. 

19. Or (see Sutra 12) the Sapi«afikara«a must be 
performed on the thirteenth, after the monthly 
•Sraddha has been performed on the twelfth * day. 

20. For Sudras it should be performed on the 
twelfth day, without Mantras. 

21. If there be an intercalary month in that year, 
he must add one day to the (regular days of the) 
monthly .Sraddha. 

22. The ceremony of investing women with the 
relationship of Sapinda. has to be performed in the 
same manner. Later, he must perform a Sraddha 
every year, while he lives, (on the anniversary of the 
deceased relative's death) 1 . 

which is quoted at full in the Kanaka G/vhya-sutra, ' May Fri- 
thivt (the earth), Vayu (air), Agni (fire), and Pra^apati (the lord of 
creatures) unite thee with thy ancestors, and may you ancestors 
unite with him.' Regarding the particular ancestors implied here, 
see below, LXXV. — 2 Rig-veda X, 191, 4. 

19. * I.e. on that day on which the period of impurity expires. 
(Nand.) 

22. 1 The meaning is, that he must give him food and water, as 
prescribed in 23. (Nand.) 
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23. He, for whom the ceremony of investing him 
with the relationship of Sapircaa is performed after 
the lapse of a year, shall be honoured by the gift, 
(on each day) of that year, of food and a jar with 
water to a Brahma«a. 



XXII. 

1. The impurity of a Brahma«a caused by the 
birth or death of Sapitfdas lasts ten days. 

2. In the case of a Kshatriya (it lasts) twelve 
days. 

3. In the case of a Vaisya (it lasts) fifteen days. 

4. In the case of a .Sudra (it lasts) a month. 

5. The relationship of Sapiwofe. ceases with the 
seventh man (in descent or ascent). 

6. During the period of impurity oblations (to 
the Vijvedevas), gifts and receiving of alms, and 
study have to be interrupted. 

XXII. 1-4. M.V,83j Y.III,i8,22; Apast.1,5,16,18; GautXIV, 
1-4. — 5. M.V, 60; Apast. II, 6, 15, 2; Gaut. XIV, 13. — 25. M. 
V, 66; Y. Ill, 20; Gaut. XIV, 17. — 27. Y.III, 23; Gaut XIV, 
44. - 28. M.V, 69 ; Y.III, 1. — 29, 30. M. V, 67 ; Y. Ill, 23. — 35. 
M.V, 79; Y. Ill, 20 ; Gaut. XIV, 6. — 36, 37. Gaut. XIV, 7, 8. 

— 38. M.V, 79; Y. Ill, 20. — 39-41. M.V, 75, 76; Y. Ill, 21 ; 
Gaut. XIV, 19. — 42. M.V, 80 ; Y. Ill, 24. — 43. Y. Ill, 25. — 
44. M.V, 80, 81; Y. Ill, 24; Gaut. XIV, 20. — 45. M.V, 82; 
Y. Ill, 25. — 46. M.V, 81 ; Gaut. XIV, 20. — 47. M. V, 89 ; Y. 
Ill, ai, 27 j Gaut. XIV, 10-12. — 48-55. M.V, 93-95; Y. Ill, 
27-29. — 48, 49. Gaut. XIV, 45, 46. — 56. M. V, 89 ; Y. Ill, 21 ; 
Gaut. XIV, 12.— 63-65. M.V, 103 ; Y. Ill, 26 ; Gaut. XIV, 31. 

— 67. M.V, 144. — 69. M.V, 85 ; Y. Ill, 30 ; Apast. II, 1, 2, 8, 9 ; 
Gaut. XIV, 30. — 70. M.V, 87. — 75. M. V, 145 ; Y. 1, 196 ; Apast. 
I, 5, 16, 14; Gaut. I, 37. — 81. M.V, 135. — 82. M. XI, 95. — 
84. M. XI, 96.-85. M.V, 65.-86. M.V, 91. — 87. M.V, 88. 

— 88-93. M.V, 105-110; Y. Ill, 31-34. 
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7. No one must eat the food of one impure 
(unless he be a Sapi«^a of his). 

8. He who eats but once the food of Brahma»as 
or others, while they are impure, will remain impure 
as long as they. 

9. When the (period of) impurity is over, he 
must perform a penance (as follows) : 

10. If a twice-born man has eaten (the food) of a 
member of his own caste, while the latter was im- 
pure, he must approach a river and plunge into it, 
mutter the (hymn of) Aghamarsha«a x three times, 
and, after having emerged from the water, must 
mutter the Gayatri 2 one thousand and eight times. 

11. If a Brahmarca has eaten the food of a Ksha- 
triya, while the latter was impure, he is purified by 
performing the same penance and by fasting (on 
the previous day). 

12. (The same penance is ordained for) a Ksha- 
triya who has eaten the food of a Vaisya, while the 
latter was impure. 

13. (The same penance is ordained for) a Brah- 
mawa (who has eaten the food) of an impure 
Vaisya ; but he must fast besides during the three 
(previous) days. 

14. If a Kshatriya or a Vaisya (have eaten the 
food) of a Brihmawa or a Kshatriya respectively, 
who were impure, they must approach a river and 
mutter the Gayatri five hundred times. 

15. A Vaisya, who has eaten the food of a Brah- 
mawa, while the latter was impure, must (go to a 
river and) mutter the Gayatri one hundred and 
eight times. 

10. a Rig-vedaX, 190. — s Rig-veda III, 62, 10. 
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16. A twice-born man (who has eaten the food) 
of a Sudra, while the latter was impure, must (go 
to a river and) perform the Pra^ipatya (penance). 

17. A Sudra (who has eaten the food) of an 
impure man of a twice-born caste must bathe (in a 
river). 

18. A Sudra (who has eaten the food) of another 
Sudra, while the latter was impure, must bathe (in 
a river) and drink Pan^agavya. 

19. Wives and slaves in the direct order of the 
castes (i. e. who do not belong to a higher caste 
than their lord) remain impure as long as their 
lord. 

20. If their lord is dead (or if they live apart 
from him, they remain impure) as long as (members 
of) their own caste. 

21. If Sapi«afas of a higher caste (are born or 
have died) the period of impurity has for their 
lower caste relations the same duration as for 
members of the higher caste. 

22. A Brahma#a (to whom) Sapiwdas of the 
Kshatriya, Vaisya, or .Sudra castes (have been born 
or have died) becomes pure within six nights, or 
three nights, or one night, respectively. 

23. A Kshatriya (to whom Sapitfdas of the) 
Vaisya or Sudra castes (have been born or have 
died) is purified within six and three nights, re- 
spectively. 

24. A Vaisya (to whom Sapmdas of the) Sudra 
caste (have been born or have died) becomes pure 
within six nights. 

16. Regarding the Pra^apatya penance, see below, XL VI, 10. 
18. The Pafi^agavya, or five productions of a cow, consist of 
milk, sour milk, butter, urine, and cow-dung. 
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25. In a number of nights equal to the number 
of months after conception, a woman is purified 
from an abortion. 

26. The relatives of children that have died 
immediately after birth (before the cutting of the 
navel-string), and of still-born children, are purified 
at once. 

27. (The relatives) of a child that has died before 
having teethed (are also purified) at once. 

28. For him no ceremony with fire is performed, 
nor offering of water. 

29. For a child that has teethed but has not yet 
been shorn, purity is obtained in one day and 
night ; 

30. For a child that has been shorn but not 
initiated, in three nights ; 

31. From that time forward (i.e. for initiated 
persons) in the time that has been mentioned above 
(in Sutra 1 seq.) 

32. In regard to women, the marriage ceremony 
is (considered as their) initiation. 

33. For married women there is no impurity for 
the relatives on the father's side. 

34. If they happen to stay at their father's house 
during childbirth or if they die there, (their distant 
relatives are purified) in one night, and their parents 
(in three nights). 

35. If, while the impurity caused by a birth lasts, 

26. 'The meaning is, that the relatives of such children do not 
become impure.' (Nand.) 

28. ' The meaning is, that he must not be burnt.' (Nand.) 
32. The import of this Sutra is this, that the full period of im- 
purity is ordained on the death of women also, in case they were 
married, as the marriage ceremony takes with them the place of 
the initiation of males. 
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another impurity caused by childbirth intervenes, it 
ends when the former impurity terminates. 

36. If it intervenes when one night (only of the 
period of impurity remains, the fresh impurity 
terminates) two days later. 

37. If it intervenes when one watch (only of 
the last night remains, the impurity ends) three 
days later. 

38. The same rule is observed if a relative dies 
during a period of impurity caused by the death 
(of another relative). 

39. If a man, while staying in another country, 
hears of the birth or death (of a relative), he be- 
comes purified after the lapse of the period still 
wanting (to the ten days). 

• 40. If the period of impurity, but not a whole 
year, has elapsed, (he is purified in one night.) 

41. After that time (he is purified) by a bath. 

42. If his teacher or maternal grandfather has 
died, (he is purified) in three nights. 

43. Likewise, if sons other than a son of the 
body have been born or have died, and if wives 
who had another husband before have been de- 
livered of a child or have died. 

40. ' Although the general term impurity is used in this Sutra, 
it refers to impurity caused by a death only.' (Nand.) 

42. 'The use of the particle ia. implies, that this rule extends 
to the death of a maternal grandmother, as ordained in the Sha^a- 
tftismrc'ti.' (Nand.) 

43. The twelve kinds of sons have been enumerated above, XV, 
2-27. Of these, the three species of adopted sons, the son bought, 
and the son cast off cannot cause impurity, because their sonship 
dates from a period subsequent to their birth; but their offspring 
may cause impurity. (Nand.) Parapurvds, or 'wives who had 
another husband before,' are either of the punarbhu or of the 
svairiwi kind. (Nand.) See XV, 8, 9, and Narada XII, 46-54. 
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44. (He becomes pure) in one day, if the wife or 
son of his teacher, or his Upadhyaya (sub-teacher '), or 
his maternal uncle, or his father-in-law, or a brother- 
in-law, or a fellow-student, or a pupil has died. 

45. The impurity has the same duration (as in 
the cases last mentioned), if the king of that country 
in which he lives has died. 

46. Likewise, if a man not his Sapinda. has died 
at his house. 

47. The relatives of those who have been killed 
by (falling from) a precipice, or by fire, or (have 
killed themselves by) fasting, or (have been killed 
by) water, in battle, by lightning, or by the king (on 
account of a crime committed by them), do not 
become impure ; 

48. Nor do kings (become impure) while engaged 
in the discharge of their duties (such as the protec- 
tion of their subjects, the trial of lawsuits, &c.) 

49. Devotees fulfilling a vow (also do not be- 
come impure) ; 

50. Nor do sacrificers engaged in a sacrificial 
ceremony ; 

51. Nor workmen (such as carpenters or others) 
while engaged in their work ; 

52. Nor those who perform the king's orders, if 
the king wishes them to be pure. 

53. Nor (can impurity arise) during the instal- 
lation of the monument of a deity, nor during 

44. » See XXIX, 2. 

49. The term vratin, 'a devotee fulfilling a vow,' may be 
referred to students as well, who, however, become impure by the 
death of their parents. (Nand.) 

53. A marriage ceremony is said to have actually begun when 
the Nandfrnukha, or .Sraddha preliminary to marriage, has taken 
place. (Nand.) 
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a marriage ceremony, if those ceremonies have 
actually begun; 

54. Nor when the whole country is afflicted with 
a calamity; 

55. Nor in times of great public distress (such as 
an epidemic or a famine). 

56. Suicides and outcasts do not cause impurity 
or receive offerings of water. 

57. On the death-day of an outcast a female 
slave of his must upset a pot with water with her 
feet, (saying, ' Drink thou this.') 

58. He who cuts the rope by which (a suicide) 
has hung himself, becomes pure by performing the 
Tacptakrikkhra. (' hot penance '). 

59. So does he who has been (in any way) 
concerned with the funeral of a suicide ; 

60. And he who sheds tears for such. 

61. He who sheds tears for any deceased person 
together with the relations of the latter (becomes 
pure) by a bath. 

62. If he has done so, before the bones (of the 
deceased) had been collected, (he becomes pure) by 
bathing with his apparel. 

63. If a member of a twice-born caste has fol- 
lowed the corpse of a dead .Sudra, he must go 
to a river, and having plunged into it, mutter the 
Aghamarshawa three times, and then, after having 
emerged from it, mutter the Gayatrt one thousand 
and eight times. 

64. (If he has followed) the corpse of a dead 
member of a twice-born caste, (the same expiation 

55. Giving or taking alms does not effect impurity in such 
cases. (Nand.) 
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is ordained, but he must mutter the Gayatrl) one 
hundred and eight times only. 

65. If a vSudra has followed the corpse of a 
member of a twice-born caste, he must bathe. 

66. Members of any caste, who have come near 
to the smoke of a funeral pile, must bathe. 

67. (Bathing is also ordained) after sexual inter- 
course, bad dreams (of having been mounted upon 
an ass, or the like), when blood has issued from the 
throat, and after having vomited or been purged ; 

68. Also, after tonsure of the head ; 

69. And after having touched one who has 
touched a corpse (a carrier of a corpse), or a woman 
in her courses, or a J^and&la. (or other low-caste 
persons, such as .SVapa/fcas), or a sacrificial post ; 

70. And (after having touched) the corpse of a 
five-toed animal, except of those kinds that may be 
eaten 1 , or their bones still moist with fat. 

71. In all such ablutions he must not wear his 
(defiled) apparel without having washed it before. 

72. A woman in her courses becomes pure after 
four days by bathing. 

73. A woman in her courses having touched 
another woman in her courses, who belongs to a 
lower caste than she does, must not eat again till 
she is purified. 

74. If she has (unawares) touched a woman of 
her own caste, or of a higher caste than her own, she 
becomes pure at once, after having taken a bath. 

75. Having sneezed, having slept, having eaten, 

70. 1 See LI, 6. 

75. Nand. argues from a passage of Ya^navalkya (I, 196) and 
from texts of Apastamba (not found in his Dharma-sutra) and of 
Prafetas, that the particle ka, refers to repeated sipping of water. 
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going to eat or to study, having drunk (water), 
having bathed, having spat, having put on his gar- 
ment, having walked on the high road, having 
discharged urine or voided excrements, and having 
touched the bones no longer moist with fat of a 
five-toed animal, he must sip water; 

76. Likewise, if he has talked to a K&ndSXa. or to 
a MXzkkka. (barbarian). 

Tj. If the lower part of his body, below the 
navel, or one of his fore-arms, has been defiled by 
one of the impure excretions of the body, or by one 
of the spirituous liquors or of the intoxicating drinks 
(hereafter mentioned), he is purified by cleansing 
the limb in question with earth and water. 

78. If another part of his body (above the navel) 
has been defiled, (he becomes pure by cleansing it) 
with earth and water, and by bathing. 

79. If his mouth has been defiled (he becomes 
pure) by fasting, bathing, and drinking Paft^agavya; 

80. Likewise, if his lip has been defiled. 

81. Adeps, semen, blood, dandruff, urine, faeces, ear- 
wax, nail-parings, phlegm, tears, rheum, and sweat 
are the twelve impure excretions of the body. 

82. Distilled from sugar, or from the blossoms of 
the Madhuka (Madhvl wine *), or from flour : these 
three kinds of spirituous liquor have to be dis- 
cerned ; as one, so are all : none of them must be 
tasted by the twice-born. 

83. Again, distilled from the blossoms of the 

76. Regarding the meaning of Tftlzkkhz, see LXXXIV, 4. 

82, 83. ' How the M&dhvi, Madhuka, and MSdhvlka wines differ 
from one another, does not become clear. Nand. explains the 
term M&dhuka as denoting an extract from Madhuka blossoms 
(bassia latifolia), and M&dhvf and Mddhvika as two different pre- 
parations from Madhu. Now Madhu might be rendered by < honey;' 
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Madhuka tree (Madhuka wine), from molasses, from 
the fruits of the Tarika (or Kapittha tree), of the 
jujube tree, of the Khar^ura tree, or of the bread- 
fruit tree, from wine-grapes, from Madhuka blossoms 
(Madhvlka wine), Maireya, and the sap of the cocoa- 
nut tree : 

84. These ten intoxicating drinks are unclean for 
a Brahma#a ; but a Kshatriya and a Valyya commit 
no wrong in touching (or drinking) them. 

85. A pupil having performed (on failure of 
other mourners) the funeral of his dead Guru, be- 
comes pure after ten nights, like those (kinsmen) 
who carry out the dead. 

86. A student does not infringe the rules of his 
order by carrying out, when dead, his teacher, or his 
sub-teacher, or his father, or his mother, or his Guru. 

87. A student must not offer a libation of water 
to a deceased relative (excepting his parents) till 
the term of his studentship has expired; but if, 
after its expiration, he offers a libation of water, he 
becomes pure after three nights. 

88. Sacred knowledge (see 92), religious austeri- 
ties (see 90), fire (see XXIII, 33), holy food (Pan- 
£agavya), earth (see 91), the mind, water (see 
91), smearing (with cow-dung and the like, see 
XXIII, 56), air (see XXIII, 41), (the morning and 
evening prayers and other) religious acts, the sun 

but Kulluka, in his comment on the term M&dhvt (M. XI, 95), 
states expressly that it means ' Madhuka blossom,' and Harita (as 
quoted by Nand.) says that Madhuka, Madhvt and Madhvika are 
all preparations from Madhu, i.e. Madhuka blossoms. Maireya, 
according to the lexicographer Va^aspati, as quoted by Nand., is an 
intoxicating drink prepared from the flowers of the grislea tormen- 
tosa, mixed with sugar, grain, and water, or, according to the reading 
of the .Sabdakalpadruma (see the Petersburg Dictionary), with sorrel. 
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(see XXIII, 40), and time (by the lapse of the ten 
days of impurity and the like) are purifiers of 
animate objects. 

89. Of all pure things, pure food is pronounced 
the most excellent ; for he who eats pure food only, 
is truly pure, not he who is only purified with earth 
and water. 

90. By forgiveness of injuries the learned are 
purified ; by liberality, those who have done for- 
bidden acts; by muttering of prayers, those who 
have sinned in secret; by religious austerities, those 
who best know the Veda. 

91. By water and earth is purified what should 
be purified (because it has been defiled) ; a river is 
purified by its current (carrying away all slime and 
mud) ; a woman, whose thoughts have been impure, 
by her menses ; and the chief among the twice-born 
(the Brahmawas), by renouncing the world. 

92. Bodies (when defiled) are purified by water ; 
the mind is purified (from evil thoughts) by truth ; 
the soul (is purified or freed from worldly vanity) by 
sacred learning and austerities; the understanding 
(when unable to resolve some doubt), by knowledge. 

93. Thus the directions for purifying animate 
bodies have been declared to thee; hear now the 
rules for cleaning all sorts of inanimate objects. 

XXIII. 

1. What has been defiled by the impure excre- 
tions of the body, by spirits, or by intoxicating 
drinks, is impure in the highest degree. 

XXIII. 2. Apast. I, 5, 17, 10; Gaut. I, 29. — 4. Y. I, 185; 
Gaut. I, 29, 31. — 5. M.V, 123; Gaut. I, 34. — 7-1 1. M.V, in, 
112, 116, 117 ; Y. I, 182, 183. —7, 8. Gaut. I, 29, 30. — 13- 

[7] H 
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2. All vessels made of iron (or of other metals or 
of composition metals such as bell-metal and the 
like), which are impure in the highest degree, 
become pure by exposure to the fire. 

3. Things made of gems or stones or water- 
shells, (such as conch-shells or mother-of-pearl, be- 
come pure) by digging them into the earth for 
seven days. 

4. Things made of horns (of rhinoceroses or 
other animals), or of teeth (of elephants or other 
animals), or of bone (of tortoises or other animals, 
become pure) by planing them. 

5. Vessels made of wood or earthenware must 
be thrown away. 

6. Of a garment, which has been defiled in the 
highest degree, let him cut off that part which, 
having been washed, is changed in colour. 

7. Objects made of gold, silver, water-shells, or 
gems, when (they are only defiled by leavings of 
food and the like, and) not smeared (with greasy 
substances), are cleansed with water. 

8. So are stone cups and vessels used at Soma- 
sacrifices (when not smeared). 

15. M.V, 118, 119; Y. I, 184, 182. — 16. M.V, 122. — 17. M. 
V, 126; Y.I, 191.-18. M.V, 118.— 19-22. M.V, 120; Y.I, 
186, 187. — 25, 26. M. V, 114; Y. I, 190. — 27. M.V, 115; Y. 
I, 185; Apast. I, 5, 17, 12 ; Gaut. I, 29. — 28. Y. I, 185. — 30. 
M.V, 115; Y. I, 190. — 33. M.V, 122; Y. I, 187. — 38, 39. 
M.V, 125, 126. — 38. Y. 1, 189. — 40. Y. 1, 194. — 41. Y. 1, 197. 
— 47-52. M.V, 127-133.— 53-55. M.V, 141-143. — 53. Y.I, 
195 ; ipast.I, 5,16,12; Gaut. 1,38, 41. — 55. Gaut. I, 28.-56, 
57. M.V, 122, 124; Y. I, 188. 

7. The defilement in the highest degree having been treated of 
in the six preceding Sutras, he now goes on to discuss the various 
cases of lesser defilement. (Nand.) 

8-1 1. Regarding the shape of the sacrificial implements men- 
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9. Sacrificial pots, ordinary wooden ladles, and 
wooden ladles with two collateral excavations (used 
for pouring clarified butter on a sacrificial fire) are 
cleansed with hot water (when not smeared). 

10. Vessels used for oblations (of butter, fruits, 
and the like are cleansed) by rubbing them with 
the hand (with blades of Kusa grass) at the time of 
the sacrifice. 

11. Sword-shaped pieces of wood for stirring the 
boiled rice, winnowing baskets, implements used for 
preparing grain, pestles and mortars (are cleansed) 
by sprinkling water over them. 

1 2. So are beds, vehicles, and seats (when defiled 
even by the touch of a .Sudra) 1 . 

1 3. Likewise, a large quantity (of anything). 

14. Grain, skins (of antelopes, &c), ropes, woven 
cloth, (fans and the like) made of bamboo, thread, 
cotton, and clothes (which have only just come from 
the manufactory, or which are dyed with saffron and 
will not admit of washing for that reason, are 
cleansed in the same way, when there is a large 
quantity of them); 

15. Also, pot-herbs, roots, fruits, and flowers; 

16. Likewise, grass, firewood, dry cow-dung (used 
as fuel), and leaves (of the Madhuka, Palisa, or 
other trees). 

tioned in these Sutras, see the plates in Professor Max Mailer's 
paper, ' Die Todtenbestattung bei den Brahmanen,' in the Journal 
of the German Oriental Society, IX, LXXVIII-LXXX. 

12. 'This Sutra and the following ones relate to defilement 
caused by touch. (Nand.) 

13. 'I.e. more than one man can carry, as Baudh&yana says.' 
(Nand.) 

14. The use of the particle ia. implies that resin and other objects 
mentioned by Devala must be included in this enumeration. (Nand.) 

H 2 
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17. The same (when smeared with excrements 
and the like, are cleansed) by washing. 

18. And so (have the objects mentioned in Sutra 
14, if denied without being smeared, to be cleansed 
by washing), when there is only a small quantity of 
them ; 

19. Silk and wool, with saline earths ; 

20. (Blankets or plaids) made of the hair of the 
mountain-goat, with the fruits of the soap plant ; 

21. Clothes made of the bark of trees 1 , with Bel 
fruit ; 

22. Linen cloth, with white sesamum ; 

23. Likewise, things made of horns, bone, or 
teeth ; 

24. (Rugs or covers) made of deer's hair, with 
lotus-seeds ; 

25. Vessels of copper, bell-metal, tin, and lead, 
with acidulated water; 

26. Vessels of white copper and iron, with ashes ; 
2 7. Wooden articles, by planing ; 

28. Vessels made of fruits (such as cocoa-nuts, 
bottle-gourds, and Bel fruits), by (rubbing them 
with) cows' hair. 

29. Many things in a heap, by sprinkling water 
over them ; 

30. Liquids (such as clarified butter, milk, &c), 
by straining them ; 

17. 'All the objects mentioned in Sutras 12-16 must be washed, 
but so as to avoid injuring them, in case they have been defiled by 
excrements or other such impure substances.' (Nand.) 

a 1. The term awmipa//a has been rendered in accordance 
with Nand.'s interpretation, which agrees with Vi^aSnejvara's (on 
Y. 1, 186). Kulluka (on M.V, 120; see the Petersburg Dictionary) 
appears to refer it to two different sorts of clothes. 

30-37. These Sutras relate to defilement caused by insects, &c. 
(Nand.) 
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31. Lumps of sugar and other preparations from 
the sugar-cane 1 , stored up in large quantities (ex- 
ceeding a Dro»a) and kept in one's own house 2 , by 
water and fire 3 ; 

32. All sorts of salt, in the same manner ; 

33. Earthern vessels (if smeared with excrements 
and the like), by a second burning ; 

34. Images of gods (if smeared), by cleansing 
them in the same way as the material (of which 
they are made is generally cleansed), and then 
installing them anew (in their former place). 

35. Of undressed grain let him remove so much 
only as has been defiled, and the remainder let him 
pound in a mortar and wash. 

36. A quantity of prepared grain not exceeding a 
Dro«a is not spoiled by being defiled (by dogs, 
crows, and other unclean animals). 

37. He must throw away thus much of it only as 
has been defiled, and must sprinkle over the re- 
mainder water, into which a piece of gold has been 
dropped, and over which the Gayatri has been pro- 
nounced, and must hold it up before a goat (or 
before a horse) and before the fire. 

31. 'Such as raw sugar, candied sugar, &c. — 2 If there is no 
large quantity of them, they require to be sprinkled with water 
only ; and if they are kept elsewhere than in the house, as if they 
are exposed for sale in a fair, they require no purification at all. — 
3 They must be encircled with fire, and sprinkled with water 
afterwards. (Nand.) 

32. Nand. mentions as the main species of salt, rock-salt, sea- 
salt, sochal-salt.'and Sambhala-salt. The last term refers perhaps 
to salt coming from the famous salt-lake of -Sakambhari or Shambar 
in Rag-putana. 

37. ' A quantity less than a Drowa having been defiled must be 
thrown away, as stated by Parirara.' (Nand.) One Dro«a = 4 
AdAakas = 1024 Mush/Is or handfuls. The meaning of A^aka, 
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38. That (food) which has been nibbled by a bird 
(except a crow or other such birds that must not 
be eaten or touched), smelt at by a cow, sneezed on, 
or denied by (human) hair, or by insects or worms, 
is purified by earth scattered over it. 

39. As long as the scent or moisture, caused by 
any unclean substance, remains on the defiled object, 
so long must earth and water be constantly applied 
in all purifications of inanimate objects. 

40. A goat and a horse are pure, as regards their 
mouths, but not a cow, nor the impure excretions of 
a man's body ; roads are purified by the rays of the 
moon and of the sun, and by the winds. 

41. Mire and water upon the high road, that 
has been touched by low-caste people, by dogs, or 
by crows, as well as buildings constructed with 
burnt bricks, are purified by the wind. 

42. For everybody let him (the A^arya or spiritual 
guide) carefully direct the performance of purificatory 
ceremonies, with earth and water, when he has been 
defiled in the highest degree. 

43. Stagnant water, even if a single cow only has 
quenched her thirst with it, is pure, unless it is 
quite filled with (hair or other) unclean objects ; it 
is the same with water upon a rock (or upon the top 
of a mountain). 

44. From a well, in which a five-toed animal 
(whether man or beast, but not one of the five-toed 

however, according to Nand.'s observation, varies in different 
countries. See Colebrooke's Essays, I, 533 seq. 

38. In explanation of the term amedhya, ' unclean substance,' 
Nand. quotes the following passage of Devala, ' Human bones, a 
corpse, excrements, semen, urine, the menstrual discharge, adeps, 
sweat, the rheum of the eyes, phlegm, and spirituous liquors are 
called unclean substances.' 
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animals whose flesh may be eaten) 1 has died, or 
which has been defiled in the highest degree, he 
must take out all the waters and dry up the 
remainder with a cloth. 

45. If it is a well constructed with burnt bricks 
(or stones,) he must light a fire and afterwards 
throw Pafiiagavya into it, when fresh water is 
coming forth. 

46. For small reservoirs of water and for ponds 
the same mode of purification has been prescribed 
as for wells, O Earth ; but large tanks (excepting 
Tlrthas) are not defiled (by dead animals, &c.) 

47. The gods have declared, as peculiar to Brih- 
ma«as, three causes effecting purity: if an (existing) 
impurity has not been perceived by them ; if they 
sprinkle the object (supposed to be impure) with 
water; and if they commend it, in doubtful cases, 
with their speech, (saying, ' This or that shall be 
pure.') 

48. The hand of a (cook or other) artizan, things 
exposed for sale in a shop (though they may have 
passed through the hands of many customers), food 
given to a Brahma»a (by other Brahmawas, or by 
Kshatriyas, &c, but not by ^Sudras), and all manu- 
factories or mines (of sugar, salt, and the like, but not 
distilleries of spirituous liquor), are always pure, 

49. The mouth of a woman is always pure (for the 
purpose of a kiss) ; a bird is pure on the fall of fruit 
(which he has pecked); a sucking calf (or child), on the 
flowing of the milk ; a dog, on his catching the deer. 

50. Flesh of an animal which has been killed 
by dogs is pronounced pure ; and so is that of an 

44. ' See LI, 6. 
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animal slain by other carnivorous creatures (such as 
tigers) or by huntsmen such as Aawa&las (6vapaias, 
Kshattrz's, or other low-caste men). 

51. The cavities above the navel must be con- 
sidered as pure ; those below it are impure ; and so 
are all excretions that fall from the body. 

52. Flies, saliva dropping from the mouth, a 
shadow, a cow, an elephant, a horse, sun-beams, 
dust, the earth, air, fire, and a cat are always pure. 

53. Such drops as fall from the mouth of a man 
upon any part of his body do not render it impure, 
nor do hairs of the beard that enter his mouth, 
nor remnants of his food adhering to his teeth. 

54. Drops which trickle on the feet of a man 
holding water for others to sip it, are considered as 
equal to waters springing from the earth : by them 
he is not soiled. 

55. He who is anyhow touched by anything im- 
pure, while holding things in his hands, is purified 
by sipping water, without laying the things on the 
ground. 

51. There are, according to- Indian views, nine cavities or aper- 
tures of the body : the mouth, the two ears, the two nostrils, the 
two eyes, and the organs of excretion and generation. The two 
last are impure, the rest are pure. 

55. Nand. and Kulluka (on M. V, 143) explain that hasta, 
' hand/ here means ' arm,' as it would be impossible to sip water 
without using the hand. The former adds that, if the things are 
being carried with the hand, they must be placed in the cavity 
formed by the fore-arm. He refutes the opinion of the ' Eastern 
Commentators,' who, arguing from another Smrz'ti, contend that 
the things have to be placed on the ground and to be sprinkled 
with water ; and he further tries to account for the seemingly con- 
tradictory rules propounded by Vlsish/tta (Benares ed., Ill, 43) and 
Gautama (I, 28) by explaining that a large quantity of things 
should be laid on the ground, and a small quantity placed upon 
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56. A house is purified by scouring it with a 
broom and plastering the ground with cow-dung, 
and a manuscript or book by sprinkling water over 
it. Land is cleansed by scouring, by plastering it 
with cow-dung, 

57. By sprinkling 1 , by scraping, by burning, or 
by letting cows (or goats) pass (a day and a night) 
on it. Cows are auspicious purifiers, upon cows 
depend the worlds, 

58. Cows alone make sacrificial oblations possible 
(by producing sacrificial butter), cows take away 
every sin. The urine of cows, their dung, clarified 
butter, milk, sour milk, and Goroiana : 

59. Those six excellent (productions) of a cow are 
always propitious. Drops of water falling from the 
horns of a cow are productive of religious merit, and 
have the power to expiate all sins (of those who 
bathe in, or rub themselves with, them). 

60. Scratching the back of a cow destroys all 
guilt, and giving her to eat procures exaltation in 
heaven. 

some other limb, and further, that food should always be placed on 
the ground, but that a garment, a stick, and the like should be kept 
in the hand. Compare Dr. Btihler's note on Gaut. loc. cit. It 
may be remarked, incidentally, that Nand. quotes the reading 
ui^ish/o 'nidh&ya in the passage of Gautama referred to. 

56. ' The term pustaka refers to MSS. or books, whether made 
of palm leaves, or of prepared hemp, or of prepared reeds (fara).' 
(Nand.) It may be that Nand. means by the last term a sort of 
paper, though paper is usually called by its Arabian name (kagad) in 
Indian works. See regarding the materials used for writing in 
ancient India, Burnell's Palaeography, p. 84 seq. (2nd ed.) 

57. ] The term seka, ' sprinkling,' either refers to the earth 
being sprinkled by rain, or to Pan&igavya being poured over it. 
(Nand.) 

58. Goroiana is a bright yellow pigment which is said to be 
prepared from the urine or bile of a cow. 
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6 1. In the urine of cows dwells the Ganges, pros- 
perity (dwells) in the dust (rising from their couch), 
good fortune in cow-dung, and virtue in saluting 
them. Therefore should they be constantly saluted. 

XXIV. 

i. Now a Brahma«a may take four wives in the 
direct order of the (four) castes; 

2. A Kshatriya, three ; 

3. A VaLrya, two; 

4. A .Sftdra, one only. 

5. Among these (wives), if a man marries one of 
his own caste, their hands shall be joined. 

6. In marriages with women of a different class, 
a Kshatriya bride must hold an arrow in her hand ; 

7. A Vaisya bride, a whip ; 

8. A .Sudra bride, the skirt of a mantle. 

9. No one should marry a woman belonging to 
the same Gotra, or descended from the same ./vlz'shi 
ancestors, or from the same Pravaras. 

XXIV. 1-4. Weber, Ind. Stud. X, 21, 74; M. Ill, 12-14; Y.I, 
56, 57. — 5. M. Ill, 43 ; Y. I, 62. — 6-8. M. Ill, 44 J Y. I, 62. 
— 9, 10. Weber loc. cit. 75 ; M. Ill, 5; Y. I, 53 ; Apast. II, 5, 1 1, 
15, 16 ; Gaut. IV, 2-5. — 12-16. M. HI, 8. — 12. Y. I, 53. — 
17-26. M. Ill, 20, 21, 27-34; Y. I, 58-61; Apast. II, 5, 11, 17- 
II, 5, 12, 2; Gaut. IV, 6-13. — 27, 28. M. Ill, 23-26, 39; Apast. 
II, 5, 12, 3; Gaut. IV, 14, 15. — 29-32. M. Ill, 37, 38; Y. I, 
58-60; Gaut. IV, 30-33. — 38. M. V, 151 ; Y. I, 63. — 39. Y I, 
63. — 40. M. IX, 90; Y. I, 64. — 41. M. IX, 93. 

1. This chapter opens the section on Sa/nskilras or sacraments, 
i. e. the ceremonies on conception and so forth. (Nand.) This 
section forms the second part of the division treating of Ai&ra. 
See above, XIX. 

9. According to Nand., the term Gotra refers to descent from one 
of the seven i??'shis, or from Agastya as the eighth ; the term Arsha 
(J?/shi ancestors), to descent from the Arsh/ishe»as or Mudgalas, 
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10. Nor (should he marry) one descended from 
his maternal ancestors within the fifth, or from his 
paternal ancestors within the seventh degree ; 

11. Nor one of a low family (such as an agricul- 
turer's, or an attendant of the king's family) ; 

1 2. Nor one diseased ; 

13. Nor one with a limb too much (as e.g. having 
six fingers) ; 

14. Nor one with a limb too little ; 

15. Nor one whose hair is decidedly red ; 

16. Nor one talking idly. 

1 7. There are eight forms of marriage : 

18. The Brahma, Daiva, Arsha, Pra^apatya, Gan- 
dharva, Asura, Rakshasa, and Paisa^a forms. 

19. The gift of a damsel to a fit bridegroom, who 
has been invited, is called a Brahma marriage. 

20. If she is given to a Rhx'ig (priest), while he 
is officiating at a sacrifice, it is called a Daiva 
marriage. 

21. If (the giver of the bride) receives a pair of 
kine in return, it is called an Arsha marriage. 

22. (If she is given to a suitor) by his demand, it 
is called a Pra^apatya marriage. 

or from some other subdivision of the Bhri'gus or Angirasas, 
excepting the G&madagnas, Gautamas, and Bharadv%as ; and the 
term Pravara, to the Mantrakn'ts of one's own race, i. e. the ances- 
tors invoked by a Brahma«a at the commencement of a sacrifice. 
Nan&'s interpretation of the last term is no doubt correct; but it 
seems preferable to take Gotra in the sense of ' family name ' 
(laukika gotra), and to refer the term samanarsha to descent from 
the same i?tshi (vaidika gotra). See Dr. Border's notes on Apast. 
II, 5, 11, 15, and Gaut. XVIII, 6; Max Mtiller, History of Ancient 
Sanskrit Literature, pp. 379-388 ; Weber, Ind. Stud. X, 69-81. If 
arsha were connected with pravara, the whole compound sama- 
nirshapravard would denote ' a woman descended from the same 
Hishi '=saman&rsh£, Y. I, 53, and sam&napravarS, Gaut. XVIII, 6. 
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23. A union between two lovers, without the 
consent of mother and father, is called a Gandharva 
marriage. 

24. If the damsel is sold (to the bridegroom), it 
is called an Asura marriage. 

25. If he seizes her forcibly, it is called a Rak- 
shasa marriage. 

26. If he embraces her in her sleep, or while she 
is unconscious, it is called a Vaisa&a. marriage. 

27. Among those (eight forms of marriage), the 
four first forms are legitimate (for a Brahmawa) ; 

28. And so is the Gandharva form for a Ksha- 
triya. 

29. A son procreated in a Brahma marriage re- 
deems (or sends into the heavenly abodes hereafter 
mentioned) twenty-one men (viz. ten ancestors, ten 
descendants, and him who gave the damsel in 
marriage). 

30. A son procreated in a Daiva marriage, four- 
teen ; 

31. A son procreated in an Arsha marriage, 
seven ; 

32. A son procreated in a Pra^apatya marriage, 
four. 

33. He who gives a damsel in marriage according 
to the Brahma rite, brings her into the world of 
Brahman (after her death, and enters that world 
himself). 

34. (He who gives her in marriage) according to 
the Daiva rite, (brings her) into Svarga (or heaven, 
and enters Svarga himself). 

35. (He who gives her in marriage) according to 
the Arsha rite, (brings her) into the world of Vish»u 
(and enters that world himself). 
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36. (He who gives her in marriage) according to 
the Prif apatya rite, (brings her) into the world of the 
gods (and enters that world himself). 

37. (He who gives her in marriage) according to 
the Gandharva rite, will go to the world of Gan- 
dharvas. 

38. A father, a paternal grandfather, a brother, a 
kinsman, a maternal grandfather, and the mother 
(are the persons) by whom a girl may be given in 
marriage. 

39. On failure of the preceding one (it devolves 
upon) the next in order (to give her in marriage), in 
case he is able. 

40. When she has allowed three monthly periods 
to pass (without being married), let her choose a 
husband for herself; three monthly periods having 
passed, she has in every case full power to dispose 
of herself (as she thinks best). 

41. A damsel whose menses begin to appear 
(while she is living) at her father's house, before she 
has been betrothed to a man, has to be considered 
as a degraded woman : by taking her (without the 
consent of her kinsmen) a man commits no wrong. 

39. Regarding the causes effecting legal disability, such as love, 
anger, &c, see Narada 3, 43. 

40. Nand., arguing from a passage of Baudhayana (see also M. 
IX, 90), takes rt'tu, ' monthly period,' as synonymous with varsha, 
'year.' But ri'tu, which occurs in two other analogous passages also 
(Gaut. XVIII, 20, and Narada XII, 24), never has that meaning. 

41. Nand. observes, that the rules laid down in this and the 
preceding .Sloka refer to young women of the lower castes only. 
Nowadays the custom of outcasting young women, who have not 
been married in the proper time, appears to be in vogue in Brah- 
manical families particularly. Smr/'ti passages regarding the ille- 
gality of marriages concluded with such women have been collected 
by me, Uber die rechd. Stellung der Frauen, p. 9, note 17. The 
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XXV. 

i. Now the duties of a woman (are as follows) : 

2. To live in harmony with her husband ; 

3. To show reverence (by embracing their feet 
and such -like attentions) to her mother-in-law, 
father-in-law, to Gurus (such as elders), to divinities, 
and to guests ; 

4. To keep household articles (such as the win- 
nowing basket and the rest) in good array ; 

5. To maintain saving habits ; 

6. To be careful with her (pestle and mortar and 
other) domestic utensils ; 

7. Not to practise incantations with roots (or 
other kinds of witchcraft) ; 

8. To observe auspicious customs ; 

9. Not to decorate herself with ornaments (or 
to partake of amusements) while her husband is 
absent from home ; 

10. Not to resort to the houses of strangers 
(during the absence of her husband) ; 

custom of Svaya/Hvara or 'self-choice,' judging from the epics, 
was confined to females of the kingly caste, and in reality was no 
doubt of very rare occurrence. 

XXV. 1-13. Colebrooke, Dig. IV, 2, XCII. — 2. M.V, 154; 
Y. I, 77. — 3. Y. I, 83. — 4-6. M.V, 150 ; Y. I, 83. - 9, 10. 
M. IX, 75; Y.I, 84.— 12,13. M.V, 148; IX, 3; Y. 1,85; Gaut. 
XVIII, 1. — 14. -M.V, 158; Colebrooke, Dig. IV, 3, CXXXIII.— 
15. M.V, 155. — 17. M.V, 160. 15 is also found in the M£r- 
ka«<afeya-pura«a XVI, 61, and, in a modified form, in other works. 
See Bohtlingk, Ind. Sprtiche, 3686, 3679. 16 is also found, in a 
modified form, in Vr*ddha£a»akhya's Proverbs XVII, 9 ; and 17 
in .Ssirhgadhara's Paddhati, Sada&ira, 10. See Bohtlingk, Ind. 
Sprtiche, 3900, 4948. 

10. 'Strangers' means any other persons than her parents-in-law, 
her brother, maternal uncle, and other near relatives. (Nand.) 
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ii. Not to stand near the doorway or by the 
windows (of her house); 

1 2. Not to act by herself in any matter ; 

13. To remain subject, in her infancy, to her 
father; in her youth, to her husband; and in her 
old age, to her sons. ( 

14. After the death of her husband, to preserve 
her chastity, or to ascend the pile after him. 

15. No sacrifice, no penance, and no fasting is 
allowed to women apart from their husbands ; to 
pay obedience to her lord is the only means for a 
woman to obtain bliss in heaven. 

16. A woman who keeps a fast or performs a 
penance in the lifetime of her lord, deprives her 
husband of his life, and will go to hell. 

1 7. A good wife, who perseveres in a chaste life 
after the death of her lord, will go to heaven like 
(perpetual) students, even though she has no son. 

XXVI. 

1. If a man has several wives of his own caste, 

14. Nand. states that the self-immolation of widows (Sattee) is a 
specially meritorious act, and not obligatory. Besides, he quotes 
several passages from other Smn'tis and from the Br*hann£radfya- 
purS«a, to the effect that in case the husband should have died 
abroad, a widow of his, who belongs to the Brihmawa caste, may 
not commit herself to the flames, unless she can reach the place, 
where his corpse lies, in a day ; and that one who is in her courses, 
or pregnant, or whose pregnancy is suspected, or who has an infant 
child, is also forbidden to bum herself with her dead husband. 
English renderings of all the texts quoted by Nand. may be found 
in Colebrooke's Essay on the Duties of a Faithful Hindu Widow. 
See also above, XX, 39. Nand., arguing from a passage of Bau- 
dhayana, takes the particle vd, ' or,' to imply that the widow is at 
liberty to become a female ascetic instead of burning herself. 

XXVI. 2. M. IX, 86. — 4. M. IX, 87. — 1-4. Colebrooke, Dig. 
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he shall perform his religious duties together with 
the eldest (or first-married) wife. 

2. (If he has several) wives of divers castes (he 
shall perform them) even with the youngest wife if 
she is of the same caste as himself. 

3. On failure of a wife of his own caste (he shall 
perform them) with one belonging to the caste next 
below his own ; so also in cases of distress (i. e. 
when the wife who is equal in caste to him hap- 
pens to be absent, or when she has met with a 
calamity) ; 

4. But no twice-born man ever with a .Sudra 
wife. 

5. A union of a twice-born man with a .Sudra 
wife can never produce religious merit ; it is from 
carnal desire only that he marries her, being blinded 
by lust. 

6. Men of the three first castes, who through 
folly marry a woman of the lowest caste, quickly 
degrade their families and progeny to the state of 
■SMras. 

7. If his oblations to the gods and manes and 
(his hospitable attentions) to guests are offered 
principally through her hands, the gods and manes 
(and the guests) will not eat such offerings, and he 
will not go to heaven. 

XXVII. 
1. The Nishekakarman (ceremony of impregna- 

IV, 1, XLIX. — 5-7. M. Ill, 12, 14, 15, 18; Y. I, 56; Weber, 
Ind. Stud. X, 74. — 7. Colebrooke, Dig. IV, 1, III. 

XXVII. 1-14. hv. I, 4-18; Gobh. II, 1-9; PSr. I, 4-II, 1; 
S&hkh. I, 12-28 ; M. II, 29-35, 66, 67 ; Y. I, ir-13 ; Gaut. VIII, 
14. — 15-24, 26, 27. Weber, Ind. Stud. X, 21 ; M. II, 38-47 ; Y. I, 
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tion) must be performed when the season fit for 
procreating children 1 distinctly appears (for the first 
time). 

2. The Puwsavana (ceremony to cause the birth 
of a male) must be performed before the embryo 
begins to move. 

3. The Simantonnayana (ceremony of parting 
the hair) should take place in the sixth or eighth 
month (of pregnancy). 

4. The £atakarman (birth-ceremony) should take 
place on the birth of the child. 

5. The Namadheya (naming-rite) must be per- 
formed as soon as the term of impurity (caused by 
the birth of the child) is over. 

6. (The name to be chosen should be) auspicious 
in the case of a Brahma«a ; 

7. Indicating power in the case of a Kshatriya ; 

8. Indicating wealth in the case of a Vaisya ; 

9. Indicating contempt in the case of a .Sudra. 

»4> 37> 38; Apast. 1, 1, 1, 18-21 ; I, 1, 2, 33-3, 6; Gaut. I, 5, 11- 
26. — 25. Weber, Ind. Stud. X, 22 ; M. II, 49 ; Y. I, 30; Apast. I, 
*> 3» 28-30; Gaut. II, 36. — 28, 29. M. II, 174, 64. 

1. 1 ' Garbha' here means 'ritu,' i.e. the time favourable for pro- 
creation, following immediately upon the menstrual evacuation, and 
the above ceremony should be performed once only, in order to 
consecrate the mother once for all. (Nand.) 

2, 3. The embryo begins to move in the fourth month of 
pregnancy, and the Pumsavana must be performed in the second 
or third month of every pregnancy. Thus Nand., who combats 
expressly the opinion that this ceremony has the consecration of 
the mother, and not the consecration of the foetus, for its object. 
Regarding the Simantonnayana he seems to consk'er both views 
as admissible. According to the former view it would have to be 
performed only once, like the Nishekakarman. 

6-9. Nand. quotes as instances of such names : 1. Lakshmi- 
dhara; 2.Yudhish//iira; 3. Arthapati; 4. Lokadasa; or (observing, 

[7] I 
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10. The Adityadarcana (ceremony of taking the 
child out to see the sun) should take place in the 
fourth month (after birth). 

1 1. The Annaprarana (ceremony of first feeding) 
should take place in the sixth month. 

12. The .A'iWakarawa (tonsure rite) should take 
place in the third year 1 . 

13. For female children the same ceremonies, 
(beginning with the birth ceremony, should be per- 
formed, but) without Mantras. 

14. The marriage ceremony only has to be per- 
formed with Mantras for them. 

15. The initiation of Brahmawas (should take 
place) in the eighth year after conception 1 ; 

16. Of Kshatriyas, in the eleventh year after 
conception 1 ; 

1 7. Of Vai.syas, in the twelfth year after con- 
ception x ; 

18. Their girdles should be made of Mun^a 
grass, a bow-string, and Balba^a (coarse grass) 
respectively. 

19. Their sacrificial strings and their garments 
should be made of cotton, hemp, and wool re- 
spectively. 

at the same time, another rule regarding the second part of a com- 
pound name), 1. Vishmifarman ; 2. Bhfmavarman ; 3. Devagupta; 
4. Dharmadasa. 

10. According to Nand., who quotes a passage ofYama in 
support of his opinion, this Sutra has to be divided into two, which 
would, however, require several words to complete their sense, the 
import of the first being, that the child should be taken out to see 
the sun in the third month, and to see the moon in the fourth 
month. See the Introduction. 

12. 1 ' The third year,' i. e. either after conception, or after birth. 
(Nand.) 

15-17. 'Nand., 'or after birth.' See P£r. and Asv. loc. cit. 
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20. The skins (which they wear) should be those 
of a black antelope, of a tiger, and of a he-goat 
respectively. 

21. Their staves should be made of Palasa, Kha- 
dira, and Udumbara wood respectively. 

22. Their staves should be of such a length 
as to reach the hair, the forehead, and the nose 
respectively. 

23. Or all (kinds of staves may be used for all 
castes indiscriminately). 

24. And they should not be crooked, nor should 
the bark be stripped off. 

25. In begging alms, they should put in the word 
' Lady' at the beginning, in the middle, and at the 
end of their request (according to their caste). 

26. The ceremony of initiation must not be de- 
layed beyond the sixteenth year in the case of a 
Brahmawa ; beyond the twenty-second, in the case 
of a Kshatriya; and beyond the twenty-fourth, in 
the case of a Vauya. 

27. After that, the youths belonging to any of 
those three castes, who have not been initiated 
at the proper time, are excluded from initiation, 
and contemned by the twice-born, and are called 
Vratyas. 

28. That skin, that cord, that girdle, that staff, 
and that garment which has been given to any one 
(on his initiation), that he must for ever wear when 
performing any religious observance. 

29. His girdle, his skin, his staff, his string, and 
his ewer he must throw into the water when broken 
(or spoiled by use), and receive others consecrated 
with Mantras. 
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XXVIII. 
i. Now 1 students shall dwell at their Guru's 
{spiritual teacher's) house. 

2. They shall recite their morning and evening 
prayers. 

3. (A student) shall mutter the morning prayer 
standing, and the evening prayer sitting. 

4. He shall perform twice a day (in the morn- 
ings and evenings) the religious acts of sprinkling 
the ground (round the altar) and of putting fuel 
on the fire. 

5. He must plunge into the waters like a stick. 

XXVIII. passim, ksv. Grihyz-s. I, 22 ; III, 7-9 ; Gobh. G/vhya-s. 
II, 10, 42-III, 4; Par. Gr/hya-s. II, 4-6; <Sankh. Gr»Tiya-s. II, 6, 9- 
12 ; III, 1. — 1. Apast. I, 1, 2, 11. — 3. M. II, 101 ; Y. I, 24, 25 ; 
Gaut. II, 1 1. — 4. M. II, 108 ; Y. I, 25 ; Apast. I, 1, 4, 16. — 5. 
Apast. I, 1, 2, 30. — 6, 7. M. II, 73, 182 ; Y. I, 27 ; Apast. I, 2, 
5,27; 1,1,4,23; Gaut. I, 54; II, 29, 30. — 8. M. II, 41-47; Y.I, 
29; Apast. I, 1,2, 33-I, 1, 3, 10; Gaut. I, 15, 16, 22.-9, 10. M. 

II, 183, 184, 51; Y. I, 29, 31 ; Apast. I, 1, 3, 25, 32 ; Gaut. II, 
35, 37-39— "> 12- M. II, 177-179, &c; Y. I, 33, &c; Apast. 
I, 1, 2, 23-28, &c; Gaut. II, 13, &c. — 13-23. M. II, 194, 71, 72, 
122-124, 195-19 8 ; Apast. I, 2, 4, 28; I, 2, 5, 12, 23; I, 2, 6, 
5-9, 14 ; Gaut. II, 21, 25-28; I, 52 ; II, 14.— 17. Y. I, 26.— 
24-26. M. II, 199, 200. — 27, 28. M. II, 204; Apast. I, 2, 8, 11, 
13. —29, 30. M. II, 205; Apast. I, 2, 8, 19-21. — 31-33. M. II, 
208, 209; Apast. I, 2, 7, 28, 30 ; Gaut. II, 31, 32. — 34-36. M. 

III, 2 ; II, 168. — 37-40. M. II, 169-172 ; Y. II, 39; Apast. I, 
1, 1, 15-17 ; Gaut. I, 8. — 41. M. II, 219 ; Apast. 1, 1, 2, 31, 32 ; 
Gaut. I, 27. — 42. M. II, 245 ; Y. 1, 51 ; Apast. I, 1 1, 30, 1 ; Gaut. 
IX, 1. — 43-46. M. II, 243, 247, 248; Y. I, 49; Apast. I, 2, 4, 
29 ; Gaut. II, 5-8. — 47. M. II, 249; Gaut. HI, 9.-48-53. M. 
XI, 121, 123, 124; II, 181, 187, 220. — 51, 52. Y. Ill, 278, 281 ; 
Gaut. XXIII, 20. 

1. "I.e. after the performance of the initiation ceremony.' (Nand.) 

5. The sense of this injunction, according to Nand., is, that he 

must not pronounce any bathing Mantras. But more probably it 
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6. Let him study when called (by his teacher). 

7. He shall act so as to please his Guru (spiritual 
teacher) and to be serviceable to him. 

8. He shall wear his girdle, his staff, his skin, and 
his sacrificial string. 

9. He shall go begging at the houses of virtuous 
persons, excepting those of his Guru's (and of his 
own) relatives. 

10. He may eat (every morning and evening) 
some of the food collected by begging, after having 
received permission to do so from his Guru. 

11. He must avoid *S"raddhas, factitious salt, food 
turned sour 1 , stale food, dancing, singing, women, 
honey, meat, ointments, remnants of the food (of 
other persons than his teacher), the killing of living 
beings, and rude speeches. 

12. He must occupy a low couch. 

13. He must rise before his Guru and go to rest 
after him. 

14. He must salute his Guru, after having per- 
formed his morning devotion. 

15. Let him embrace his feet with crossed hands, 



is meant, that he shall swim motionless like a stick (see Apast. I, 
1, 2, 30, with Dr. Btihler's note). According to a third explana- 
tion, which is mentioned both by Haradatta and by Devapala in 
his Commentary on the Ka/ftaka Gr/hya-sutra, the sense would be, 
that he is not allowed, while bathing, to rub his skin, in order to 
clean himself, with bathing powder and the like. 

11. * Nand. interprets jukta, 'food turned sour,' by 'rude 
speeches,' because if taken in its other meaning, it would be 
included in the next term, paryushita, ' stale food.' However, if 
Nand.'s interpretation were followed, it would coincide with the last 
term of this enumeration, ajlila, 'rude speeches;' and its position 
between two articles of food renders the above interpretation more 
plausible. 
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1 6. The right foot with his right hand, and the 
left foot with his left. 

17. After the salutation (abhivadaye, 'I salute') 
he must mention his own name and add the word 
' bhos ' (Venerable Sir) at the end of his address. 

18. He must not speak to his Guru while he is 
himself standing, or sitting, or lying, or eating, or 
averting his face. 

19. And let him speak, if his teacher sits, stand- 
ing up; if he walks, advancing towards him ; if he is 
coming near, meeting him ; if he runs, running after 
him ; 

20. If his face is averted, turning round so as to 
face him ; 

21. If he is at some distance, approaching him ; 

22. If he is in a reclining position, bending to 
him; 

23. Let him not sit in a careless attitude (such 
as e. g. having a cloth tied round his legs and knees, 
while sitting on his hams) before the eyes of his 
teacher. 

24. Neither must he pronounce his mere name 
(without adding to it the word .Sri or a similar term 
at the beginning). 

25. He must not mimic his gait, his manner, his 
speech, and so on. 

26. Where his Guru is censured or foully belied, 
there let him not stay. 

27. Nor must he sit on the same seat with him, 

28. Unless it be on a rock 1 , on a wooden bench, 
in a boat, or in a carriage. 
1 

28. ' Thus according to Kulluka (on M. II, 204). Nand. takes 
the term s ilaphalaka as a compound denoting ' a stone seat.' 
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~ 29. If his teacher's teacher is near, let him be- 
have towards him as if he were his own teacher. 

30. He must not salute his own Gurus without 
his teacher's leave. 

31. Let him behave towards the son of his 
teacher, who teaches him the Veda, as towards his 
teacher, even though he be younger or of an equal 
age with himself ; 

32. But he must not wash his feet, 

33. Nor eat the leavings of his food. 

34. Thus let him acquire by heart one Veda, or 
two Vedas, or (all) the Vedas. 

35. Thereupon, the Vedingas (that treating of 
phonetics and the rest) \ 

36. He who, not having studied the Veda, applies 
himself to another study, will degrade himself, and 
his progeny with him, to the state of a .Sudra. 

37. From the mother is the first birth ; the 
second, from the girding with the sacrificial string. 

38. In the latter, the Savitrl hymn 1 is his mother, 
and the teacher his father. 

39. It is this which entitles members of the three 
higher castes to the designation of ' the twice-born.' 

40. Previous to his being girded with the sacri- 
ficial string, a member of these castes is similar to a 
.Sudra (and not allowed to study the Veda). 

30. Nand. here interprets Guru by 'a paternal uncle and the 
rest.' 

3 1 . This rule refers to a son of his spiritual teacher, who teaches 
him one or two chapters of the Veda, while the teacher himself is 
gone out for bathing or some such reason. V£, ' or,' is added in 
order to include a son of the teacher, who is himself a pupil, as 
Manu (II, 208) says. (Nand.) 

35. ] .See Max Miiller, Ancient Sanskrit Literature, p. 108 seq. 
38. x Rig-veda III, 62, 10. 
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41. A student shall shave all his hair, or wear it 
tied in one lock. 

42. After having mastered the Veda, let him take 
leave of his teacher and bathe, after having pre- 
sented him with a gift. 

43. Or let him spend the remainder of his life at 
his teacher's house. 

44. If, while he is living there, his teacher should 
die, let him behave to his teacher's son as towards 
his teacher himself; 

45. Or l towards one of his wives, who is equal 
to him in caste. 

46. On failure of such, let him pay homage to the 
fire, and live as a perpetual student. 

47. A Brahma#a who passes thus without tiring 
(of the discharge of his duties) the time of his stu- 
dentship will attain to the most exalted heavenly 
abode (that of Brahman) after his death, and will 
not be born again in this world. 

48. A voluntary effusion of the semen by a twice- 
born youth (in' sexual intercourse with a woman), 
during the period of his studentship, has been pro- 
nounced a transgression of the rule prescribed for 
students by expounders of the Vedas well acquainted 
with the system of duties. 

49. Having loaded himself with that crime, he 
must go begging to seven houses, clothed only with 
the skin of an ass, and proclaiming his deed. 

42. After the solemn bath (see Asv. Ill, 8, 9 ; Gobh. Ill, 4 ; 
Par. II, 6 ; .Sankh. Ill, 1), which terminates the period of student- 
ship, the student, who is henceforth called. Snataka, ' one who has 
bathed,' is allowed to return home. 

45. 'According to Nand., the particle va, 'or,' is used in order 
to include another alternative, that of living with an old fellow- 
student, as directed by Gautama, III, 8. 
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50. Eating once a day only a meal consisting of 
the alms obtained at those (houses), and bathing at 
the three Savanas (dawn, noon, and evening), he will 
be absolved from guilt at the end of the year. 

51. After an involuntary effusion of the semen 
during sleep, a twice-born student must bathe (on 
the next morning), worship the sun (by offerings of 
perfumes and the like), and mutter three times the 
Mantra, 'Again shall my strength return to me 1 .' 

52. He who for seven days omits to collect alms 
and to kindle the sacred fire, must perform the 
penance of an Avakirmn (breaker of his vow), pro- 
vided that he has not been prevented from the dis- 
charge of his duties by an illness. 

53. If the sun should rise or set while a student 
is purposely indulging in sleep, ignoring (the pre- 
cepts of law), he must fast for a day, muttering (the 
Gayatr! one thousand and eight times). 

XXIX. 

1. He who having initiated a youth and in- 
structed him in the Vratas 1 , teaches him (one branch 
of) the Veda (together with its Aiigas, such as that 
relating to phonetics, and the rest) is called Aiarya 
(teacher). 

51. 'Taitt. Ara«y. I, 30. 

XXIX. 1. Apast. I, 1, 1, 13; Gaut. I, 9. — 1-3. M. II, 140- 
143; v - 1. 34, 35- — 7~ 10 - M.II, in, 112, 1x4, 115.— 9, 10. See 
Btihler, Introd. to Digest, p. xxix. 

1. The Vratas of a student are certain observances to be kept 
by him before he is admitted to the regular course of study of the 
Veda, and again before he is allowed to proceed to the study of 
the Mahanamni verses and to the other higher stages of Vedic 
learning. See, particularly, .Saftkh. Il, 1 1, 12, with Dr. Oldenberg's 
note (Ind. Stud. XV, 139). 
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2. He who teaches him (after he has been initiated 
by another) either (an entire branch of the Veda) in 
consideration of a fee, or part of a Veda (without 
taking a fee), is called Upadhyaya (sub-teacher). 

3. He who performs sacrifices (whether based 
upon .SVuti or upon Smnti) is called Ritv'ig (officiat- 
ing priest). 

4. He must not engage a priest for the per- 
formance of sacrifices without having ascertained 
(his descent, character, and conduct). 

5. Neither must he admit to his teaching (one 
whom he does not know). 

6. And he must not initiate such a one. 

7. If one answers improperly, or the other asks 
improperly l , that one (or both) will perish or incur 
hatred. 

8. If by instructing a pupil neither religious merit 
nor wealth are acquired, and if no sufficient atten- 
tion is to be obtained from him (for his teacher's 
words), in such soil divine knowledge must not be 
sown : it would perish like fine seed in barren soil. 

9. The deity of sacred knowledge approached 
a Brahma«a (and said to him), ' Preserve me, I am 
thy treasure, reveal me not to a scorner, nor to a 
wicked man, nor to one of uncontrolled passions : 
thus I shall be strong. 

10. ' Reveal me to him, as to a keeper of thy 
gem, O Brahma«a, whom thou shalt know to be 
pure, attentive, possessed of a good memory, and 
chaste, who will not grieve thee, nor revile thee.' 

7. * A proper question is, e. g. if the pupil modestly says, ' I 
don't know about this, therefore I want to be instructed.' An im- 
proper question is, e.g. if he says, 'Why do you pronounce this thus 
wrongly?' An improper answer is an answer to an improper 
question. (Nand.) 
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XXX. 

i. After having performed the Upakarman cere- 
mony on the full moon of the month »Srava»a, or of 
the month Bhadra, the student must (pass over the 
two next days without studying, and then) study for 
four months and a half. 

2. After that, the teacher must perform out of 
town the ceremony of Utsarga for those students 
(that have acted up to this injunction) ; but not for 
those who have failed to perform the ceremony of 
Upakarman. 

3. During the period (subsequent upon the cere- 
mony of Upakarman and) intermediate between it 
and the ceremony of Utsarga, the student must read 
the Vedangas. 

4. He must interrupt his study for a day and a 
night on the fourteenth and eighth days of a month \ 

5. (He must interrupt his study for the next day 

XXX. 1— 33. Weber, Ind. Stud. X, 130-134; Nakshatras II, 322, 
338-339; M. IV, 95-123; II,7i, 74 ; Y.I, 142-151 ; Apast.1,3,9- 
ii ; Gaut.XVI; I, 51, 53. — 33-38. Axv. Ill, 3, 3; M. II, 107; Y.I, 
41-46. — 41,42. M. H, 116. — 43-46. M. II, 117, 146-148, 144. 

1-3. The annual course of Vedic studies opens with a ceremony 
called Upakarman, and closes with a ceremony called Utsarga. 
The latter, according to the rule laid down in Sutra 1, would fall 
upon the first day of the moon's increase, either in Pausha or in 
Magna. Nand. states that those students who have not per- 
formed the Upakarman ceremony in due time must perform a 
penance before they can be admitted to the Utsarga ; nor must 
those be admitted to it who have failed to go on to the study of 
another branch of the Veda at the ordinary time, after having 
absolved one. 

4. 1 Nand., with reference to a passage of Harlta, considers the 
use of the plural and of the particle ka. to imply that the study must 
also be interrupted on the first and fifteenth days. 

5. ' This refers to the second days of the months Phalguna, 
Asha«54a, and Karttika. (Nand.) 
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and night) after a season of the year has begun 1 , 
(and for three nights) after an eclipse of the moon. 

6. (He must not study for a day and a night) 
when Indra's flag is hoisted or taken down. 

7. (He must not study) when a strong wind is 
going. 

8. (He must not study for three days) when rain, 
lightning, and thunder happen out of season \ 

9. (He must not study till the same hour next 
day) in the case of an earthquake, of the fall of a 
meteor, and when the horizon is preternaturally red, 
as if on fire. 

10. (He must not study) in a village in which a 
corpse lies ; 

1 1. Nor during a battle ; 

1 2. . Nor while dogs are barking, jackals yelling, 
or asses braying ; 

13. Nor while the sound of a musical instrument 
is being heard ; 

14. Nor while ^"udras or outcasts are near ; 

1 5. Nor in the vicinity of a temple, of a burial- 
ground, of a place where four ways meet, or of a 
high road ; 

16. Nor while immersed in water ; 

1 7. Nor with his foot placed upon a bench ; 

18. Nor while riding upon an elephant, a horse, 
or a camel, (or in a carriage drawn by any of those 
animals), or being borne in a boat, or in a carriage 
drawn by oxen ; 

19. Nor after having vomited ; 

8. "I. e. not during the rains.' (Nand.) 

1 2. Nand. considers the term svz, ' dog,' to include all the other 
animals mentioned by Apastamba, I, 3, 10, 17. 

19-21. After having vomited or been purged, he shall interrupt 
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20. Nor after having been purged ; 

21. Nor during an indigestion. 

22. When a five-toed animal has passed between 
the teacher and the pupil (the latter must interrupt 
his study for a day and a night). 

23. When a king or a learned Brahma»a (who 
has mastered one Veda), or a cow, or a Brahma#a 
(in general) has met with an accident (he must not 
study). 

24. After the Upakarman (he must not study for 
three days). 

25. And after the Utsarga (he must interrupt his 
study for as many days). 

26. And (he must avoid to study) the hymns of 
the .AYg-veda, or those of the Ya^xir-veda, while the 
Saman melodies are being chanted. 

27. Let him not lie down to sleep again when he 
has begun to study in the second half of the night. 

28. Let him avoid studying at times when there 
ought to be an intermission of study, even though a 
question has been put to him (by his teacher) ; 

his study for a day and a night ; when suffering from indigestion, 
till he has digested his food. (Nand.) 

22. According to Nand., the interruption of study is to last for 
two days, when a crow, or an owl, or a wild cock, or a mouse, or a 
frog, and the like animals have passed ; and for three days, when 
a dog, or an ichneumon, or a snake, or a frog (sic), or a cat has 
passed. He quotes Gaut. I, 59 in support of his interpretation. 
I have translated according to M. IV, 126 ; Y. I, 147. 

23. In these cases the study shall not be taken up again till the 
accident has been appeased by propitiatory rites. If any of the 
persons in question has died, the interruption is to last for a day 
and a night, in case they were persons of little merit ; but in case 
they should have been very virtuous, it is to last for three days. 
(Nand.) 

28. Every lesson consists of questions put by the teacher and 
the pupil's answers to them. 
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29. Since to study on forbidden days neither 
benefits him in this nor in the other world. 

30. To study on such days destroys the life of 
both teacher and pupil. 

31. Therefore should a teacher, who wishes to 
obtain the world of Brahman, avoid improper days, 
and sow (on proper days) the seed of sacred know- 
ledge on soil consisting of virtuous pupils. 

32. At the beginning and at the end of the 
lecture let the pupil embrace his teacher's feet ; 

33. And let him pronounce the sacred syllable Om. 

34. Now he who studies the hymns of the J&g- 
veda (regularly), feeds the manes with clarified 
butter. 

35. He who studies the Ya^us texts, (feeds them) 
with honey. 

36. He who studies the Siman melodies, (feeds 
them) with milk. 

37. He who studies the Atharva-veda, (feeds 
them) with meat. 

38. He who studies the Pura«as, Itihasas, Vedan- 
gas, and the Institutes of Sacred Law, feeds them 
with rice. 

39. He who having collected sacred knowledge, 
gains his substance by it in this world, will derive 
no benefit from it in the world to come. 

33. Nand., quoting a passage of Yama, states the particle /4a to 
imply that the pupil must touch the ground, after having pro- 
nounced the syllable Om. 

38. Nand. considers the use of a Dvandva compound to imply 
that logic (NySya) and the MimawsS system of philosophy are 
also intended in this Sutra. Regarding the meaning of the terms 
Pur&«a and Itih&sa, see Max Miiller, Ancient Sanskrit Literature, 
p. 40 seq. 

39. This rule cannot refer to teaching for a reward, because 
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40. Neither will he (derive such benefit from it), 
who uses his knowledge in order to destroy the 
reputation of others (by defeating them in argu- 
ment). 

41. Let no one acquire sacred knowledge, with- 
out his teacher's permission, from another who is 
studying divine science. 

42. Acquiring it in that way constitutes theft of 
the Veda, and will bring him into hell. 

43. Let (a student) never grieve that man from 
whom he has obtained worldly knowledge (relating 
to poetry, rhetoric, and the like subjects), sacred 
knowledge (relating to the Vedas and Vedangas), or 
knowledge of the Supreme Spirit. 

44. Of the natural progenitor and the teacher 
who imparts the Veda to him, the giver of the Veda 
is the more venerable father; for it is the new 
existence acquired by his initiation in the Veda, 
which will last him both in this life and the next. 

45. Let him consider as a merely human exist- 
ence that which he owes to his father and mother 
uniting from carnal desire and to his being born 
from his mother's womb. 

46. That existence which his teacher, who knows 
all the Vedas, effects for him through the prescribed 
rites of initiation with (his divine mother) the 
Gayatrl, is a true existence ; that existence is 
exempt from age and death. 

47. He who fills his ears with holy truths, who 

that is a minor offence (upapataka ; see below, XXXVII, 20); nor 
can it refer to teaching in general, because it is lawful to gain one's 
substance by it; but it refers to those who recite the Veda in 
behalf of another, and live by doing so. (Nand.) 
41. See XX VIII, 6, and the preceding note. 
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frees him from all pain (in this world and the next), 
and confers immortality (or final liberation) upon 
him, that man let the student consider as his (true) 
father and mother : gratefully acknowledging the 
debt he owes him, he must never grieve him. 

XXXI. 

i. A man has three Atigurus (or specially venera- 
ble superiors) : 

2. His father, his mother, and his spiritual 
teacher. 

3. To them he must always pay obedience. 

4. What they say, that he must do. 

5. And he must do what is agreeable and ser- 
viceable to them. 

6. Let him never do anything without their leave. 

7. Those three are equal to the three Vedas 
(^'g-veda, Sama-veda, and Ya^ur-veda), they are 
equal to the three gods (Brahman, Vish«u, and 
.Siva), they are equal to the three worlds (of men, 
of gods, and of Brahman), they are equal to the 
three fires. 

8. The father is the Garhapatya (or household) 
fire, the mother is the Dakshi«a (or ceremonial) 
fire, and the spiritual teacher is the Ahavaniya (or 
sacrificial) fire. 

9. He pays regard to all his duties, who pays 
regard to those three ; he who shows no regard to 

XXXI. 1-6. M. II, 225, 226, 228, 229; Apast. I, 4, 14, 6; 
Gaut. II, 50, 51. — 7. M. II, 230. — 8. M. II, 231 ; Apast I, 1, 3, 
44.-9. M. II, 234.— 10. M. II, 233. 

9. ' The father is said to be of the same nature as the Girha- 
patya fire, because the Ahavaniya is produced from it ; the mother 
is said to be of the same nature as the Dakshi«a fire, because it 
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them, derives no benefit from any religious ob- 
servance. 

10. By honouring his mother, he gains the pre- 
sent world ; by honouring his father, the world of 
gods ; and by paying strict obedience to his spiritual 
teacher, the world of Brahman, 

XXXII. 

1. A king, a priest, a learned Brahma#a, one 
who stops wicked proceedings, an Up&dhyaya, a 
paternal uncle, a maternal grandfather, a maternal 
uncle, a father-in-law, an eldest brother, and 1 the 
parents-in-law of a son or a daughter are equal to 
a teacher ; 

2. And so are their wives, who are equal in caste 
to them. 

3. And their mother's sister, their father's sister, 
and x their eldest sister. 

4. A father-in-law, a paternal uncle, a maternal 

has a separate origin, or because she has the sacrificial implements, 
such as the pestle and mortar and the like, in her charge ; and the 
spiritual teacher is said to be of the same nature as the Ahavanfya 
fire, because all oblations fall to his share, as the Sm/Yti says (Y. I, 
27), "Let him (the pupil) deliver to him (the teacher) the collected 
alms."' (Nand.) 

XXXII. i.M. II, 206. — 2. M. II, 210. —3. M. II, 13^— 4- 
M. II, 130; Apast. I, 4, 14, ir. — 5, 6. M. II, 210, 211 ; Apast. 
I, 2, 7, 27 ; Gaut. II, 31, 32. — 7. M. II, 129. — 8, 9. M. XI, 205 ; 
Y. Ill, 292. — 10. Apast. 1, 1,2, 20. — 11, 12. M. II, 201 ; Apast. 
I, 2, 8, 15. — 13. M. II, 212; Gaut II, 34. — 14. M. II, 216. — 
15. M. II, 217 ; Gaut. II, 33 ; VI, 2. — 16. M. II, 136 ; Gaut. VI, 
20. — 17. M. II, 135 ; Apast. I, 4, 14, 25. — 18. M. II, 155. 

1. l The particle ka. is used here, according to Nand., in order to 
include a paternal grandfather and other persons mentioned in a 
Smrrti. 

3. 1 The particle ia. here refers, according to Nand., to the 
paternal grandmother and others mentioned in a Smmi. 

[7] K 
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uncle, and a priest he must honour by rising to 
meet and saluting them, even though they be 
younger than himself. 

5. The wives of Gurus (superiors), who are of a 
lower class than their husbands (such as Kshatriya 
or Vaisya or Murdhavasikta wives), shall be honoured 
by (rising to meet and) saluting them from far ; but 
he must not embrace their feet. 

6. He should avoid to rub and anoint the limbs 
of Guru's wives, or to anoint their eyes, or to 
arrange their hair, or to wash their feet, or to do 
other such services for them. 

7. To the wife of another, even though he does 
not know her, he must either say ' sister ' (if she is 
of equal age with himself), or ' daughter' (if she is 
younger than himself), or ' mother ' (if she is older 
than himself). 

8. Let him not say 'thou 1 ' to his Gurus (superiors). 

9. If he has offended one of them (by saying 
' thou ' to him, or in some other manner), he must 
keep a fast and not eat again till the end of the 
day, after having obtained his forgiveness. 

10. He must avoid to quarrel with his spiritual 
teacher and to argue with him (from emulation). 

11. And he must not censure him ; 

5. Sudra wives are exempt from this rule ; he should rise to 
meet, but not salute them. (Nand.) 

8. x Other insulting language, as e. g. if he says hush or pish to 
them, is also included in this term. The use of the particle fa, 
indicates that other persons entitled to respect are also intended in 
this Sutra. (Nand.) 

10. 'The particle fa is used in order to include Br£hma»as in 
general in this prohibition.' (Nand.) 

n. 'The use of the particle fa shows that defamatory speeches 
are also intended.' (Nand.) 
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12. Nor act so as to displease him. 

13. (A pupil) must not embrace the feet of a 
Guru's young wife, if he has completed his twentieth 
year, or can distinguish virtue from vice. 

14. But a young student may at pleasure prostrate 
himself before a young wife of his Guru, (stretching 
out both hands) as ordained (see XXVIII, 15), 
saying, 'I, N. N. (ho! salute thee).' 

15. On returning from a journey he shall (once) 
embrace the feet of the wives of his Gurus (su- 
periors), and daily salute them, remembering the 
practice of the virtuous. 

16. Wealth, kindred, age, the performance of 
religious observances, and, fifthly, sacred knowledge 
are titles to respect; each subsequent one is 
superior to the one preceding in order. 

1 7. A Brahma#a, though only ten years old 1 , and 
a member of the kingly caste, though a hundred years 
old, must be considered as father and son ; and of 
these two, the Brahma»a is the father. 

18. The seniority of Brahma«as is founded upon 
sacred knowledge; of Kshatriyas, upon valour in 
arms ; of VaLyyas, upon grain and (other) wealth ; of 
.Sudras, upon (priority of) birth. 

XXXIII. 

1. Now man has three most dangerous enemies, 
called carnal desire, wrath, and greed. 

17. * I. e. a Brahmawa for whom the ceremony of initiation has 
been performed. (Nand.) This proverb is also found in the Niti- 
jastra 1 55, in the Mahabh&rata II, 1385 seq., &c, and in other works. 
See Bdhtlingk, Ind. Sprflche, 6163, 2456, &c. 

XXXIII. 1. Apast I, 8, 23, 4, 5. 

1. The mention which has been made in the preceding section, 
that on AiSxA or rules of conduct, of the breach of the vow of 

K 2 
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2. They are specially dangerous to the order of 
householders, because they have (houses, wives, and 
other) property. 

3. Man, being overcome by those (three enemies), 
commits crimes in the highest degree, high crimes, 
minor crimes, and crimes in the fourth degree ; 

4. Also crimes effecting loss of caste, crimes de- 
grading to a mixed caste, and crimes rendering the 
perpetrator unworthy (to receive alms and the like) ; 

5. And crimes causing defilement, and miscel- 
laneous offences. 

6. This is the threefold path to hell, destructive 
of self : carnal desire, wrath, and greed : therefore 
must a man shun those three vices. 

XXXIV. 

1. Sexual connection with one's mother, or 
daughter, or daughter-in-law are crimes in the 
highest degree. 

2. Such criminals in the highest degree should 
proceed into the flames ; for there is not any other 
way to atone for their crime. 

XXXV. 

1. Killing a Brdhmawa, drinking spirituous liquor, 

chastity and the penance for it (see XXVIII, 48, 49), causes him 
(Vishwu) to discuss the law of penance (Pi£y£tf>4itta). This is done 
in the following section, to which Chapter XXXIV serves as 
Introduction. (Nand.) The section on Priya^itta extends as far 
as Chapter LVII. 

6. This proverb is also found in the Bhagavad-gfti, XVI, 21, and 
in the Mahabh&rata, V, 1036. See B6htlingk, Ind. Spriiche, 2645. 

XXXV. 1. M. IX, 235; XI, 55; Y. Ill, 227; ipast. I, 7, 21, 
8; Gaut. XXI, 1. — 2, 3. M. XI, 181 ; Y. Ill, 227, 261 ; Gaut. 
XXI, 3. — 4. M. XI, 181. 
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stealing the gold of a Brihmawa, and sexual connec- 
tion with a Guru's wife are high crimes. 

2. And social intercourse with such (criminals is 
also a high crime). 

3. He who associates with an outcast is out- 
casted himself after a year ; 

4. And so is he who rides in the same carriage 
with him, or who eats in his company, or who sits 
on the same bench, or who lies on the same couch 
with him. 

5. Sexual intercourse, intercourse in sacrificing, 
and intercourse by the mouth (with an outcast) 
entails immediate loss of caste. 

6. Such mortal sinners are purified by a horse- 
sacrifice and by visiting all Tirthas (places of pil- 
grimage) on earth. 

XXXVI. 

1. Killing a Kshatriya or VaLsya engaged in a 
sacrifice, or a woman in her courses, or a pregnant 
woman, or a woman (of the Brihma«a caste) who has 
bathed after temporary uncleanness 1 , or an embryo 

5. 'Intercourse of marriage' means sexual connection with an 
outcasted man or woman, or giving a damsel in marriage to an 
outcasted man. ' Intercourse in sacrificing' means sacrificing for, 
or with, an outcast. ' Mouthly intercourse ' means teaching, or 
being taught by, or studying together with, an outcast. The 
present rule holds good in cases of voluntary intercourse only ; if 
the intercourse was involuntary, the loss of caste does not follow 
till after a year. Others assert that the immediate loss of caste 
is entailed by particularly intimate intercourse only. (Nand.) 

XXXVI. 1. M. XI, 88 ; Y. Ill, 251 ; ipast. I, 9, 24, 6, 8,9. — 
2-7. M. XI, 57-59, 171, 172; Y. Ill, 228-233. — 2. Gaut.XXI, 
10. — 5. Gaut. XXI, 1. — 7. Apast. I, 7, 21, 9, 

1. ' The term atreyi (atrigotrS) has been translated here and in 
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of unknown sex, or one come for protection, are 
crimes equal to the crime of killing a Brahmawa. 

2. Giving false evidence and killing a friend : 
these two crimes are equal to the drinking of 
spirituous liquor. 

3. Appropriating to one's self land belonging to 
a Brahma^a or a deposit (belonging to a Brahmawa 
and not consisting of gold) are crimes equal to a 
theft of gold (belonging to a Brahma#a). 

4. Sexual connection with the wife of a paternal 
uncle, of a maternal grandfather, of a maternal 
uncle, of a father-in-law, or of the king, are crimes 
equal to sexual connection with a Guru's wife ; 

5. And so is sexual intercourse with the father's 
or mother's sister and with one's own sister ; 

6. And sexual connection with the wife of a 
learned Brahma«a, or a priest, or an Upadhyaya, 
or a friend ; 

7. And with a sister's female friend (or with one's 
own female friend), with a woman of one's own race, 
with a woman belonging to the Brahma«a caste, 
with a (Brahma#a) maiden (who is not yet betrothed 
to a man), with a low-caste woman, with a woman 
in her courses, with a woman come for protection, 

other places in accordance with that interpretation which is 
sanctioned by the majority among the commentators of law 
works. Nand., on the other hand, gives the preference to the 
opinion of those who render it by ' a woman descended from or 
married to a man of the race of Atri.' 

2. 'The term etau, "these," is used in order to include the 
forgetting of Veda texts and other crimes, which are mentioned as 
equal to drinking spirituous liquor by Manu (XI, 57) and Ya^tta- 
valkya (III, 229).' (Nand.) 

5. ' The particle ka. in this Sutra refers to little girls, as ordained 
by Manu, XI, 59.' (Nand.) 
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with a female ascetic, and with a woman entrusted 
to one's own care. 

8. Such minor offenders become pure, like mortal 
sinners, by a horse-sacrifice and by visiting Tlrthas. 

XXXVII. 
i. Setting one's self up by false statements (as 
by saying, ' I have done this,' or the like). 

2. Making statements, which will reach the ears 
of the king, regarding a (minor) offence committed 
by some one ; 

3. Unjustly upbraiding a Guru (as by saying, 
' You have neglected such a household duty ') ; 

4. Reviling the Veda ; 

5. Forgetting the Veda texts, which one his 
studied ; 

6. (Abandoning) one's holy fire, or one's father, 
mother, son, or wife ; 

XXXVII. 1-34. M. XI, 56, 57, 60-67 5 Y. Ill, 228-230, 234- 
242 ; Apast. I, 7, 21, 12-17; Gaut. XXI, 11. — 35. M. XI, 118; 
Y. Ill, 265. 

1. ' But if a man who does not know all the four Vedas says, in 
order to procure a valuable present or some other advantage, ' I 
know the four Vedas/ or if he says of another, his superior in caste 
or sacred knowledge, in order to prevent his receiving a valuable 
present, ' This man is no Brahmawa,' or ' He does not know any- 
thing,' in all such cases his crime is equal to the killing of a 
Brahma«a.' (Nand.) 

2. ' But giving information of a heavy crime constitutes a crime 
equal to the killing of aUrahmawa.' (Nand.) 

3. Guru means 'father' here. Heavy reproaches, as e. g. if a 
son says to his father, ' You have made unequal shares in dividing 
the patrimony,' are equal to killing a Br&hma«a. (Nand.) 

4. ' But atheistical detracting from the authority of the Veda 
constitutes a crime equal to the drinking of spirituous liquor.' 
(Nand.) 

6. ' The use of the particle ka. indicates that distant relatives 
are also intended here, as Ya^fiavalkya, III, 239, states.' (Nand.) 
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7. Eating the food of those whose food may not 
be eaten, or forbidden food ; 

8. Appropriating to one's self (grain, copper, or 
other) goods of another man (but not his gold) ; 

9. Sexual intercourse with another man's wife ; 

10. Sacrificing for persons for whom it is for- 
bidden to sacrifice (such as 6udras, persons for 
whom the initiation has not been performed, and 
the like) ; 

11. To live by a forbidden occupation (as, if a 
Brahmawa lives by the occupation of a Kshatriya, or 
of a VaLsya). 

12. Receiving unlawful presents ; 

13. Killing a Kshatriya, or a Vai-jya, or a .Sudra, 
or a cow ; 

14. Selling articles that ought not to be sold 
(such as salt, lac, or others) ; 

15. For an elder brother to suffer his younger 
brother to marry before him ; 

16. For a younger brother to marry, though his 
elder brother is not yet married ; 

1 7. To give a girl in marriage to either of those 
two (categories of offenders) ; 

18. Or to perform the nuptial ceremony for 
them; 

19. To allow the proper time for the ceremony 
of initiation to pass without being initiated ; 

10. ' But sacrificing for an outcast is a high crime.' (Nand.) 
12. This rule refers to receiving presents from an outcast or 
other person, whose gifts must not be accepted, to receiving im- 
proper gifts, such as a ram, or a black antelope, and to receiving 
presents at an improper place, such as Kurukshetra, or at an 
improper time, such as during an eclipse of the sun. The particle 
ia. further refers to giving instruction to those who are not entitled 
to receive it, as Yama mentions. (Nand.) 
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20. To teach the Veda for a reward (unless it be 
in an emergency) ; 

21. To be taught by one who teaches the Veda 
for a reward (unless it be in an emergency) ; 

22. To be employed (by the king's order) in the 
working of mines of any sort (whether gold mines, 
or silver mines, or others, or manufactories); 

23. To make large (sharp) instruments (such as 
instruments for piercing an elephant's ear) ; 

24. Cutting trees, shrubs, creepers, long climbing 
plants (such as vines), or herbs ; 

25. Living by (prostituting) one's own wife ; 

26. Trying to overcome another by incantations 
(tending to kill him), or by forcible means ; 

27. Performing the act (of cooking) for one's 
own sole benefit ; 

28. Not to have kindled one's own sacred fire ; 

29. Omitting to pay one's debts to the gods, 
^'shis, and manes (or sacrificing, study of the Veda, 
and propagation of one's race) ; 

30. Studying irreligious books ; 
3,1. Atheism; 

32. Subsisting by a reprehensible art (such as 
dancing) ; 

^^. Intercourse with women who drink spirits ; 

34. Thus have the crimes in the fourth degree 
been enumerated. 

20. It is true that the above definition of an Upidhyiiya (XXIX, 
2) implies that teaching the Veda for a fee is no reprehensible act ; 
but that permission has reference to cases of distress only. (Nand.) 

26. Nand. asserts that the particle £a is used here in order to 
include the performance of an Ahtna sacrifice and of the other 
sinful acts mentioned by Manu, XI, 198. 

31. Atheism (n&stikata) consists in denying the existence of 
another life. (Nand.) 
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35. Such criminals in the fourth degree shall 
perform the A*andraya«a or Paraka penances, or 
shall sacrifice a cow (as the case may require). 

XXXVIII. 

1. Causing (bodily) pain to a Brahmawa ; 

2. Smelling at things which ought not to be smelt 
(such as excrements), or at spirituous liquor ; 

3. Dishonest dealing; 

4. Sexual connection with cattle ; 

5. And (sexual connection) with a man (or un- 
natural intercourse with a woman) : 

6. Such are the crimes effecting loss of caste. 

7. He who has knowingly committed one of the 
acts effecting loss of caste shall perform the Sinta- 
pana l penance ; he who has done so unawares shall 
perform the Pra^ipatya 1 penance. 

XXXIX. 

1. Killing domestic or wild animals are crimes 
degrading to a mixed caste. 

2. He who has committed a crime degrading to 
a mixed caste shall eat barley-gruel for a month 
(if he has committed it knowingly), or perform the 
penance Krt&Mr&tikrt&Mra. (if he has committed it 
unawares). 

35. Regarding the penances called A"andr£ya«a and Paraka, see 
below, XLVIII and XLVII, 18. 

XXXVIII. 1-6. M. XI, 68. 
•j. l See XLVI, 19, 10. 

XXXIX. 1. M. XI, 69. 

2. Regarding the penance THrikkhxilWrikkhni, see XLVI, 13. 
'The use of the causative form karayet indicates that he may 
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XL. 

1. Receiving anything from a (Mle&Ma. or other) 
despicable person (even though not as a present, 
but in the form of interest, &c), traffic (even with 
articles that are not forbidden to sell), subsisting by 
money-lending (even without exceeding the legiti- 
mate rate of interest), telling lies (even though not 
in giving evidence), and serving a .Sudra (even 
though without doing servile acts for him) are 
crimes rendering unworthy to receive alms. 

2. He who has committed a crime rendering 
unworthy to receive alms, is purified by the penance 
T&ptekrikkhxa. (in case he committed it knowingly), 
or by the penance Sltakrt&Mra. (in case he did it 
unawares), or by the penance Mahasantapana (in 
case it was committed) repeatedly. 

XLI. 

1. Killing birds, amphibious animals, and aquatic 
animals (such as fish) ; 

2. And worms or insects ; 

3. Eating (nutmegs or other) plants similar to 
intoxicating drinks (in their effect upon the system) : 

perform the penance mentioned here through a substitute, if unable 
to perform it himself.' (Nand.) 
XL. 1. M. XI, 70. 

2. Regarding the penances mentioned here, see XLVI, 11, 
12, 20. 

XLI. 1-4. M. XI, 71. 

3. ' Or the term madySnugata means hemp and the like.' (Nand.) 
Kulluka (on M. XI, 71) interprets it by ' what has been brought in 
the same basket or vessel with spirituous liquor;' Med&tilhi, quoted 
by the same, by ' what has been defiled by spirituous liquor.' The 
rendering given in the text agrees with the first interpretation pro- 
posed by Nand. 
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4. Such are the crimes causing defilement. 

5. The penance ordained for crimes causing de- 
filement is the Taptakrt^Mra penance (if they were 
committed unintentionally), or they shall be atoned 
for by the Kri£Mratikrz££/ira. penance (if they were 



committed intentionally). 



XLII. 

1. Miscellaneous crimes are those which have 
not been mentioned before. 

2. Having committed one out of the number of 
miscellaneous crimes, a prudent man should always 
perform a penance, by the advice of a Brahma«a, 
after the higher or less degree of his guilt has been 
ascertained. 

XLIII. 

1. Now follow the hells. (They are called :) 

2. Tamisra (darkness) ; 

3. Andhatamisra (complete darkness) ; 

4. Raurava (place of howling) ; 

5. Maharaurava (place of much howling) ; 

6. Kalasutra (thread of time or death) ; 

7. Mahanaraka (great hell) r 

8. San^ivana (restoring to life) ; 

9. Avl^i (waveless) ; 

XLIII. 1-22. M. IV, 88-90; Y. Ill, 222-224. — 34. M. XII, 76. 

4. Nand. derives the term Raurava from 'ruru, a kind of ser- 
pent.' But it seems preferable to connect it with the root ru, ' to 
howl.' 

6. This hell is defined by Nand. as a kind of threshing-place, 
made of copper, burning hot, and measuring ten thousand Yoganas. 

8. In this hell those who have perished in consequence of the 
tortures which they had to undergo are restored to life and tortured 
anew. (Nand.) 
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10. Tapana (burning); 

11. Sampratapana (parching) ; 

12. Sawghitaka (pressing together) ; 

13. Kakola (ravens) ; 

14. Kudmala (bud) ; 

1 5. Putimrz'ttika (stinking clay) ; 

16. Lohasanku (iron-spiked) ; 

1 7. Rik\sh.a. (frying-pan) ; 

18. Vishamapanthana (rough or uneven roads); 

19. Ka«/aka^almali (thorny 6almali trees); 

20. Dipanadl (flame river) ; 

2 1 . Asipattravana (sword-leaved forest) ; 

22. Loha^araka (iron fetters) ; 

23. In each of those (hells) successively criminals 
in the highest degree, who have not performed the 
penance (prescribed for their crime), are tormented 
for the time of a Kalpa. 

24. Mortal sinners (who have not done penance) 
for a Manvantara ; 

25. Minor offenders, for the same period ; 

12. In this hell a large number of individuals is packed up 
closely in a very narrow space. (Nand.) 

13. In this hell the sinners are devoured by ravens. (Nand.) 

14. In this hell the sinners are put in sacks, which are tied up 
at the end. (Nand.) 

17. In this hell the sinners are roasted. (Nand.) 
20. This river, which contains hot water, is called Vaitarawf, as 
it is said, ' The river called Vaitarawi has a stinking odour, is full 
of blood, and is moving on swiftly a torrent of hot water, carrying 
bones and hair in its course.' (Nand.) A detailed description of the 
river Vaitarawi may be found in the Garu<fa-pura»a, p. 8 (Bombay 
ed., 1863). 

22. 'The particle iti is added here, in order to include in the 
above enumeration the hells called Savisha, Mahapatha, Kumbhi- 
paka, Taptabaluka, and the rest.' (Nand.) See Y. Ill, 223, 224; 
M. XII, 76. 
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26. Criminals in the fourth degree, for the period 
of a A!aturyuga ; 

2 7. Those who have committed a crime effecting 
loss of caste, for a thousand years ; 

28. Those who have committed a crime de- 
grading to a mixed caste, for the same period ; 

29. Those likewise who have committed a crime 
rendering unworthy to receive alms and the like. 

30. And those who have committed a crime 
causing defilement; 

31. Those who have committed one of the mis- 
cellaneous crimes, for a great number of years ; 

32. All sinners who have committed (one of 
those nine kinds of) crimes have to suffer terrible 
pangs, when they have departed life and entered 
upon the path of Yama. 

33. Being dragged hither and thither (upon even 
and uneven roads), by the dire ministers of Yama, 
they are conducted (to hell by them), with menacing 
gestures. 

34. (There) they are devoured by dogs and 
jackals, by hawks, crows, herons, cranes, and other 
(carnivorous animals), by (bears and other) animals 
having fire in their mouth, and by serpents and 
scorpions. 

35. They are scorched by blazing fire, pierced by 
thorns, divided into parts by saws, and tormented 
by thirst. 

36. They are agitated by hunger and by fearful 
troops of tigers, and faint away at every step on 
account of the foul stenches proceeding from pus 
and from blood. 

31. 'A great number of years' means three hundred years. 
(Nand.) 
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37. Casting wistful glances upon the food and 
drink of others, they receive blows from ministers 
(of Yama), whose faces are similar to those of crows, 
herons, cranes, and other horrid animals. 

38. Here they are boiled in oil, and there 
pounded with pestles, or ground in jron or stone 
vessels. 

39. In one place they (are made to) eat what has 
been vomited, or pus, or blood, or excrements, and 
in another place, meat of a hideous kind, smelling 
like pus. 

40. Here, enveloped in terrible darkness, they 
are devoured by worms and (jackals and other) 
horrible animals having flames in their mouth. 

41. There again they are tormented by frost, or 
have to step through unclean things (such as excre- 
ments), or the departed spirits eat one another, 
driven to distraction (by hunger). 

42. In one place they are beaten with their 
deeds in a former existence, in another they are 
suspended (by trees and the like, with a rope), or 
shot with heaps of arrows, or cut in pieces. 

43. In another place again, walking upon thorns, 
and their bodies being encircled by snakes, they are 
tormented with (grinding) machines, and dragged on 
by their knees. 

44. Their backs, heads, and shoulders are frac- 
tured, the necks of these poor beings are not stouter 
than a needle, and their bodies, of a size fit for a hut 
only, are unable to bear torments. 

45. Having thus been tormented (in the hells) 
and suffered most acute pain, the sinners have to 

43. The Garu</a-pur£«a (p. 17) also mentions that in one hell 
the sinners are thrown into machines like the sugar-cane. 
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endure further pangs in their migration through 
animal bodies. 

XLIV. 

i. Now after having suffered the torments in- 
flicted in the hells, the evil-doers pass into animal 
bodies. 

2. Criminals in the highest degree enter the 
bodies of all plants successively. 

3. Mortal sinners enter the bodies of worms or 
insects. 

4. Minor offenders enter the bodies of birds. 

5. Criminals in the fourth degree enter the 
bodies of aquatic animals. 

6. Those who have committed a crime effecting 
loss of caste, enter the bodies of amphibious 
animals. 

7. Those who have committed a crime degrading 
to a mixed caste, enter the bodies of deer. 

8. Those who have committed a crime rendering 
them unworthy to receive alms, enter the bodies of 
cattle. 

9. Those who have committed a crime causing 
defilement, enter the bodies of (low-caste) men (such 
as AaWalas), who may not be touched. 

10. Those who have committed one of the mis- 
cellaneous crimes, enter the bodies of miscellaneous 
wild carnivorous animals (such as tigers). 

1 1 . One who has eaten the food of one whose 
food may not be eaten, or forbidden food, becomes 
a worm or insect. 

XLIV. 1-43. M. XII, 54-67 ; Y. Ill, 207-215. — 44, 45- M. 
XII, 68, 69. 

11. See LI, 3 seq. 
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12. A thief (of other property than gold), becomes 
a falcon. 

13. One who has appropriated a broad passage, 
becomes a (serpent or other) animal living in holes. 

14. One who has stolen grain, becomes a rat. 

1 5. One who has stolen white copper, becomes a 
Ha#zsa. 

16. One who has stolen water, becomes a water- 
fowl. 

1 7. One who has stolen honey, becomes a gad-fly. 

18. One who has stolen milk, becomes a crow. 

19. One who has stolen juice (of the sugar-cane 
or other plants), becomes a dog. 

20. One who has stolen clarified butter, becomes 
an ichneumon. 

21. One who has stolen meat, becomes a vulture. 

22. One who has stolen fat, becomes a cormorant. 

23. One who has stolen oil, becomes a cock- 
roach. 

24. One who has stolen salt, becomes a cricket. 

25. One who has stolen sour milk, becomes a 
crane. 

26. One who has stolen silk, becomes a partridge. 

27. One who has stolen linen, becomes a frog. 

28. One who has stolen cotton cloth, becomes a 
curlew. 

29. One who has stolen a cow, becomes an 
iguana. 

30. One who has stolen sugar, becomes a Valguda. 

30. ' The Valguda is a kind of bat.' (Nand.) The name VII- 
guda is evidently related to valgulf, ' a kind of bat,' and identical 
with V&gguda (M. XII, 64) and Vagvada (Haradatta on Gaut. 
XVII, 34), which, according to Dr. Buhler's plausible suggestion, 

[7] L 
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31. One who has stolen perfumes, becomes a 
musk-rat. 

32. One who has stolen vegetables, consisting of 
leaves, becomes a peacock. 

33. One who has stolen prepared grain, becomes 
a (boar called) ^SVavidh (or Sedha). 

34. One who has stolen undressed grain, be- 
comes a porcupine. 

35. One who has stolen fire, becomes a crane. 

36. One who has stolen household utensils, be- 
comes a wasp (usually called A"ara/a). 

1,7. One who has stolen dyed cloth, becomes a 
Kzkor partridge. 

38. One who has stolen an elephant, becomes a 
tortoise. 

39. One who has stolen a horse, becomes a tiger. 

40. One who has stolen fruits or blossoms, be- 
comes an ape. 

41. One who has stolen a woman, becomes a 
bear. 

42. One who has stolen a vehicle, becomes a 
camel. 

43. One who has stolen cattle, becomes a vulture. 

44. He who has taken by force any property 
belonging to another, or eaten food not first pre- 
sented to the gods (at the Vabvadeva offering), 
inevitably enters the body of some beast. 

45. Women, who have committed similar thefts, 
receive the same ignominious punishment: they 
tecome females to those male animals. 

are names of ' a large herbivorous bat, usually called the flying fox 
(in G%aratt v&gud or vSgul).' See Dr. Btthler's note on Gaut. 
loc. cit. 
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XLV. 

1. Now after having undergone the torments in- 
flicted in the hells, and having passed through the 
animal bodies, the sinners are born as human 
beings with (the following) marks (indicating their 
crime) : 

2. A criminal in the highest degree shall have 
leprosy ; 

3. A killer of a Brahma^a, pulmonary consump- 
tion; 

4. A drinker of spirits, black teeth ; 

5. A stealer of gold (belonging to a Brahma»a), 
deformed nails ; 

6. A violator of his spiritual teacher's bed, a 
disease of the skin ; 

7. A calumniator, a stinking nose; 

8. A malignant informer, stinking breath ; 

9. A stealer of grain, a limb too little ; 

10. One who steals by mixing (i. e. by taking 
good grain and replacing the same amount of bad 
grain in its stead), a limb too much ; 

11. A stealer of food, dyspepsia ; 

12. A stealer of words \ dumbness ; 

XLV. 2-31. M. XI, 49-52; Y. Ill, 209-211. — 32, 33. M. XI, 

53. 54- 

2. According to a text of .Satatapa, which Nand. quotes in 
explanation of this Sutra, connection with the mother is punished 
with ' falling or incurable epilepsy,' when the organ falls of; con- 
nection with a daughter is punished with red epilepsy ; connection 
with a daughter-in-law, with black leprosy ; and connection with 
a sister, with yellow leprosy. 

12. 1 I.e. according to Kulluka and Nand., 'one who studies 
the Veda without permission to <lo so;' or it may denote, 
according to Nand., 'a stealer of a book/ or 'one who fails to 
communicate information which he is able to give.' 

L 2 
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13. A stealer of clothes, white leprosy ; 

14. A stealer of horses, lameness ; 

1 5. One who pronounces an execration against a 
god or a Brahmawa, dumbness ; 

1 6. A poisoner, a stammering tongue ; 

1 7. An incendiary, madness ; 

18. One disobedient to a Guru (father), the 
falling sickness ; 

19. The killer of a cow, blindness ; 

20. The stealer of a lamp, the same ; 

21. One who has extinguished a lamp, blindness 
with one eye ; 

22. A seller of tin, chowries, or lead, is born a 
dyer of cloth ; 

23. A seller of (horses or other) animals whose 
foot is not cloven, is born a hunter ; 

24. One who eats the food of a person born 
from adulterous intercourse \ is born as a man who 
suffers his mouth to be abused ; 

25. A thief (of other property than gold), is born 
a bard ; 

26. A usurer becomes epileptic ; 

27. One who eats dainties alone, shall have 
rheumatics ; 

28. The breaker of a convention, a bald head ; 



19. Nand. quotes a text of .S&tatapa, from which he infers the 
use of the particle tu to indicate here, that a killer of his mother 
shall also be born blind. 

a 1. The particle ka,, according to Nand., indicates here, that 
such persons shall also be afflicted with the morbid affection of the 
eyes called Timira, as stated by .S&t&tapa. 

24. * Nand. says that kundism may also mean ' one who eats 
food to the amount of a kuWa.' See also Dr. Buhler's note on 
Gaut. XV, 18. 
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29. The breaker of a vow of chastity, swelled 
legs; 

30. One who deprives another of his subsist- 
ence, shall be poor; 

31. One who injures another (without provoca- 
tion), shall have an incurable illness. 

32. Thus, according to their particular acts, are 
men born, marked by evil signs, sick, blind, hump- 
backed, halting, one-eyed; 

33. Others as dwarfs, or deaf, or dumb, feeble- 
bodied (eunuchs, whitlows, and others). Therefore 
must penances be performed by all means. 

XLVI. 

1. Now follow the penances. 

2. Let a man fast for three days ; 

3. And let him perform each day the three ablu- 
tions (at dawn, noon, and sunset) ; 

4. And let him, at every ablution, plunge into the 
water three times ; 

5. And let him mutter the Aghamarshawa three 
times, after having plunged into the water ; 

6. During day-time let him be standing ; 

7. At night let him continue in a sitting posi- 
tion; 

8. At the close of the ceremony let him give a 
milch cow (to a Brahma»a). 

9. Thus 1 has the penance Aghamarsha#a been 
described. 

XLVI. 10, 11, 18, 19. M. XI, 212, 213, 215, 216. — 10, 11, 13, 
18-20, 22, 23. Y. Ill, 315-323- — 10. Apast. I, 9, 27, 7. — 10, 
11, 13. Gaut. XXIII, 2 ; XXVI, 1-5, 20. — 24, 25. M. XI, 224, 
225. 

9. ' Nand. thinks that the word iti, ' thus/ has a double meaning 
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10. Let a man for three days eat in the evening 
only ; for other three days, in the morning only ; for 
further three days, food (given to him) unsolicited ; 
(and let him fast entirely for three days) : that is 
the Pra^apatya (the penance invented by Pra^a- 
pati). 

1 1. Let him drink for three days hot water ; for 
other three days, hot clarified butter; and for further 
three days, hot milk ; and let him fast for three 
days : that is the Taptakri&Mra. (hot penance). 

12. Taking the same (liquids) cold is called the 
Sitakrikkhta. (cold penance). 

13. The Kri£Mr£.tikrt£Mra. (the most difficult 
penance) consists in subsisting on milk only for 
twenty-one days. 

14. Eating (nothing but) ground barley mixed 
with water for a whole month is called the Udaka- 
krt&Mra (water penance). 

15. Eating nothing but lotus-fibres (for a whole 
month) is called the M.&lakrt&£/ira (root penance). 

16. Eating nothing but Bel fruit (for a whole 
month) is called the Srlpha.\akri&Mra. (Bel fruit 
penance). 

17. Or 1 (this penance is performed) by (eating) 
lotus-seeds. 

1 8. A total fast for twelve days is called Paraka. 

19. Subsisting for one day on the urine and 
faeces of a cow, milk, sour milk, butter, and water 

here, and refers to another kind of Aghamarshawa penance at the 
same time, which is described by Saftkha, and consists simply in 
fasting for three days and muttering the Aghamarshawa hymn three 
times. 

17. According to Nand., the particle vt, 'or,' here indicates 
another alternative, that of performing this penance with Amalakas 
(Emblica Officinalis Gaertn.) 
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in which Kara, grass has been boiled, and fasting 
the next day, is called Santapana (the tormenting 
penance). 

20. Swallowing (the same six things, viz.) cow- 
urine and the rest, each for one day, is called Maha- 
santapana (the particularly tormenting penance). 

21. Swallowing each for three days is called 
Atisantapana (the extremely tormenting penance). 

22. Swallowing oil-cakes, foam of boiled rice, 
buttermilk, water, and ground barley (each for one 
day), with a fasting day between (every two days), is 
called Tulapurusha (a man's weight), 

23. Drinking water boiled with Kusa grass, 
leaves of the Palasa and Udumbara trees, of lotuses, 
of the .Sankhapushpt plant, of the banyan tree, and 
of the Brahmasuvar^ala plant, each (for one day), is 
called Pamakri&Mra (leaves penance). 

24. Let a man perform all those penances after 
having shorn his hair and his beard, and let him 
bathe at morning, noon, and evening every day, 
lying on a low couch, and restraining his passions, 

25. And let him (while engaged in performing 
them) avoid to converse with women, .Sudras, or 
outcasts, and let him constantly, to the best of his 
ability, mutter purifying Ma«tras and make oblations 
in the fire. 

XLVII. 

1. Now follows the A1andraya«a (lunar penance). 

2. Let a man eat single mouthfuls (of food) 
unchanged in size ; 

XLVII. 1-10. M. XI, 217-222. — 1-3, 9. Y. Ill, 324, 325. — 
1-4. Gaut. XXVII, 12-15. 

2. ' Unchanged in size ' means ' of that size precisely which the 
law prescribes.' Y%fiavalkya (III, 324) states that each daily 
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3. And let him during the moon's increase add 
(successively) one mouthful (every day, so as to eat 
one mouthful on the first day of the moon's increase, 
two mouthfuls on the second day, and so on ; fifteen 
mouthfuls on the day of full moon), and during the 
wane of the moon let him take off one mouthful 
(every day, so as to eat fourteen mouthfuls on the 
first day of the moon's wane, thirteen mouthfuls on 
the second, and one mouthful on the fourteenth day 
of the moon's wane), and on the day of new moon 
let him fast entirely : thus has the barley-shaped 
AUndrayawa been described. 

4. Or the ant-shaped A'andrdyawa (may be per- 
formed). 

5. That A"andraya#a is called 'ant-shaped' in 
which the day of new moon is placed in the 
middle. 

6. That one is called ' barley-shaped ' in which 
the day of full moon is placed in the middle. 

7. If a man eats for a month eight mouthfuls a 
day, it is (the penance called) YatL6andr£ya«a (an 
hermit's A'andrdya«a). 

8. Eating (for a month) four mouthfuls each 
morning and evening is (the penance called) Sisu- 
ifindriyawa (a child's A'andriyarca). 

9. Eating anyhow 1 three hundred minus sixty 
mouthfuls a month is the penance called S&manya- 
Mndrayawa (general A"indraya»a). 

portion must have the size of a peacock's egg, and Gautama 
(XXVII, 10) prescribes that the size of a mouthful shall be such as 
not to cause a distortion of the mouth in swallowing it. (Nand.) 

9. ' ' Anyhow,' i. e. otherwise than ordained above, as e. g. eating 
four mouthfuls on one day, and twelve on the next day ; or fasting 
on one day, and eating sixteen mouthfuls on the following day; or 
fasting for two days, and eating twenty-four mouthfuls on the third 
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10. After having performed this penance, in a 
former age, the seven holy J&'shis, Brahman, and 
Rudra acquired a splendid abode, O Earth. 

XLVIII. 

i. Now if a man feels his conscience charged 
with some guilty act (such as performing a sacrifice 
for, or accepting a gift from, unworthy persons, or 
eating excrements) committed by himself (or if his 
conscience tells him that he has done more evil 
than good, or if he thinks himself less pure than 
others), let him boil a handful of barley-gruel for the 
sake of his own spiritual welfare. 

2. Let him not make the (customary) VaLrvadeva 
offering after that. 

3. Neither must he make the Bali offerings. 

4. Let him consecrate with Mantras the barley, 
before it has been put to the fire, while it is being 
boiled, and after it has been boiled. 

* 5. Let him watch the barley, while it is being 
boiled (muttering at the same time the following 
Mantra) : 

6. ' Soma, who is the highest priest among priests 
(gods), leader among the wise, J&shi among bards, 
the falcon among rapacious birds, the Svadhiti tree 
among trees, trickles murmuring through the filter 1 .' 

day ; or fasting for three days, and eating thirty-two mouthfuls on 
the fourth day. (Nand.) 

XLVIII. 1. Gaut. XIX, 13. 

2, 3. Regarding the regular oblations which have to be offered 
at meal times &c. to the VLrvedevis and to all beings (bhiMni), 
see LIX, 22, 24; LXVIII, 1—22. 

4. The Mantras are given below, 17-22. 

6. ' Rig-veda IX, 96, 6. Regarding the translation of this verse, 
see Dr. Zimmer's remarks, Altindisches Leben, p. 207. 
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With these words he must fasten blades of Kusa. 
grass (round the neck of the kettle). 

7. The pulse having been boiled, he must pour 
it into another vessel and eat it. 

8. Let him help himself to it, while muttering the 
Mantra, 'The gods, who have sprung up in the mind 
and satisfy the mind, who are gifted with great 
energy, and whose father is Daksha, shall protect 
and help us. To them be Nama^ (adoration), to 
them be Svaha (hail).' 

9. Then, after having sipped water, let him seize 
the centre (of the vessel) and mutter the Mantra : 

10. 'Be satisfied in our stomach, O ye waters, 
and ye barley-corns, after having been bathed ; they 
shall be salubrious to us, conferring bliss, causing 
health, divine, causing immortality, and increasers of 
Rite (truth and justice).' 

1 1 . One desirous of wisdom (must perform this 
rite) for three days ; 

12. A sinner, for six days. 

1 3. Any of the mortal sinners (killers of a Brah- 
ma«a, stealers of gold, and the rest) becomes purified 
by swallowing it for seven days. 

14. Swallowing it for twelve nights effaces even 
sins committed by an ancestor ; 

15. Swallowing it for a month, every sin (whether 
light or heavy, and whether committed by himself 
or by an ancestor). 

16. And so does swallowing barley-corns dis- 
solved in the excrements of a cow for twenty-one 
days (efface every sin). 

1 7. ' Thou art barley, thou the king of grains, 

8. Taittiriya Sa»zhit£ I, 2, 3, 1. See also Va^-asaneyi Sajnhita' 
IV, 11, &c. 
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thou water mixed with honey ; the Zfrshis have pro- 
claimed thee an expeller of every kind of guilt and 
an instrument of purification. 

1 8. ' You are clarified butter and honey, O ye 
barley-corns ; you are water and ambrosia, O ye 
barley-corns. May you efface whatever sinful acts 
I have committed : 

19. ' Sins committed by words, by acts, and by 
evil thoughts. Avert distress and ill-fortune from 
me, O ye barley-corns. 

20. ' Purify food licked at by dogs or pigs, or 
defiled by leavings (of food), and (purify me from 
the stain) of disobedience towards mother and 
father, O ye barley-corns. 

21. ' Purify for me food given by a multitude of 
persons, the food of a harlot, or of a .Sudra, food 
offered at a 6raddha, food rendered impure by the 
birth of a child in the house, the food of a thief, and 
food offered at a Navasraddha (or new .Sraddha, 
which takes place on the first, third, fifth, seventh, 
ninth, and eleventh day after a person's demise). 

22. ' Purify me, O ye barley-corns, from the sin 
of injuring a child or of causing (a punishment) to 
be inflicted on some one by the king, from theft of 
gold (or other high crimes), from the violation of a 
religious duty, from performing a sacrifice for an 
unworthy person, and from abusing a Brahma«a.' 

XLIX. 

1. After having fasted during the eleventh day 

of the bright half of the month Margarfrsha, let a 

XLIX. r. ' He must worship V&sudeva either with sixteen acts, 
muttering one out of the sixteen verses of the Purushasukta with 
each single act, the first act being the invocation of the gods, and 
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man worship, on the twelfth day, the venerable 
Vasudeva (Vish«u). 

2. (He shall worship him) with flowers, incense, 
unguents, lamps, eatables (such as milk), and repasts 
given to Brahma«as. 

3. By performing this rite (on the twelfth day of 
the bright half of every month, from the month 
Margaslrsha to the month Karttika) for one year, he 
is purified from every sin. 

4. By performing it till he dies, he attains 6Veta- 
dvlpa (' the white island,' the abode of Bhagavat). 

5. By performing it for a year on each twelfth 
day of both halves of a month, he attains heaven. 

6. By performing it (within the same intervals), 
till he dies, (he attains) the world of Vish«u. 

7. The same (heavenly rewards are gained by 
him who performs this rite) on each fifteenth day 
(after having fasted during the fourteenth). 

8. If he worships (according to the latter rite) 
Kesava (Vishwu) who has become one with Brah- 
man, on the day of full moon, and Kesava absorbed 
in meditation, on the day of new moon, he will 
obtain a great reward. 

the last the dismissal of the assembled Br£hma«as ; or he must 
worship him with the " five offerings," perfumes, and the rest, 
muttering at the same time the " twelve syllables " (Om namo bha- 
gavate vSsudevaya, " Om, adoration to the venerable Vasudeva ").' 
(Nand.) 

2. ' He must worship him with those offerings and with burnt- 
oblations. The burnt-oblation, which must consist either of 
sesamum, or of barley, or of clarified butter, has to be accompanied, 
by the recitation of the Purushasukta or of the " twelve syllables." ' 
(Nand.) 

8. According to Nand., the two forms of Vishnu mentioned 
here must be considered as two separate deities, the one having to 
be invoked with the words ' Adoration to Brahmakerava,' and the 
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9. If in a year on a day of full moon the moon 
and the planet Jupiter are seen together in the sky, 
it is called a great full moon. 

10. Gifts, fasts, and the like are declared to be 
imperishable on that day. The same is the case if 
a conjunction with the asterism .5rava#a falls on the 
twelfth day of the bright half (of any month). 

L. 

« 

1. Let a man make a hut of leaves in a forest and 
dwell in it ; 

2. And let him bathe (and perform his prayers) 
three times a day ; 

3. And 1 let him collect alms, going from one 
village to another, and proclaiming his own deed ; 

4. And 1 let him sleep upon grass : 

5. This is called a Mahavrata (great observance). 

6. He who has killed a Brihmawa (unintention- 
ally) must perform it for twelve years. 

7. (He who has unintentionally killed) a Ksha- 
triya or a Vai^ya engaged in a sacrifice, for the 
same period. 

other with the words ' Adoration to Yogakexava.' ' A great reward' 
he interprets by ' a shape identical with that of Brahman.' 

L. 1-6, 15. M. XI, 73; Y. Ill, 243; Apast I, 9, 24, 11-20; 
Gaut. XXII, 4-6. — 7-10, 12-14. M. XI, 88, 89, 129-131; Y. 
HI, 251, 266, 267; Gaut. XXII, 12-16. — 16-24. M. XI, 109- 
116; Y. Ill, 263. — 25-41. M.XI, 132-138; Y. Ill, 270-274. — 
30-33. Apast I, 9, 25, 13 ; Gaut. XXII, 19. — 34-36. Gaut. XXII, 
23" 2 5- — 46-50. M. XI, 141-145; Y.III, 275, 276. — 46. Apast 
I, 9, 26, 2 ; Gaut XXII, 20, 21. 

3. 1 Nand., quoting Gautama XXII, 5, takes the particle £a, 
' and,' to imply that he should also make way for any Arya whom 
he meets. 

4. * The particle fa here means, according to Nand., that he 
ought to remain chaste, as ordained by Gautama, XXII, 4. 
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8. Likewise, he who has killed (unintentionally) a 
pregnant woman, or 1 a woman in her courses. 

9. Or 1 a woman who has bathed after temporary 
uncleanness ; 

10. Or 1 a friend. 

11. He who has (unintentionally) killed a king, 
must perform the Mahavrata for twice the same 
number of years (or twenty-four years) ; 

12. He who has (unintentionally) killed a Ksha- 
triya (not engaged in a sacrifice, nor a king), for one 
quarter of that time less (or for nine years) ; 

13. He who has (unintentionally) killed a Vawya 
(not engaged in a sacrifice), for half of that time (or 
for six years). 

14. He who has (unintentionally) killed a (vir- 
tuous) 6udra, for half of that time again (or for 
three years). 

15. He who is performing any of those penances, 
must carry (on his stick) the skull of the person 
slain, like a flag. 

16. Let a man serve cows for a month, his hair 
and beard having been shorn. 

1 7. And let him sit down to rest when they rest ; 

18. And 1 let him stand still when they stand 
still ; 

8. x Nand. infers from texts of Pra£etas, Yama, and Parlrara, that 
the particle vi, ' or,' here refers to pregnant cows, and to women 
whose confinement is close at hand, or who are married to one who 
has kindled his sacred fire, or for whom all the sacred rites have 
been duly performed from their birth. 

9. 1 Nand. refers the particle va, 'or,' to women of high rank and 
to a rival wife, or a mother, or a daughter, or a sister, or a daughter- 
in-law, or a wife, who is of the same caste as her husband. 

10. 1 'The particle va includes children here.' (Nand.) 

18. 'According to Nand., the particle fa here refers to the 
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19. And 1 let him give assistance to a cow that 
has met with an accident (such as getting into a 
slough, or falling into a pit). 

20. And let him preserve them from (the attacks 
of lions and tigers and other) dangers. 

2 1 . Let him not seek shelter himself against cold 
(and hot winds) and similar dangers, without having 
previously protected the cows against them. 

22. Let him wash himself with cow-urine (three 
times a day); 

23. And 1 let him subsist upon the (five) pro- 
ductions of a cow : 

24. This is the Govrata (cow rite), which must be 
performed by him who has (unintentionally) killed a 
cow (belonging to a Kshatriya). 

25. If a man has killed an elephant (intention- 
ally), he must give five black (nlla) bulls. 

26. If he has killed (unintentionally) a horse, he 
must give a garment. 

27. If he has (intentionally) killed an ass, he 
must give a bull one year old. 

28. The same if he has (intentionally) killed a 
ram or a goat. 

29. If he has (intentionally) killed a camel, he 
must give one KrishnaXa. of gold. 

precept of Para\?ara, that he should drink water when the cows 
drink, and lie down when they lie down. 

19. 'According to Nand., the particle 6a, here implies another 
precept of Parfoara, that he should not take notice of a cow grazing 
or drinking water upon his own ground or that of another. 

23. "The particle ka. implies that he should also mutter the 
Gomatf hymn, as .Satatapa says.' (Nand.) 

25. 'He is called a black bull whose colour is red, whose mouth 
and tail are of a yellowish-white colour, and whose hoofs and horns 
are white.' (Ya^flapa^nra, quoted by Nand.) 
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30. If he has (intentionally) killed a dog, he must 
fast for three days. 

31. If he has (unintentionally) killed a mouse, or 
a cat, or an ichneumon, or a frog, or a Dundubha. 
snake, or a large serpent (a boa constrictor), he must 
fast one day, and on the next day he must give a 
dish of milk, sesamum, and rice mixed together to a 
Brahmawa, and give him an iron hoe as his ' fee.' 

32. If he has killed (unintentionally) an iguana, 
or an owl, or a crow, or a fish, he must fast for 
three days. 

33. If he has killed (intentionally) a Hamsa., or 
a crane, or a heron, or a cormorant, or an ape, or a 
falcon, or the vulture called Bhasa, or a Br£hma#i 
duck, he must give a cow to a Brahma#a. 

34. If he has killed a snake, (he must give) an 
iron spade. 

35. If he has killed emasculated (cattle or birds) 1 , 
(he must give) a load of straw 2 . 

36. If he has killed (intentionally) a boar, (he 
must give) a Kumbha of clarified butter. 

37. If he has (intentionally) killed a partridge, 
(he must give) a Drowa of sesamum. 

38. If he has (intentionally) killed a parrot, (he 
must give) a calf two years old. 

39. If he has (intentionally) killed a curlew, (he 
must give) a calf three years old. 

40. If he has (unintentionally) killed a wild carni- 
vorous animal, he must give a milch cow. 

35. 'Thus according to Nand., who declares himself against 
the interpretation of sha»<fe by 'a eunuch;' see, however, Kulluka 
on M. XI, 134, and Dr. Burner's rendering of Gaut. XXII, 23. — 
2 Nand. adds, ' and a Masha of lead ; ' see the passages just re- 
ferred to. 
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41. If he has (unintentionally) killed a wild animal 
not carnivorous, (he must give) a heifer. 

42. If he has (intentionally) killed an animal not 
mentioned before, he must subsist upon milk for 
three days. 

43. If he has (unintentionally) killed a bird (not 
mentioned before), he must eat at night only ; 

44. Or (if unable to do so), he must give a silver 
Masha. 

45. If he has (unintentionally) killed an aquatic 
animal, he must fast (for a day and a night). 

46. If he has killed a thousand (small) animals 
having bones, or an ox-load of animals that have no 
bones, he must perform the same penance as for 
killing a 6udra. 

47. But, if he has killed animals having bones, he 
must (moreover) give some trifle to a Brahma#a (for 
each animal which he has killed) ; if he has killed 
boneless animals, he becomes purified by one stop- 
ping of the breath. 

48. For cutting (unawares ?) trees yielding fruit 
(such as the bread-fruit or mango trees), shrubs, 
creeping or climbing plants, or plants yielding blos- 
soms (such as the jasmine tree), he must mutter a 
Vedic text (the Gayatrl) a hundred times. 

49. For killing (unintentionally) insects bred in 
rice or other food, or in (sweets and) the like, or 
in liquids (such as molasses), or elsewhere (in water 
and so on), or in flowers or fruits, the penance con- 
sists in eating clarified butter. 

50. If a man has wantonly cut such plants as 



46, 47. Nand. thinks that the former Sloka refers to intentional, 
and the latter to unintentional murder of those animals. 
[7] M 
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grow by cultivation (such as rice and barley), or 
such as rise spontaneously in the wood (such as 
wild rice), he must wait on a cow and subsist upon 
milk for one day. 

LI. 
i. A drinker of spirituous liquor must abstain 
from all religious rites and subsist on grains 
separated from the husk for a year. 

2. If a man has (knowingly) tasted any of the 
(twelve) unclean excretions of the body, or of the 
(twelve) intoxicating drinks, he must perform the 
A'andrayawa penance. 

3. Likewise, if he has (knowingly) eaten garlic, 
or onions, or red garlic, or any plant which has a 
similar flavour (to that of garlic or onions), or the 
meat of village pigs, of tame cocks (and other tame 
birds), of apes, and of cows. 

4. In all those cases men belonging to a twice- 
born caste have to be initiated a second time, after 
the penance is over. 

5. On their second initiation, the tonsure, the 
girding with the sacred string, the wearing of the 
staff, and the begging of alms shall be omitted. 

LI. r. M. XI, 93; Y. Ill, 254. - 3- M. V, 19; Y. I, 176.— 
4, 5. M. XI, 151, 152 ; Y.III, 255; Gaut. XXIII, 2.-6. M.V, 18; 
Y. I, 177 ; Apast. I, 5, 17, 37; Gaut. XVII, 27. — 7-20. M. IV, 
205-217 ; Y. I, 161-168 ; Apast. I, 5, 16, 27, 29 ; 17, 4, 5 ; 18, 
21-23; x 9> i> I5'» II, 6, 15, 14; Gaut. XVII, 10-12, 17, 19, 21, 
31. — 21. M.V, 16; Y. 1,177, 178. — 23. M.XI, 148.— 25. M. 
XI, 150; Gaut. XXIII, 6.-26-42. M.V, 5-21, 24, 25; XI, 
i5 2 -i57; Y. I, 169-178; Apast. I, 5, 17, 17-20, 22-26, 28, 29, 
33~3 6 ; Gaut. XVII, 14, 16, 22-26, 28, 29, 32-34. — 43-46. M. 
XI, 158-160. — 59. M.V, 36; Y. I, 179; Apast. I, 5, 17, 31.— 
60. M.V, 38; Y. I, 180. — 61. M.V, 39.-62. M.V, 34.-63- 
78. M.V, 40-55. — 64. ^ankh. II, 16, 1. See also Biihler, Introd. 
to Digest, p. xxxi, note. — 76, 77. Y. I, 181. 
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6. If a man has (unawares) eaten meat of a five- 
toed animal, with the exception of the hare, the 
porcupine, the iguana, the rhinoceros, and the tor- 
toise, he must fast for seven days. 

7. If he has eaten the food of a multitude of 
persons, of a harlot, of a thief, or of a singer, he 
must subsist upon milk for seven days. 

8. And 1 (if he has eaten) the food of a carpenter 
or of a leather manufacturer ; 

9. Or of a usurer, of a miser, of one who has 
performed the initiatory ceremony of a Soma-sacri- 
fice, of a jailer, of an AbhLyasta, or of a eunuch ; 

10. Or of a dissolute woman, of a hypocrite, of a 
physician, of a hunter, of a hard-hearted or cruel 
person, and of one who eats the leavings of food ; 

11. Or of a woman who has neither husband nor 
son, of a goldsmith, of an enemy, or of an outcast ; 

12. Or of a malignant informer, of a liar, of one 
who has transgressed the law, and of one who sells 
himself, or who sells (molasses or other) liquids and 
condiments ; 

13. Or of a public dancer, of a weaver, of an 
ungrateful man, or of a dyer of clothes; 

14. Or (the food) of a blacksmith, of a man of 
the Nishada tribe (who subsist by fishing), of a 
stage-player 1 , of a worker in cane, or of a seller of 
weapons ; 

8. l 'As shown by &&, "and," other persons who have a dishonour- 
able profession, such as fishermen, have also to be understood.' 
(Nand.) 

9. Abhixasta means ' accused of a heinous crime,' i. e. 'a person 
of bad repute.' (Nand.) See also Dr. Biihler's notes on Apast. I, 
9, 24, 6, and on Gaut. XVII, 17. 

14. 'This is the usual meaning of the term rangavatarin. 
Nand. explains it by ' wrestlers and the like.' 

M 2 
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15. Or of a trainer of dogs, of a distiller of 
spirituous liquor, of an oil manufacturer, or of a 
washerman ; 

16. Or (the food) of a woman in her courses 
(whether belonging to her, or dressed for her), or of 
one who lives under one roof with the paramour of 
his wife ; 

1 7. Or (food) which has been looked at by the 
killer of an embryo (of a Brahma«a), or which has 
been touched by a woman in her courses, or nibbled 
by a bird 1 , or touched by a dog, or smelt at by a 
cow; 

18. Or that which has been designedly touched 
with the foot, or that which has been sneezed at ; 

19. Or the food of insane, or wrathful, or sick 
persons ; 

20. Or (food that is given) in a disrespectful 
manner, or the meat (of animals killed) for no sacred 
purpose. 

21. After having (unawares) eaten the flesh of 
any sort of fish, excepting the Pa//*fna, Rohita, 
Ra^iva, Si#matu«da, and .Sakula fishes, he must 
fast for three days. 

22. Likewise, after having (unawares) eaten the 
flesh of (any other) aquatic animal (such as the 
alligator, or the Gangetic porpoise). 

23. After having (knowingly) drunk water from a 
vessel in which spirituous liquor had been kept, he 
must drink for seven days milk boiled together with 
the .Sankhapushpl plant. 

17. 'Nand. considers the term patatrin to refer to crows only in 
this place. Kulluka (on M. IV, 208) interprets it by ' crows and 
the like.' See also Gaut. XVII, 10. 

20. See Dr. Buhler's notes on Gaut. XVII, 19, 31. 
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24. After having (knowingly drunk water) from a 
vessel in which an intoxicating beverage had been 
kept, (he must drink the same) for five days. 

25. A Soma-sacrificer, who has (unawares) smelt 
the breath of a man who had been drinking spiri- 
tuous liquor, must plunge into water, (suppress his 
breath) and mutter the Aghamarsha»a three times, 
and eat clarified butter afterwards. 

26. For eating (designedly) the flesh of an ass, of 
a camel, or of a crow \ he must perform the A!an- 
draya«a penance. 

2 7. Likewise, for eating (knowingly) the flesh of 
an unknown (beast or bird), meat kept in a slaughter- 
house, and 1 dried meat 

28. For eating (unawares) the flesh of carnivorous 
beasts (tigers and others), or birds (hawks and others), 
he must perform the TaptakW£&4ra. 

29. For (knowingly) eating a sparrow, or (the 
heron called) Plava, or a Brahma»l duck, or a 
Ha#*sa, or the (wild cock called) Rajgudala, or a 
Sarasa crane, or a Datyuha, or a male or female 
parrot, or a crane, or a heron, or a cuckoo, or a 
wagtail, he must fast for three days. 

30. Likewise, for eating (unawares the flesh of) 
animals whose hoof is not cloven (such as horses), 

26. Nand. argues from a passage of Pratetas, that the flesh of 
the following other animals, dogs, jackals, cocks, boars, carnivorous 
animals in general, Gangetic porpoises, apes, elephants, horses, 
tame hogs, cows, and human beings, is also implied here. But if 
that were the case, Sutra 26 would be partly a mere repetition of, 
and partly opposed to, the rules laid down in Sutras 33 and 22. 

27. 1 Nand. infers from a passage of the Brahma-pura»a, that the 
use of the particle ka. further implies a prohibition to eat the flesh 
on the back, or flesh which had been interred in the ground, or 
covered with earth, fried meat, and the flesh of the uterus. 
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or of animals having a double row of teeth (such as 
the Rohita deer). 

3 r . For eating (unawares) the flesh of any bird, 
excepting the francoline partridge, the Kapin^ala, 
the (quail called) Lavaka, the peahen, and the 
peacock, (he must fast) for a day and a night. 

32. For eating (knowingly) insects (ants and 
others), he must drink for one day (water in which 
the plant) Brahmasuvariala (has been boiled). 

33. For eating (unawares) the flesh of dogs, he 
must perform the same penance \ 

34. For eating (unawares the mushroom called) 
A^attraka, or (the mushroom called) Kavaka, he 
must perform the Santapana penance. 

35. For eating (unawares) stale food, other than 
a mess prepared with barley (such as cakes), or with 
wheat (such as gruel), or with milk (boiled with rice, 
or mixed with coagulated milk, or otherwise dressed), 
and dishes sprinkled with fat (such as clarified 
butter), sour gruel, and sweetmeats, he must fast 
(for one day). 

36. Likewise, (for eating unawares) the juice 
flowing from an incision in a tree, (plants raised in) 
unclean substances (such as excrements and the 
like), and the red exudation of trees. 

3 J. Also, (for eating unawares) the root of the 
water-lily; (and for eating) rice boiled with sesamum, 
or with beans, Sawyava \ rice boiled in milk with 
sugar, pastry, 6ashkull (cakes), or food destined for 

33. ' 'And he must perform the Santapana penance mentioned 
in the next Sutra, as the use of the particle ka. implies.' (Nand.) 

37. 'Nand. interprets this term by utkarikS, which, according 
to Wilson, is a sort of sweetmeat made with milk, treacle, and 
clarified butter. Kulluka (on M.V, 7) has a somewhat different 
interpretation. 
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the gods, if those dishes have not been announced 
to the gods first ; and (for eating) food destined for 
burnt-oblations. 

38. Also, for tasting the milk of any animal, save 
the milk of cows, goats, and buftalos (and for tasting 
any eatables made of such milk) 1 . 

39. Also, (for tasting the milk) of those animals 
(cows and the rest) within ten days after their giving 
birth to a young one. 

40. And (for tasting) the milk of a cow whose 
milk flows of itself, of one that has just taken the 
bull 1 , or of one whose calf is dead 2 . 

41. And (for tasting the milk of a cow) that has 
been feeding upon ordures. 

42. And (for tasting) any such food as has turned 
sour (but not that which is sour by nature, like sorrel), 
except sour milk (and what is made with it). 

43. A student, who partakes (unawares) of a 
.Sraddha repast, must fast for three days. 

44. And he must remain in water for a whole 
day (afterwards). 

45. If he eats honey or meat (at any time), he 
must perform the Pra^apatya penance. 

46. If any one eats (unawares) the leavings of the 

38. ' Nand. infers from the use of the particle ka. that the same 
penance is ordained for tasting any other production of those 
animals, as e.g. their excrements. 

40. * Sandhint means ' a cow that has just taken the bull,' or 
' a female animal that gives milk once a day,' or ' a cow that is 
milked by the calf of another cow.' (Nand.) Haradatta (see Apast. 
I> 5> r 7> 2 3! Gaut. XVII, 25) interprets it by ' an animal giving 
milk while big with young.' For other interpretations, see the 
Petersburg Dictionary. — J ' The particle ka. indicates that animals 
bearing twins have also to be included in this prohibition.' (Nand.) 
See Gaut. loc. cit. 
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food of a cat, of a crow, of an ichneumon, or of a rat, 
he must drink water in which the Brahmasuvarvfcala 
plant has been boiled. 

47. For eating (unawares) what has been left by 
a dog, he must fast for one day, and drink Pan£a- 
gavya (afterwards). 

48. For tasting (knowingly) the excrements of 
five-toed animals (excepting human excrements), he 
must (fast) for seven days (and drink Paft^agavya on 
the eighth). 

49. If one (not a student) eats (unawares) of a 
.SVaddha repast consisting of raw food, he must 
subsist on milk for seven days. 

50. If a Br£hma#a eats what has been left by a 
.Sudra, (he must also subsist on milk) for seven 
days. 

51. If he eats what has been left by a Vaijya, (he 
must subsist upon milk) for five days. 

52. If he eats what has been left by a Kshatriya, 
(he must subsist upon milk) for three days. 

53. If he eats what has been left by another 
Brahma»a, (he must subsist upon milk) for one 
day. 

54. If a Kshatriya eats what has been left by a 
■Sudra, (he must undergo the same penance) for five 
days. 

55. If he eats what has been left by a Vawya, (he 
must undergo it) for three days ; 

56. And so must a Vawya, if he eats what has 
been left by a Sudra. 

50. Nand. explains that he should drink Pan&igavya alternately 
with milk. This explanation extends to the following Sutras also 
(up to Sutra 56). He further argues from another Smn'ti text that 
the term .Sudra means ' Sudras and women' here. 
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57. For (knowingly) eating (undressed) food, 
which has been left by a A!a#<&la (or .Svapa/£a or 
other member of the seven lowest castes), he must 
fast for three days. 

58. For (unawares) eating dressed food (left by 
such), the Paraka penance is ordained. 

59. Let no Brahma#a ever eat (the flesh of) 
beasts which has not been consecrated with Man- 
tras; but if it has been consecrated with Mantras, 
he may eat it, following the eternal rule (laid down 
in the Veda). 

60. As many hairs as the beast has, which he 
has slain in this world, for so many days will the 
killer of a beast for other purposes than a (.Srauta 
or Smarta) sacrifice, suffer terrible pangs in this 
world and in the next 1 . 

61. It is for sacrifices that beasts have been 
created by the Self-existent (Brahman) himself. 
Sacrificing causes the whole universe to prosper ; 
therefore is the slaughter (of beasts) for a sacrifice 
no slaughter. 

62. The sin of him who kills deer for the sake of 
gain, is not so great (and visited less heavily) in the 
world to come, than the sin of him who eats meat 
which has not been offered to the gods. 

63. Plants, cattle, trees, amphibious animals, and 
birds, which have been destroyed for the purposes 
of sacrifice, obtain exaltation in another existence 
(in which they are born as Gandharvas, or other 
beings of a high rank). 

60. 'My translation follows Nand. It is, however, doubtful, 
whether the reading is correct; see Manu V, 38. 

62. This is because the former kills animals in order to support 
his family, whereas the latter eats meat merely in order to tickle 
his palate. (Nand.) 
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64. When honouring a guest, at a sacrifice, or 
when worshipping the manes, or the gods, a man 
may slay cattle, but not otherwise on any account. 

65. That twice-born man who, knowing the exact 
truth (promulgated) in the Veda, slays cattle for the 
sacrifices (ordained in the Veda), will convey himself 
and the cattle (slain by him) to a blissful abode. 

66. A self-controlled 1 man of a twice-born caste, 
whether he be a householder, or be dwelling with 
his spiritual teacher, or in the forest, must never 
slay an animal in opposition to the precepts of the 
Veda, even in cases of distress. 

67. That slaughter which is in accordance with 
the precepts of the Veda, and has been fixed for this 
world of movable and immovable creatures, should 
be considered as no slaughter at all ; because it is 
from .the Veda that law shines forth. 

68. He who hurts animals that do not hurt any 
one, merely in order to afford pleasure to himself, 
will never obtain happiness, whether living or dead 1 . 

69. He who gives no living creature intentionally 
the pain of confining or killing (or hurting) it, from 
benevolence towards all (creatures), will enjoy ever- 
lasting happiness. 

70. Whatever he thinks of, whatever he strives 
for, and whatever he desires in his heart, all that is 
easily obtained by him who does not injure any 
created being. 

71. Meat cannot be obtained without injuring an 

66. ' Nand. interprets the term atmavan by sawnyasf, ' an ascetic, 
or member of the fourth order,' apparently because the first three 
orders are mentioned in this .Sloka. I have followed Kulluka's in- 
terpretation (on M.V, 43). 

68. ' ' But it is no sin to kill tigers or other beasts of prey.' (Nand.) 
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animal, and the murder of animals excludes the 
murderer from heaven, therefore must meat be 
avoided. 

72. Reflecting upon the origin of flesh 1 and 
upon the (sin of) hurting or confining animated 
creatures, he must abstain from animal food of any 
kind. 

"j 2,- He who transgresses not the law and eats 
not flesh like a PLfa£a, is beloved by men and 
remains free from disease. 

74. He who gives his consent to the killing of an 
animal, he who cuts it up, he who kills it, the pur- 
chaser and the seller, he who prepares it, he who 
serves it up, and he who eats it, all these are 
denominated slaughterers of an animal. 

75. There is no greater sinner than he who, with- 
out giving their share to the manes and to the gods, 
wants to increase his own flesh with the flesh of 
another creature. 

76. Those two, he who performs a horse-sacrifice 
annually for a hundred years and he who does not 
eat meat, shall both obtain the same recompense for 
their virtue. 

77. By eating (wild rice or other) sacred fruits or 
roots, and by living upon such grains as are the food 
of hermits, a man does not reap so high a reward as 
by avoiding meat. 

78. (An eater of flesh must say within himself), 
' Me he (maw sa) will eat in the next world, whose 



72. 'The human soul is enveloped in six sheaths, three of 
which come from the father, and three from the mother. The 
three that come from the mother are skin, flesh, and blood. Now 
flesh is said in the .Sruti to be derived from the menstrual discharge, 
and the latter is one of the species of forbidden food. (Nand.) 
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flesh I am tasting here.' This, say the learned, is 
the derivation of the word flesh (mawsa). 

LII. 

1. He who has stolen the gold (of a Brahma#a), 
must bring a club to the king, proclaiming his deed. 

2. Whether the king kills him with it, or dismisses 
him unhurt, he is purified. 

3. Or (in case he committed the theft unawares), 
he must perform the Mahavrata * for twelve years. 

4. He who appropriates (knowingly) a deposit, 
(must perform the same penance.) 

5. He who steals (knowingly) grain or valuable 
objects 1 , (or prepared food belonging to a Brah- 
ma»a,) (must perform) the 'Krikkkra. 2 for a year. 

6. For stealing male or female slaves (not be- 
longing to a Brahma#a, and for seizing) a well or 
pool (actually containing water), or a field, the 
.A'andrayawa (penance must be performed). 

7. (For stealing) articles of small value (such as 
tin or lead, not exceeding twenty-five Pawas in value), 
the Santapana (penance must be performed). 

8. (For stealing) sweetmeats, (rice or other) food, 

LII. 1, 2. M.VIII, 314-3165 XI, 100-101; Y. Ill, 257; Apast. 
I, 9» 25. 4-55 Gaut. XII, 43, 44. — 3. M. XI, 102. — 5-13. M. XI, 
163-169. 

3. 1 See L, 1-5. 

5. ' By dhana, ' valuable objects,' the objects mentioned below 
(in 10), copper and the rest, are meant. (Nand.) — 2 Nand. does 
not explain the meaning of Krikkhra, which is a general term for 
' a heavy penance.' It probably denotes the Pra^&patya penance 
here, as in a number of other law texts (e. g. below, LIV, 26), and 
in the corresponding text of Manu in particular. See Kulluka on 
M. XI, 163. 

8-13. Nand. explains that these Sutras refer to a small amount 
of those articles which are mentioned in them. 
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(milk or other) drinks, a bed, a seat, flowers, roots, 
or fruit, drinking Pafi^agavya (is ordained as 
penance). 

9. (For stealing) grass, firewood, trees, rice in the 
husk, sugar, clothes, skins, or flesh, the thief must 
fast for three days. 

10. (For stealing knowingly) precious stones, 
pearls or coral, copper, silver, iron, or white copper, 
he must eat grain separated from the husk for 
twelve days. 

n. For stealing (unawares) cotton, silk, wool or 
other (stuffs), he must subsist for three days upon 
milk. 

12. For stealing two-hoofed or one-hoofed ani- 
mals, he must fast for three days. 

13. For stealing birds, or perfumes, or medicinal 
herbs, or cords, or basket-work, he must fast for 
one day. 

14. Though a thief may have restored to the 
owner the stolen property (either openly or) in some 
indirect manner 1 , he must still perform a penance, 
in order to purify himself from guilt. 

15. Whatever a man takes from others, un- 
checked (by the dictates of religion), of that will 
he be bereft in every future birth. 

16. Because life, religious merit, and pleasure 
depend upon wealth, therefore let a man take care 
not to injure the wealth (of others by robbing 
them) by any means. 

17. Among those two, he who injures animal 
life, and he who injures wealth, the one who injures 
wealth shall incur the heavier penalty. 

14. "As under pretext of handing over to him the dowry of a 
wife.' (Nand.) 
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LIII. 

i. One who has (unawares) had illicit sexual 
intercourse \ must perform the Pra^apatya penance 
for a year, according to the rule of the Mahavrata, 
clad in a garment of bark, and living in a forest. 

2. The same (penance is ordained) for sexual 
intercourse with the wife of another man (who 
belongs to his own caste, but is no Guru of his). 

3. For intercourse with a cow, the Govrata (must 
be performed). 

4. For intercourse with a man, for unnatural 
crimes with a woman, (for wasting his manhood) in 
the air, (for intercourse with a woman) in water, by 
day, or in a go-cart 1 , he must bathe dressed in his 
clothes. 

5. By intercourse (knowingly) with a -ATawdala 
woman 1 , he becomes her equal in caste. 

6. For intercourse unawares with such, he must 
perform the ATandrayawa twice. 

7. For intercourse (knowingly) with cattle (other) 
than cows) or with a public prostitute, (he must 
perform) the Pri^apatya penance. 

8. A woman who has committed adultery once, 

LIII. 1-8. M. XI, 106, 171-177. — 4. Y. Ill, 291.— 9. M. XI, 
179. 

1. 1 The crime intended here is explained by Nand. as being 
illicit intercourse with a step-mother, who belongs to the .Sudra 
caste. 

3. See L, 16-24. 

4. * ' Or in a cart drawn by asses or by other beasts of draught, 
as the particle && implies.' (Nand.) 

5. 1 ' Or with a woman of an equally degraded caste, such as the 
-SVapata caste and others.' (Nand.) 

8. See Sutra 2. 
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must perform that penance which has been pre- 
scribed for an adulterer. 

9. That guilt which a Brahma#a incurs by in- 
tercourse with a Aa#dala woman one night, he can 
only remove by subsisting upon alms, and constantly 
repeating (the Gayatrl) for three years. 

LIV. 

1. If a man associates with one guilty of a crime, 
he must perform the same penance as he. 

2. A Brahma»a who has drunk water from a well 
in which a five-toed animal has perished, or which 
has been defiled in the highest degree, must fast 
for three days. 

3. A Kshatriya (must fast) for two days (in the 
same case). 

4. A Vaisya (must fast) for one day (and one 
night). 

5. A vSudra (must fast) for a night only. 

6. And all (the former, but not a .Sudra) must 
drink Paft/6agavya, when their penance has been 
completed. 

7. If a 6udra drinks Pan^agavya, or if a Brah- 
ma«a drinks spirituous liquor, they both go to the 
hell called Maharaurava 1 . 

a LIV. 1. M. XI, 182. — 10. M. XI, 203. — n. M. II, 220; 
Apast. II, 5, 12, 22 ; Gaut. XXIII, 21. — 12. M. XI, 200; Y.III, 
277; Gaut. XXIII, 7.-23. M. XI, 202; Y. Ill, 291. — 24. M. 
XI, 195; Y. Ill, 290. — 25. M. XI, 198; Y. Ill, 289.-26. M. 
XI, 192. — 27. M. XI, 193. — 28. M. XI, 294. — 29. M. XI, 204. 
— 30. M. XI, 209; Y. Ill, 293. — 31. M. XI, 190. — 32. M.XI, 
191 ; Y. Ill, 299. — 34. M. XI, 210; Y. Ill, 294. 

7. * See XLIII, 5. Nand. infers from an anonymous Smmi 
passage, that the first part of this Sutra refers not only to Sudras, 
but to women also, and not only to the drinking of Pafi^agavya, 
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8. If a man has not connection with his wife in 
the natural season, unless it be on the days of the 
full and new moon, or because she is ill, he must 
fast for three days. 

9. A false witness 1 must perform the penance 
ordained for killing a Brahmawa. 

10. He who has (unawares) voided excrements 
without water (being near), must bathe in his 
clothes, pronounce the ' great words V and offer a 
burnt-oblation 2 . 

1 1 . One who has been surprised asleep by the 
sun rising or setting, must bathe in his clothes and 
mutter the Gayatrl one hundred and eight times. 

12. He who has been bitten by a dog, a jackal, a 
tame pig, an ass, an ape, a crow, or a public prosti- 
tute, shall approach a river and (standing in it, shall) 
stop his breath sixteen times. 

13. One who forgets the Vedic texts which he 
has studied, or who forsakes the sacred fires, must 
subsist upon alms for a year, bathing at the tree 
Savanas (morning, noon, and evening), sleeping 
upon the ground, and eating one meal a day. 

14. For setting one's self up by false statements, 
and for falsely accusing or abusing a Guru, he must 
subsist upon milk for a month. 

15. An atheist, one who leads the life of a 
member of the Kznd^Xz. or of other low castes that 

but also to the offering of burnt-oblations and the muttering of 
prayers. 

9. 1 According to Nand., this particular species of criminals is 
only quoted as an instance of anupatakinaA (criminals in the third 
degree, see XXXVI), who are all intended in this Sutra. 

10. x See LV, 10. — 2< The particle ka. implies that he must 
touch a cow besides, as Manu directs (XI, 203).' (Nand.) 

14. See XXXVII, 1, 3. 
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dwell outside the village (Bahyas) 1 , an ungrateful 
man, one who buys or sells with false weights, and 
one who deprives Brahmawas of their livelihood (by 
robbing them of a grant made to them by the king 
or private persons, or by other bad practices), all 
those persons 2 must subsist upon alms for a year. 

16. An unmarried elder brother whose younger 
brother is married, a younger brother married before 
the elder, an unmarried elder sister whose younger 
sister is married, the relative who gives such a 
damsel in marriage, and the priest who officiates at 
such a marriage, must perform the ATandraya«a. 

17. He who sells living beings, land, religious 
merit (obtained by a sacrifice or otherwise), or 
Soma, must perform the Tapt&kriMAra.. 

18. He who sells fresh ginger 1 , (edible) plants 
(such as rice or barley), perfumes, flowers, fruits, 
roots, skins, canes, (winnowing baskets or fans and 
the like) made of split bamboo, chaff, potsherds, hair, 
ashes, bone, cow-milk or curds, oil-cakes, sesamum, 
or oil, must perform the Pra^apatya. 

19. He who sells the fruit of the -Sleshmataka 
tree, lac, bees-wax, shells, mother-of-pearl, tin, lead, 
iron, copper, or (sacrificial) vessels made of the horn 
of the rhinoceros, must perform the A'andrayarca. 

20. He who sells dyed cloth, tin \ precious 



15. ' 'Or nistikavritti means "one who receives his substance 
from an atheist." ' See also Gaut. XV, 16. — a 'The use of the par- 
ticle ka. implies that calumniators are also intended.' (Nand.) 

17. SeeXLVI, 11. 

18. 1 The term ardra, which Nand. interprets by ardrakam, might 
also be connected with the following word, and both together be 
translated by ' fresh plants.' See Y. Ill, 38. 

20. 1 Tin, perfumes, and, of the articles enumerated in Sutra 21, 

[7] N 
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stones, perfumes, sugar, honey, liquids or condi- 
ments (other than sugar, salt, and the like), or wool, 
must fast for three days. 

2i. He who sells meat, salt, lac, or milk, must 
perform the .ATandrayarca. 

22. And 1 all those persons (mentioned in Sutras 
17-21) must be initiated a second time. 

23. He who has been riding (voluntarily) upon a 
camel \ or upon an ass, and he who has (purposely) 
bathed, or slept, or eaten, quite naked, must stop 
his breath three times. 

24. By muttering attentively the Gayatr! three 
thousand times, (by dwelling) upon the pasture of 
cows, (and) by subsisting on milk for a month, he 
becomes free from the sin of accepting unlawful 
presents. 

25. He who has (knowingly) offered a sacrifice 
for an unworthy person (such as a low-caste person, 
or an outcast), he who has performed the funeral 
rites for a stranger, he who has practised magic 
rites (in order to destroy an enemy), and he who 
has performed a sacrifice of the kind called Ahina 1 , 
(all those persons) may rid themselves of their 

lac, and milk have already been mentioned in Sutras 18 and 19. 
Nand. tries to remove the difficulty in the second case, by stating 
the perfumes mentioned here to be perfumes of a different kind, and 
in the fourth case, by asserting that the milk of female buffalos, &c. 
is meant in Sutra 21. But he interprets the two other terms as 
given above. Probably the passage is interpolated. 

22. 'Nand. infers from the use of the particle ka. that this rule 
applies equally to the persons mentioned in the next Sutra. . 

23. 1 ' The use of the particle va, " or," implies that riding upon 
a cow, and other such animals, is also intended here.' (Nand.) 

25. 'This kind of sacrifice is defined by Nand. as one con- 
nected with repeated drinking of the Soma juice, and lasting from 
two to twelve days. Medhatithi (on Manu XI, 198) simply defines 
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sins by performing three Krt&Mra. (Pra^apatya) 
penances. 

26. Those twice-born men, by whom the Gayatrl 
has not been repeated (and the other initiatory cere- 
monies performed), as the law directs, must be made 
to perform three (Pra^apatya) penances and must 
be initiated according to custom. 

27. Those twice-born men who are anxious to 
make an atonement for having committed an illegal 
act \ or for having neglected the study of the Veda, 
must be made to perform the same penance. 

28. Those Brahma«as who have acquired pro- 
perty by base acts (such as living by the occupations 
of a lower caste, or accepting unlawful presents) 
become free from sin by relinquishing it, and by 
muttering (Veda texts) and practising austerities. 

29. For omitting one of the regular acts enjoined 
in the revealed (and traditional) law, and for a breach 
of the rules laid down for a Snataka 1 , a fast is or- 
dained as atonement. 



it as a sacrifice extending over two days or more ; Kulluka (ibid.) 
states that it lasts three days or more, and that it is said in the 
Veda to cause impurity. See also Weber, Ind. Stud. X, 355. 

26. The recitation and repetition of the G&yatrf is one of the 
chief elements of the ceremony of initiation. The words with 
which the pupil must address his teacher on this occasion are 
given by Nand.; they are quoted from Ajv. I, 21, 4, and .SSftkh. 
II, 5, 10- 11. See also Gaut. I, 46, with Dr. Bflhler's note. 

27. "I.e. BrShmawas and others who have gained their livelihood 
(in times of distress) by such occupations as are lawful for other 
castes only, and who, when the times of distress are over, wish to 
atone for those actions.' (Nand.) 

29. x Regarding the meaning of this term, see above, XXVIII, 
42, note. The rules to be observed by a Sndtaka are given m 
Chapter LXXI. 

N 2 
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30. For attacking a Brahmawa (by raising a stick 
or a weapon against him), the Kri&Mra. (Pra^cl- 
patya) penance must be performed ; for striking 
him, the Atikri&Mra. ; and for fetching blood from 
him, the Krt&Mrktikrt&Mra. 

31. With sinners, who have not expiated their 
crime, let a man not transact business of any kind. 
But a man who knows the law must not blame (or 
shun) those who have expiated it. 

32. Let him not, however, live (or have any 
intercourse) with those who have killed children, or 
with ungrateful persons, or with those who have 
slain one come for protection, or a woman, even 
though such sinners may have obtained their abso- 
lution, as directed by the law. 

33. (An old man) who has passed his eightieth 
year, a youth under the age of sixteen, women, and 
sick persons have only to perform half of every 
penance 1 . 

34. In order to remove those sins for which no 
particular mode of expiation has been mentioned, 
penances must be prescribed, which shall be in 
accordance with the ability of the offender, and with 
the heaviness of his offence. 

LV. 

1. Now follow the penances for secret sins. 

30. For the AtikrikMra. penance, see M. XI, 214. 

33. * Nand. adds, that a youth under the age of sixteen, who has 
not been initiated, and old women, as well as girls who have not 
yet attained maturity, must only perform a quarter of it, as directed 
in a Smra'ti. 

LV. 1. M. XI, 248; Y. Ill, 301; Gaut. XXIV, 1.— 2, 3. M. 
XI, 249, 260; Y. Ill, 302; Gaut. XXIV, 10. — 4. Gaut. XXIV, 
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2. The killer of a Brahmawa is purified, if, having 
approached a river (and bathed in it), he restrains 
his breath sixteen times, and takes only one meal, 
consisting of food fit for offerings, each day, for a 
month. 

3. At the end of this rite he must give a milch 
cow. 

4. By performing the same rite and by muttering 
(while standing in the water) the Aghamarshawa l 
(instead of stopping his breath), a drinker of 
spirituous liquor 2 becomes free from sin. 

5. (By performing the same rite and) muttering 
the Gayatri one thousand and ten times (each day), 
a stealer of gold becomes free from guilt. 

6. One who has connection with a Guru's wife l 
(becomes free from sin) by fasting for three days and 
muttering the Purushasukta 2 and (at the same time) 
offering a burnt-oblation. 

7. Even as the horse-sacrifice, the king of sacri- 
fices, removes all sin, the hymn of Aghamarshawa 
likewise removes all sin. 

8. Let a twice-born man stop his breath, in order 
to rid himself of all sin ; all sins committed by a 

10. — 6. M. XI, 252; Y. Ill, 305. — 7. M. XI, 260. — 10-21. 
M. II, 76-87. 

2. Nand. infers from a text of Manu (XI, 249), that this rule 
refers to one who has killed a Brahma«a intentionally. 

3. This rule, Nand. infers from a passage of Ya^iiavalkya (III, 
305), applies also to the penances mentioned in the following 
Sutra. 

4. 1 Rig-veda X, 1 90. — " I. e. one who has knowingly drunk 
it, the penance for drinking it unknowingly being stated by Yag'fia- 
valkya (III, 304).' (Nand.) 

5. 6. l Nand. infers from M. XI, 251, 252, that these two Sutias 
also refer to penances for crimes intentionally committed. — 2 Rig- 
veda X, 90. 
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twice-born man may be removed by repeated 
Prawayamas. 

9. It is called a Prawayama, if a man, stopping 
the breath (which comes from the mouth and from 
the nostrils), recites the Gayatri three times, together 
with the Vyahrz'tis ('words') 1 , with the sacred 
syllable Om, and with the (text called) Sims 2 . 

10. The lord of creatures (Brahman) has milked 
out from the three Vedas the letter A, the letter U, 
and the letter M (of which the sacred syllable Om 
is composed), and (the three sacred words) BhM, 
Bhuva^, Sva^ (earth, the atmosphere, and heaven). 

1 1 . The lord of creatures, the supreme deity, 
has also milked out from the three Vedas succes- 
sively the three verses of the sacred stanza which 
begins with the word ' tad,' and is called Savitrl (or 
Gayatri). 

12. By muttering, every morning and evening, 
that syllable and that stanza, preceded by the three 
' words,' a Brahma«a will obtain that religious merit 
which the (study of the) Veda confers, just as if he 
had actually studied the Veda. 

1 3. By repeating those three (Om, the ' words,' 
and the Gayatri every day) for a month out of the 
village, a thousand times, a twice-born man is puri- 
fied even from a mortal sin, as a snake (is freed) 
from its withered skin. 

14. Any member of the Brahmawa, Kshatriya, or 
Vaisya castes, who does not know those three texts, 



9. ' The three Vyahr/tis, 'words,' or Mahavyahr/tis, 'great words,' 
are quoted in the next .Sloka. — 2 It begins with the words, ' O ye 
waters, who are splendour and ambrosia.' (Nand., and Mitakshara" 
on Y. I, 23.) 
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or fails to recite them in the proper season, meets 
with reproach among the virtuous. 

15. The three imperishable 'great words,' pre- 
ceded by the syllable Om, and the Gayatrl consist- 
ing of three divisions, have to be recognised as the 
mouth (or beginning) of the Veda \ 

16. He who repeats that stanza (preceded by the 
syllable Om and the three ' words ') carefully every 
day for three years, will be absorbed in the highest. 
Brahman after death, move as freely as air, and 
become as pure as air. 

17. The monosyllable (Om) is the highest Brah- 
man, the stoppings of the breath are the best of 
austerities, but nothing is more exalted than the 
Gayatrl ; (declaring the) truth is better than silence. 

18. All religious acts ordained in the Veda, 
(whether) consisting in burnt-oblations or sacrifices 
(or alms-giving or other pious observances), perish 
(after the merit obtained by them has been ex- 
hausted) ; but the syllable Om (akshara) must be 
known to be imperishable (akshara), as it is identical 
with Brahman, the lord of creatures. 

19. The act of reciting (the syllable Om, the 
'words,' and the Gayatrl) is ten times better than 
the (Gyotish/oma or other) sacrifices prescribed (by 
the Veda) ; it is a hundred times better when mut- 
tered in a low voice ; it is a thousand times better 
when repeated mentally only. 

20. The four Pikaya^fias 1 (small or domestic 

15. 'To explain this, Nand. quotes a passage of Ajval&yana 
(Gr/hya-sutra III, 2, 3, where, however, part only of this quotation 
is found) to the effect that the study of the Veda has to be begun 
by pronouncing Om, the ' words,' and the Glyatrf. 

20. 1 ' The four Pakaya^iSas are the offerings to gods, goblins 
(or " all beings "), manes, and men, together with the offering to 
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offerings), together with the sacrifices prescribed 
(in the Veda), though all united, are not equal to a 
sixteenth part of the sacrifice performed by reciting 
(those sacred prayers). 

21. A Brahmawa may beyond doubt obtain final 
emancipation by solely repeating (those prayers), 
whether he perform any other religious observance 
or no ; one who is benevolent towards all creatures 
(and does not slay them for sacrifices) is justly 
called a Brahmawa (or one united to Brahman). 

LVI. 

1. Now then * follow the purifying Mantras from 
all theVedas. 



Brahman.' (Nand. ; see LIX, 20-25.) Kulluka, on the contrary 
(on M. II, 86), refers the term Pikaya^ffa to the four first only out 
of those five offerings, and this interpretation, besides being more 
simple than Nand.'s, is preferable for several other reasons. First, 
the ' offering to Brahman ' includes the daily recitation of the Giya- 
tri, which is mentioned here as opposed to the four Pakaya^fias. 
Secondly, the number of four Pakaya^fias is equally given in the 
Kanaka Gnhya-sutra ; and Devapala, in his Commentary on that 
work, gives a definition of them, which agrees in the main with 
Kulluka's. ' Four ' P&kaya^Bas are mentioned in the Grzhya-sutras 
of Kaurika, Paraskara, and .Sankhayana also. See Weber, Ind. 
Stud. X, 48. Thirdly, the Pakaya^nas are brought in here as 
opposed to the Vidhiya^fias or ' sacrifices prescribed by the Veda.' 
This is probably because the latter are offered in the triad of sacred 
fires, whereas the term Pakaya^fia, in its narrower use, denotes the 
oblations offered in the domestic fire. Hence, it might come to 
include the ' offering to men,' i. e. the feeding of a guest, but cer- 
tainly not the study of the Veda. 

LVI. M. XI, 250-260; Y. Ill, 302-305; Gaut. XIX, 12; 
XXIV. 

1. 1( Now then/ i.e. the previous chapter containing an enu- 
meration of secret sins, an enumeration of the purifying Mantras, 
by which they may be expiated, follows next. (Nand.) 



Digitized by 



Google 



LVI, 15. PENANCES. 1 85 

2. By muttering them, or reciting them at a 
burnt-oblation, the twice-born are purified from 
their sins. (They are as follows :) 

3. The Aghamarshawa ; 4. The Devakrzta ; 5. 
The vSuddhavatis ; 6. The Taratsamandlya ; 7. 
The KushmWis; 8. The Pavamanls ; 9. The 
Durgasavitrl ; 10. The Atlshangas; 11. The 
Padastobhas; 12. The Vyahmi Samans; 13. 
The Bharuwdas; 14. The A'andrasaman ; 15. The 

3. Rig-veda X, 190, 1. (This and the following references are 
based upon Nand.'s statements.) 

4. Va^-asaneyi Sawhita VIII, 13. 

5. Rig-veda VIII, 84, 7-9. 6. Rig-veda IX, 58. 

7. Vag-as. Sarah. XX, 14-16 (Taitt. Arawy. X, 3-5). 

8. The term P&vamattya^ in its most common use denotes the 
ninth book of the Rig-veda, but Nand. here refers it to Taitt. 
Brahm. I, 4, 8. 

9. Rig-veda I, 99, 1. 

10. Sama-veda II, 47-49. Regarding this and the following 
Samans see also Benfey, Ind. Stud. Ill, 199 seq., Bumell's Index to 
the Arsheya Brahmawa, and S. Goldschmidt's remarks in his edition 
of the Arawyaka Sawhiti, Transactions of the Berlin Academy, 1868, 
p. 246 seq. 

11. Sama-veda II, 578-580. 

12. ' The Vyahrrti Samans, i. e. bhfi^ and the four others.' (Nand.) 
The four others are, bhuvaA, svzA, satyam, purushaA. See Uhya- 
gana III, 2, 10, in Satyavrata Samsbramfs edition of the S&ma- 
veda Sarahitl 

13. 'Bharu«<fe is the name of certain Samans, twenty-one in 
number, which begin with the words, yat te knshwaA jakuna 
(Rig-veda X, 16, 6). They are contained in the Arawyagana.' 
(Nand.) The reading of the last word is doubtful. At all events, 
the verse quoted by Nand. does not occur in the ArawyagSna. It 
may be that the Samans called Ekavi»uatyanugana are meant, 
which are found in that work, though they do not contain the 
verse referred to. 

14. Sama-veda I, 147. 

15. Arawyaka Sawzhita IV, 33, 34, in Goldschmidt's edition, = 
Rig-veda X, 90, 1, 4. 
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two Samans called Purushavrata ; 1 6. The Ablinga ; 
17. The Barhaspatya; 18. The Gosukta ; 19. The 
Asvasukta; 20. The two Samans called A'andra- 
sukta; 21. The .Satarudriya ; 22. The Athar- 
vaiiras ; 23. The Trisupar»a ; 24. The Mahi- 
vrata ; 25. The Narayawtya ; 26. And the Puru- 
shasukta ; 

27. The three A^yadohas 1 , the Rathantara 2 , the 
Agnivrata 3 , the Vamadevya *, and the Brzhatsa- 
man 5 , properly chanted, purify man from sin; and 
if he wishes he may obtain through them recol- 
lection of his existence in a former life. 

LVI I. 

1. Now 1 (the following persons) must be avoided: 

16. S&ma-veda II, 1187. 17. Sama-veda, I, 91. 

1 8. Sama-veda I, 122. 

19. The same text as in the preceding Sutra. 

20. Sama-veda I, 350. Nand. infers from a passage of VasishMa 
(XXVIII, 12) that ka. refers to Sama-veda II, 812, and 1, 153. 

21. Kanaka XVII, 11-16, &c. 

22. ' The text beginning with the words, brahma devana»» 
prathama^ sambabhuva, " Brahman rose first among the gods." ' 
(Nand.) The Atharvarira Upanishad has the words, very near 
the beginning, aham ekaA prathamam asit. See the Calcutta 
edition. 

23. Taitt. Ara«y. X, 48-50. 24. Sama-veda I, 91. 

25. Taitt. Ara«y. X passim. 

26. Rig-vedaX, 90, 1. Nand. infers from a passage of VasishMa 
(XXVIII, 13) that ia. refers to Rig-veda X, 71, and I, 90, 6-8. 

27. ] Sama-veda I, 67. — 'Sama-veda I, 233. — "Sa^na-veda I, 
27. — * Sama-veda I, 169. — s SSma-veda I, 234. 

LVII. 1, 2. M. II, 39; Y. I, 38.-3. M. XI, 182-185; Y.III, 
295 ; Apast. I, 10, 28, 6-8 ; Gaut. XX, 1. — 4. Apast. I, 1, 2, 5. — 
6, 7. M. IV, 186. — 8. M. IV, 190. — 9. M. IV, 186; Y. I, 213. 
— 10. M. IV, 247, 250; Y. I, 214; Apast. I, 6, 18, 1 ; I, 6, 19, 
11; Gaut. XVII, 3. — 11, 12. M. IV, 248, 249; Apast. I, 6, 19, 
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2. Vratyas (i. e. those for whom the ceremony of 
initiation has not been performed) ; 

3. Outcasts ; 

4. Descendants within the third degree 1 of an 
outcast mother or father, if they (or their outcast 
ancestors) have not been purified (by a penance). 

5. (As a rule) the food of all such persons must 
not be eaten, nor gifts be accepted from them \ 

6. He must avoid accepting repeated gifts from 
those whose presents must not be accepted 1 . 

7. By accepting such gifts, Brahmawas lose their 
divine lustre. 

8. And he who, not knowing the law regarding 
acceptance of gifts, accepts (illicit) gifts, sinks to hell 
together with the giver. 

9. He who, being worthy to receive gifts, does 
not accept them, obtains that world which is 
destined for the liberal-minded (after death). 

10. Firewood, water, roots, fruits, protection, 
meat, honey, a bed, a seat, a house, flowers, sour 

14. — 13. M. IV, 251 ; Y. I, 216 ; Gaut. XVII, 4.— 14. M. IV, 
213; Y. I, 215. — 15, 16. M. IV, 252, 253.— 16. Y. I, 166; 
Gaut. XVII, 6. 

1. ''There are two classes of sinners, the repentant and the 
unrepenting. The penances to be performed by the former having 
been enumerated, he goes on in the present chapter to state that 
the latter must be avoided.' (Nand.) 

3. See XXXV, 1-5. 

4. ] Nand. refers the term ' in the third degree ' to the three 
ascendants of the parents. The same infers from a passage of 
Gautama (XX, 1) that the particle £a is used in order to include 
a murderer of a king also. 

5. * Nand. infers from another text of Gautama (XX, 8) that it 
is also forbidden to converse with them. 

6. ' ' It is no sin then, in one who is in distress, to accept a 
present once from them.' (Nand.) See 14. 



Digitized by 



Google 



1 88 VISHATU. LVII, II. 

milk, and vegetables he must not disdain to accept 
when they are offered to him. 

1 1. Even if an offender (but not a mortal sinner) 
has beckoned and offered alms to him, which had 
been brought previously for the purpose, the lord 
of creatures has declared that they may be accepted 
from him. 

12. Neither will the manes eat (his funeral obla- 
tions offered to them) for fifteen years, nor will the 
fire convey his burnt-offerings (to the gods) if he 
rejects such alms. 

13. If he wishes to provide for his (parents or 
other) Gurus or for (his wife or other) such persons 
as he is bound to maintain, or if he wants to worship 
the manes or the gods, he may accept gifts from 
any one ; but he must not satisfy himself with 
them. 

14. But even in those cases, and though he be 
worthy to receive presents, let him not accept them 
from a dissolute woman, from a eunuch, from an 
outcast, or from an enemy. 

1 5. And if his parents are dead, or if he is living 
apart from them in a house of his own, he must 
never, while seeking to obtain food for himself, 
accept alms from any other persons but those who 
are of respectable descent (and belong to a twice- 
born caste). 

16. One who ploughs the ground for half the 
crop (and gives the other half to the king or a 
private person, who is the owner), a friend of the 
family, a (house-)slave, a herdsman, a barber, and 

11. 'The use of the particle fa implies that Ku^a grass &c. is 
likewise intended, as Ya^-flavalkya (I, 214) says.' (Nand.) 

16. The reason of this rule, according to Nand., lies in this, that 
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one who announces himself (with the words ' I am 
your slave ') : the food of all such may be eaten, 
although they are .Sudras. 

LVIII. 

1. The property of householders is of three 
kinds : 

2. White, mottled, and black. 

3. By those obsequies which a man performs 
with white property, he causes (his departed an- 
cestor) to be born again as a god. 

4. By performing them with mottled property, he 
causes him to be born as a man. 

5. By performing them with black property, he 
causes him to be born as an animal. 

6. What has been acquired by the mode of liveli- 
hood of their own caste, by members of any caste, is 
called 'white.' 

7. What has been acquired by the mode of liveli- 
hood of the caste next below in order to their own, 
is called ' mottled.' 

8. What has been acquired by the mode of liveli- 
hood of a caste by two or more degrees lower than 
their own, is called ' black.' 

9. What has been inherited, friendly gifts, and 

all the castes mentioned in this Sutra are not properly Sudras, but 
the offspring of unions between parents of a different caste, herds- 
men being, according to ParzLrara, the offspring of a Kshatriya with 
a .Sudra damsel, &c. The same considers the use of the particle 
£a to imply that potters are also intended. See Gaut. XVII, 6. 
LVIII. r, 2. Narada 3, 46. — 9-12. Ndrada 3, 53, 47-49, 5*- 
1. As the obligations of a householder, which will be discussed 
further on (in LIX), cannot be fulfilled without a certain amount 
of wealth, he discusses in the present chapter the origin of wealth. 
(Nand.) 
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the dowry of a wife, that is called white property, 
for members of any caste indiscriminately. 

10. What has been acquired as a bribe, as a fee 
(for crossing a river and the like, or for a bride, 
&c), or by the sale of forbidden articles (such as 
lac, or salt), or as a return for a benefit conferred, 
is denoted ' mottled wealth.' 

ii. What has been acquired by servile attend- 
ance 1 , by gambling, by thieving, by begging, by 
deceit (as if a man says that he wants a present for 
another and takes it himself, or by forging gold or 
other metals), by robbery, or by fraud (as if a man 
shows one thing to a purchaser and delivers another 
to him instead), is called ' black property.' 

12. Whatever a man may do (in this world) with 
anything (he has, whether white, mottled, or black 
property) he will get his reward accordingly ; both 
in the next world and in this. 

LIX. 

i. A householder must perform the Pakaya^fias 1 

'ii. 1 Nand. interprets the term pawika by ' moving a chowrie to 
and fro before one's master, while standing by his side.' 

LIX. i. M. IV, 67 ; Gaut. V, 7-9. — 1, 2. M. IV, 25 ; Y. I, 97. — 
3, 4. ksv. I, 9; I, 10 ; Gobh. I, 3, 5-9; Par. I, 9; I, 12 ; .Safikh. 
I, 3. — 2, 4-9. Gaut. VIII, 19, 20. — 4-9. M. IV, 23, 26 ; XI, 7, 8 ; 
Y. I, 124, 125. — 5-7. ksv. I, 11 ; Gobh. Ill, 8; Par. Ill, 1 ; 
HI, 8 ; Saftkh. Ill, 8. — 10. M. XI, 27 ; Y. I, 126. — 11. M. XI, 
24; Y. I, 127. — 12. M. XI, 25; Y. 1, 127. — 13. M. Ill, 84, 90, 
&c. (see below, LXVII). — 14, 15, 18. See the references given 
below (ad LXVII).— 19, 20. M. Ill, 68, 69. — 21-25. M.III, 
70; Y. I, 102; Apast. I, 4, 12, 16; I, 4, 13, 1; Gaut. V, 3, 9; 
ksv. Ill, 1, 1-3; Par. II, 9, 1. — 26. M.III, 72. — 27-30. M.III, 
77, 78, 80, 81. 

1 . ' The term Pakaya^Ba is used in a more restricted sense here 
than above (LV, 20). Nand. interprets it by ' Vairvadeva, Sthi- 



Digitized by 



Google 



LIX, 6. DUTIES OF A HOUSEHOLDER. igi 

(small or domestic offerings) in the fire kindled at 
the time of marriage 2 . 

2. He must offer the Agnihotra (or daily obla- 
tions of clarified butter) every morning and evening 
(in the Treta fires). 

3. He must offer burnt-oblations to the gods (in 
case the Agnihotra cannot be performed). 

4. Let him offer the two Danapuraamasas on 
the days of conjunction and opposition of the sun 
and moon. 

5. Once in each half of the year, (at the two 
solstices, let him offer) the Pambandha (animal 
sacrifice). 

6. In autumn and summer let him offer the 
Agrayawa (oblation of first-fruits) ; 

lipaka, Sravaw&karman, and similar sacrifices,' i. e. all the sacrifices 
which have to be performed in the one household fire, as opposed 
to those for which a TretS or triad of sacred fires is required (see 
Stenzler, note on Asv. I, 1, 2). Gautama (VIII, 18) enumerates 
seven P&kaya^fias, among which, however, the Vawvadeva is not 
included. The Vawvadeva is described in LXVII. Regarding 
the other Pakayag-flas, see the Gnhya-sutras. — 2 ' Or in the fire 
kindled at the division of the family estate, or in the fire kindled 
on his becoming master of the house.' (Nand.) See ^ihkh. I, 

i> 3-5- 

2. The three Treta fires have been enumerated above (XXXI, 8). 
Regarding the Agnihotra and the sacrifices mentioned in 4-8, see 
Weber, Ind. Stud. X, 328-337, 343"349. 352~39 6 - 

4. ' One who has performed the ceremony of Agny&dh&na 
(kindling the sacred fires) must perform these two offerings in 
the Tret£ fires, one who has not done so, in the household or 
nuptial fire.' (Nand.) This remark applies equally to the sacri- 
fices mentioned in 5-7. 

6. 'If the Agraya«a is offered in the household fire, it must 
consist of a Sthiltpaka (cooked offering of grain).' (Nand.) See 
the Gfrhya-sutras above cited. Nand. further explains that in 
autumn the first-fruits of rice, and in summer the firstlings of 
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7. Or when rice and barley are ripening (in 
winter and spring). 

8. He who has a sufficient supply of food for 
more than three years (shall perform the Soma- 
sacrifice) \ 

9. (He shall perform) the Soma-sacrifice once a 
year (in spring). 

10. If he has not wealth (sufficient to defray the 
expenses of the Pasubandha, Soma, A'aturmasya, 
and other .Srauta sacrifices), he shall perform the 
Ish/i VaLrvanart. 

11. Let him not make an offering of food ob- 
tained as alms from a 6"udra. 

12. If he has begged articles for a sacrifice (and 
obtained them), let him employ them all for that 
purpose (and never for himself). 

1 3. Every evening and morning let him offer up 
the Vabvadeva ; 

14. And 1 let him give alms to an ascetic (after- 
wards). 

15. For giving alms and showing due honour to 
the recipient (by pouring water on his hands both 
before and afterwards) he obtains the same reward 
as for giving a cow. 

barley, or, according to Apastamba, of Vercuyava, have to be 
offered, and he infers from another text of the same author that 
the particle ka. here refers to an oblation of .SyamiUka grain, which 
has to be offered in the rainy season. The two passages in question 
are not found in Apastamba's Dharma-sutra, but Weber, loc. cit., 
quotes them from K&tyayana. 

8. x According to Nand., the Soma-sacrifices here referred to are 
of the kSmya species (offered in order to obtain the gratification 
of a special desire). 

14. * Nand. infers from the use of the particle ka., and from a 
text of Parlrara, that an injunction to give alms to a student is also 
intended here. 
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16. If there is no ascetic (or other person worthy 
to receive alms), he must give a mouthful to cows ; 

17. Or he must cast it into fire. 

18. If there is food in the house, he must not 
reject a mendicant, (who arrives) after he has taken 
his meal himself. 

19. A householder has five places where animals 
are liable to be destroyed : his wooden mortar, his 
slab to grind wheat or condiments upon, his fire- 
place, his water-pot, and his broom. 

20. For the sake of expiating offences committed 
(by ignorantly destroying life) in those places, he 
must perform the (five) sacrifices addressed to the 
Veda, to the gods, to all created beings (or ' to the 
goblins'), to the manes, and to men. 

21. Privately reciting (and teaching) the Veda is 
the sacrifice addressed to the Veda. 

22. The regular burnt-oblation (VaLrvadeva) is the 
sacrifice addressed to the gods. 

23. The PitWtarpana (refreshing the manes with 
food and water) is the sacrifice addressed to the 
manes. 

24. The Bali-offering is the sacrifice addressed to 
all creatures (or ' to the goblins '), 

25. The sacrifice addressed to men consists in 
honouring a guest. 

26. He who does not give their share to these 
five, the gods, his guests, (his wife and children and 
others,) whom he is bound to maintain, his manes, 
and himself, is not alive, though he breathes. 

18. 'The expression, "if there is food in the house," indi- 
cates that he is not bound to cook a fresh meal for his guest.' 
(Nand.) 

[7] O 
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27. These (three), the student, the hermit, and 
the ascetic, derive their existence from the order of 
householders ; therefore must a householder not 
treat them with disdain, when they have arrived (at 
his house at the proper time for begging alms). 

28. The householder offers sacrifices, the house- 
holder practises austerities, the householder distri- 
butes gifts ; therefore is the order of householders 
the first of all. 

29. The ^'shis \ the manes, the gods, all crea- 
tures (dogs, &c), and guests beg householders for 
support ; therefore is the order of householders the 
best of all. 

30. If a householder is intent upon pursuing the 
three objects of life (virtue, love, and wealth), upon 
constantly distributing presents of food, upon wor- 
shipping the gods, upon honouring the Brahma«as, 
upon discharging his duty of privately reciting 
(and teaching) the Veda, and upon refreshing the 
manes (with oblations of balls of rice, water, and 
the like), he will attain the world of Indra. 

LX. 

1. In (the last watch of the night, which is called) 

27. Nand. refers the term bhikshu, which has been rendered by 
' ascetic,' i. e. a member of the fourth order, to the six sorts of 
beggars enumerated by Paricara. But as the first three orders are 
mentioned in this .Sloka, it is certainly more natural to translate the 
term as has been done above. 

29. ' Nand. thinks that hermits or members of the third order 
are meant by this term. But it seems preferable to refer it to the 
JZishi authors of the Veda, to whom the first of the five sacrifices, 
the study of the Veda, is more immediately addressed. See Apast. 
I, 4, 13, 1 ; Gaut. V, 3. 

LX. 1. M.IV,92; Y.I, 115.-1, 2. M. IV, 50; Y. 1, 16;. 
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the hour sacred to Brahman, let him rise and void 
his excrements. 

2. By night (let him void them) facing the south, 
by day and during either twilight (let him void 
them) facing the north. 

3. (He must) not (void them) on earth which has 
not been previously covered (with grass and the 
like); 

4. Nor on a ploughed field ; 

5. Nor in the shade of a tree (fit to be used for 
sacrifices) ; 

6. Nor on barren soil ; 7. Nor on a spot 
abounding in fresh grass ; 8. Nor where there are 
worms or insects; 9. Nor in a ditch (or hole, or 
upon the roots of a tree); 10. Nor on an ant-hill; 

11. Nor on a path; 12. Nor on a public road; 
13. Nor in a place previously defiled by another 
person; 14. Nor in a garden; 15. Nor in the 
vicinity of a garden or of (a reservoir of) water ; 
16. Nor on ashes; 17. Nor on coal; 18. Nor on 

I, 11, 31, 1 ; Gaut. IX, 4*-43- — 3- M - A IV ' 49; A P ast *» "> 3°. 
15; Gaut. IX, 38. — 4. M. IV, 46; Apast. I, 11, 30, 18. — 5. 
Apast. loc. cit. 16 ; Gaut. IX, 40. — 8-10. M. IV, 46, 47. — 11, 

12. M. IV, 45 ; Apast loc. cit. 18; Gaut. IX, 40. — 11, 19. Y. I, 
134- — 15» "• M. IV, 46, 56; Y. I, 134, 137; Apast. loc. cit. 
18.— i(>, 18. M. IV, 45; Gaut. IX, 40. — 22. M. IV, 48; Y. I, 
134; Apast. 20. — 23-26. M. IV, 49; V, 136, 137. — 23. Apast 
15; Gaut. IX, 37.-24. Y. I, 17. Chapters LX-LXIV treat of 
the daily duties of a householder. (Nand.) 

6. Nand. infers from the use of the particle fa, that the following 
places (mentioned by Manu IV, 46, according to Nand.'s reading, 
which differs from the traditional one) are also included in this 
prohibition : a river, a mountain, the ruins of a temple, and the 
top of a mountain. 

17. Nand. infers from the use of the particle fa, and from a text 
of Yama, that chaff and potsherds are also intended here. 

O 2 
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cow-dung; 19. Nor in a fold for cattle; 20. Nor 
in the air; 21. Nor in water; 

22. Nor facing the wind, or fire, or the moon, or 
the sun, or a woman, or a (father or other) Guru, or 
a Brahmawa; 

23. Nor without having enveloped his head ; 

24. Having cleaned his hindparts with a clod of 
earth, or with a brick, (or with wood or grass,) and 
seizing his organ (with his left, after having re- 
moved his garment), he must rise and clean himself 
with water and earth (previously) fetched for the 
purpose, so as to remove the smell and the filth. 

25. The organ must once be cleaned with earth, 
the hindparts three times, the one hand (the left) ten 
times, both hands together seven times, and both 
feet together three times. 

26. Such is the purification ordained for house- 
holders ; it is double for students ; treble for her- 
mits ; and quadruple for ascetics. 

LXI. 

1. A householder must not use 1 Palasa-wood for 
cleaning his teeth. 

2. Nor (must he use the twigs of) the -Sleshman- 

20. ' I. e. in an apartment on the roof or in any other such place.' 
(Nand.) 
LXI. 1. Apast. I, 11, 33, 9; Gaut. IX, 44. 

1. * Literally ' eat,' adyat. In 16 and 17 the synonymous verbs 
bhaksh and as are used. Nevertheless it can hardly be doubted 
that both of the two modes of cleaning the teeth, which appear 
to have been customary, are indicated in this chapter: the one 
consisting in brushing them with little sticks or twigs provided with 
a brush (see 16), the other in chewing twigs. Unfortunately the 
reading of Nand.'s gloss on the term sakur^a in 16 is uncertain. 

2. Regarding the VibhJtaka tree, see Dr. Btthler's Kashmir 
Report, p. 8. 
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taka (or Se\u) plant, nor of the soap plant, nor of the 
Vibhitaka (or Kalidruma) tree, nor of the Dhava 
plant, nor of the Dhamani tree (for that purpose). 

3. Nor (the twigs of) the Bandhuka (or Bandhu- 
^ivaka) plant, nor of the Nirgundi shrub, nor of the 
•Slgru, Tilva, and Tinduka trees. 

4. Nor (the twigs of) the Kovidira (Yugapat- 
traka), 6ami, Pilu (Gudaphala), Pippala (holy fig- 
tree), Inguda, or Guggula trees; 

5. Nor (the twigs of) the Paribhidraka (.Sakra- 
padapa), or tamarind, or Moiaka, or Semul trees, 
nor those of the hemp plant; 

6. Nor sweet plants (such as liquorice sticks) ; 

7. Nor sour plants (such as Amlikas) ; 

8. Nor twigs that have withered on the stem ; 

9. Nor perforated (or otherwise faulty) wood ; 

10. Nor stinking wood ; 

11. Nor smooth wood ; 

12. He must not (use the sticks) facing the south 
or west. 

13. He must use them facing the north or east ; 

14. He may use (the twigs of) the banyan or 
A^ana trees, or of the Arka plant, or of the Kha- 
dira, or Karan^a, or Badara (jujube), or .Sal, or Nimb 
trees, or of the Arimeda shrub, or of the Apa- 
marga or Malati plants, or of the Kakubha or 
Bel trees; 

15. Or of the Kashaya tree, or of the Tikta or 
Ka/uka plants. 

16. Before sunrise let him silently clean his teeth 
with a stick, which must be as thick as the top of 
the little finger, provided with one end that may 
be chewed (or ' with a brush '), and twelve Angulas 
long. 
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1 7. Having washed 1 and used the stick for 
cleaning the teeth, he must take care to leave it 
in a clean place ; he must never make use of it on 
the day of new moon (or on the day of full moon). 

LXII. 

1. The part at the root of the little finger of a twice- 
born man is called the Tlrtha sacred to Pra^apati. 

2. The part at the root of the thumb is called the 
Tirtha sacred to Brahman. 

3. The part at the tops of the fingers is called 
the Ttrtha sacred to the gods. 

4. The part at the root of the forefinger is called 
the Tlrtha sacred to the manes. 

5. Let him sip water, which has not been put to 
the fire and is free from foam (and bubbles), which 
has not been poured out by a .Sudra (or other unini- 
tiated person), or by a man who has one hand only, 
and which has no saline flavour * ; and (let him sip 
it) in a clean place, duly seated, placing (his right 
hand) between his knees, facing the east or the 
north (or the north-east), attentively regarding the 
water, and in a cheerful mood. 

6. Let him sip water thrice with the Ttrtha sacred 

17. 'It must be washed both before and after using it. (Nand.) 

LXII. 1-4. M. II, 59; Y. I, 19.-5-8. M. II, 60, 61 ; Y. I, 
20; Apast. I, 5, 16, 1-7 ; Gaut. I, 36. — 9. M. II, 62 ; Y. I, 21. 

1. Nand. observes that this chapter and the preceding one 
follow in order upon Chapter LX, because the purificatory rite 
described at the end of the latter is immediately followed by 
the A£amana (sipping of water), and then by the Dantadh&vana 
(cleaning the teeth), both of which acts, however, have to be 
performed on other occasions also, as after a meal, &c. 

5. x The term ksMra, 'saline flavour,' includes bad or spoiled 
water of any kind, according to Nand. 
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to Brahman (or with the Tirthas sacred to the gods 
and to Pra^apati respectively). 

7. Let him wipe his lips twice (with the root of 
his thumb). 

8. Let him touch the cavities (above his navel) 1 , 
his head, and his breast with water. 

9. By water which reaches either their heart, or 
their throat, or their palate respectively, members of 
the three twice-born castes are purified each in his 
turn ; a woman and a 6"udra are purified by water 
which has once touched their palate. 

LXIII. 

1. In order to obtain wealth and for the sake of 
security he shall apply to a lord. 

2. He must not travel alone ; 3. Nor with 
wicked companions ; 4. Nor with .Sudras ; 5. Nor 
with enemies ; 6. Nor too early in the morning ; 
7. Nor too late in the evening ; 8. Nor in the 
twilight; [9. Nor at noon; 10. Nor near water ;] 

1 1. Nor in too great a hurry ; 1 2. Nor at night ; 

8. 'See XXIII, 51. 

LXIII. 1. M. IV, 33 ; Gaut. IX, 63. — 2-9. M. IV, 140, 55, 60. 
— 13-17, 19, 21. M. IV, 67, 131, 57. — 24, 25. M. IV, 78; Y. I, 
139; Apast. II, 8, 20, 11; Gaut. IX, 15. — 26-28. «S"ankh. IV, 12, 
15 ; M. IV, 39 ; Y. I, 133 ; Gaut. IX, 66. — 40. M. IV, 130. — 
41. M. IV, 132. — 42. M. IV, 38; Gaut. IX, 52.-43. M. IV, 
38; Gobh. Ill, 5, 11. — 46. Asv. Ill, 9, 6; M. IV, 77; Y. 1, 139; 
Apast. I, 11, 32, 26; Gaut. IX, 32. — 47. Apast. I, 11, 32, 27; 
Gaut. IX, 33.-49- Gobh. Ill, 5, 13; Par II, 7, 6; Sihkh. IV, 

12, 28.— 51. M. IV, 138, 139; Y. I, 117 ; Apast. II, 5, 11, 5-7 ; 
Gaut. VI, 24, 25. 

1. 'A lord' (fcrvara) means a king or another rich man, in his 
own country, or in another country. (Nand.) See also Dr. Bflhler's 
note on Gaut. IX, 63, where the same Sutra occurs. » 

9, 10. Sutras 9 and 10 are wanting in Dr. Buhler's MS. 
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13. Nor (let him travel) without cessation with 
(horses or other) beasts of draught that are quite 
young, diseased, or (otherwise) afflicted ; 

14. Nor with such as are deficient in limb; 15. 
Nor with weak ones ; 16. Nor with young bulls ; 
1 7. Nor with untrained animals. 

18. He must not appease his hunger and allay 
his thirst without having first given grass and water 
to the animals. 

19. He must not stop at a place where four ways 
meet ; 20. Nor at night at the root of a tree ; 
21. Nor in an empty house; 22. Nor upon a 
meadow; 23. Nor in a stable; 

24. Nor (must he stand) on hair, on the husks of 
grain, on potsherds, on bones, on ashes, or coal ; 

25. Nor on seeds of the cotton plant. 

26. When he passes by a place where four ways 
meet, let him turn his right side towards it. 

27. And let him do the same in passing by the 
image of a deity ; 

28. And in passing by well-known large trees. 

29. After having seen a fire, or a Brahmawa (with 
his turban on), or a public prostitute, or a jar filled 
(with water), or a looking-glass, or an umbrella, or a 
flag, or a banner 1 , or a BM tree, or a lid (or platter), 
or a palace built in the shape of a certain diagram 
(or in the form of a quadrangle without a western 
gate) 2 ; 



29. * ' More precisely the term patakl signifies " a staff, by 
which a piece of cloth torn in the middle is fastened." ' (Nand.) — 
2 ' The particle fa is added at the end of this enumeration in order 
to include in it perfumes, lamps, and other objects mentioned in a 
SnWti.' (Nand.) 
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30. Or a fan, or a chowrie, or a horse, or an 
elephant, or a goat, or a cow (having a calf), or sour 
milk, or milk, or honey, or white mustard ; 

31. Or a lute, or sandal-wood, or a weapon, or 
fresh cow-dung, or fruit, or a flower, or a fresh pot- 
herb, or Goro/£ana, or blades of Durva grass ; 

32. Or a turban, or ornaments, or jewels, or gold, 
or silver, or clothes, or a seat, or a vehicle, or (raw) 
meat ; 

33. Or a golden vase, or cultivated land which is 
being carried away (by a stream), or a single (bull 
or other) piece of cattle tied with a rope, or an 
unmarried damsel (clad in white), or a (boiled) fish, 
(let him turn his right side towards them and) 
go on. 

34. Having seen one intoxicated, or insane, or 
deformed, he must turn back ; 

35. (Also, if he has seen) one who has vomited, 
or one who has been purged, or one who has had 
his head shorn, or one who wears all his hair tied in 
one knot, or a dwarf; 



30. ' The particle in, which is added at the end of this Sutra, 
refers to a king, his ministers, his domestic priest, &c, as indi- 
cated in a Sm/v'ti passage.' (Nand.) 

31. Nand. infers from another Smnti passage that ka. here refers 
to a crow and to a .Sttdra or workman with his tools. 

32. Nand. here refers ka. to shells and other objects mentioned 
in a Smn'ti. 

33. Nand. here refers ia. to a dead body and other objects enu- 
merated in a Smnti. 

34. The enumeration of auspicious objects in Sutras 29-33 is 
followed by an enumeration of inauspicious objects in Sutras 34-38. 
(Nand.) 

35. The particle ia. refers to enemies, outcasts, and others men- 
tioned in a Smr/'ti. (Nand.) 
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36. Or (if he has seen) one wearing a dress (of a 
reddish-yellow colour) dyed with Kashaya 1 , or an 
ascetic, or one smeared 2 (with ashes) 3 ; 

37. Or (if he has seen) oil, or sugar, or dry cow- 
dung, or fire-wood, or grass (other than Kusa or 
Durva grass), or PalcLra (and other leaves, other 
than betel leaves), ashes, or coal 1 ; 

38. Or (if he has seen) salt, or a eunuch, or (the 
spirituous liquor called) Asava, or an impotent man, 
or cotton cloth, or a rope, or an iron chain for the 
feet, or a person with dishevelled hair. 

39. (If he sees), while about to begin a journey, a 
lute, or sandal-wood, or fresh pot-herbs, or a turban, 
or an ornament, or an unmarried damsel, he must 
praise them ?. 

36. 1 Nand. refers kSsh&yin,' wearing a dress dyed with Kash&ya,' 
to ' persons who wear the marks of an order to which they do not 
belong.' But this interpretation is evidently wrong. Among the 
sects that wear a dress dyed with Kash&ya, Buddhists are the most 
prominent, but it must not be overlooked that there are other 
important sects also, as e.g. the SvaminirSyawfs of the present 
day, who wear such dresses. — 2 The term malina, ' smeared,' no 
doubt refers to a Saiva. sect. Nand. interprets it by ' Kapalikas 
and the like ;' but more probably the Plrupatas are meant. — s The 
particle ka. further refers to the humpbacked, deaf, and blind, to 
barren women, and to naked and hungry persons, as stated in a 
Smr/ti. (Nand.) 

37. ' Nand. refers the particle fa. in this Sutra to hares, naked 
mendicants, snakes, iguanas, lizards, skins, and other inauspicious 
objects and persons enumerated in a Smri'ti. 

38. Nand. argues from a passage of Nirada (not found in his 
Institutes), that the particle fa here refers to persons mounted upon 
an ass, camel, or buffalo, and others. 

39. 1 Nand. mentions two explanations of this Sutra : 1. he must 
eulogise the above objects or persons if he sees them ; 2. he must 
gladden persons, who have those objects or persons with them, 
with presents and the like. 
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40. He must not (knowingly) step on (or step 
over, or stand on) the shade of the image of a deity, 
of a (learned) Brahmawa, of a spiritual teacher, of a 
brown (bull or other animal), or of one by whom 
the initiatory ceremony at a Soma-sacrifice has been 
performed. 

41. Nor (must he step) on anything spat out or 
vomited, nor on blood, nor on faeces or urine, nor 
on water used for ablutions. 

42. He must not step over a rope to which a calf 
(or a cow) is tied. 

43. He must not walk quickly in the rain. 

44. He must not cross a river without need ; 

45. Nor without having previously offered an 
oblation of water to the gods and to the manes ; 

46. Nor (swimming) with his arms ; 

47. Nor in a leaky vessel. 

48. He must not stand on the bank (of a river). 

49. He must not gaze into a pool. 

50. He must not cross it (by swimming through 
it, or in any other way). 

51. Way must be made for an aged man, for one 
carrying a burden, for a king, for a Snataka (of any 
of the three kinds '), for a woman, for a sick person, 
for a bridegroom, and for one riding in a carriage. 
Among those, should they all meet, a king must be 



41. According to Nand., the particle v£, ' or,' is added at the end 
of this Sutra, in order to include an officiating priest and others 
mentioned by YSg-fiavalkya I, 152. 

51. 'The SnStaka (see XXVIII, 42, note) is of three kinds: i.the 
Vidytsnitaka, who has studied theVedas; 2. the Vratasn&taka, 
who has performed the Vratas or vowed observances of a student ; 
3. the Ubhayasn&taka, who has completed both the Vedas and the 
Vratas. (Nand.) See the Gnhya-sutras. 
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honoured by the rest (excepting the Snataka) ; but 
the king himself must show honour to a Snataka. 

LXIV. 

i. He must not bathe in another man's pool ; 

2. In cases of distress (if there is no other water 
at hand) he may bathe (in another man's pool), after 
having offered up five (or seven, or four) lumps of 
clay and (three jars with) water. 

3. (He must not bathe) during an indigestion ; 

4. Nor while he is afflicted (with a fever or other 
illness) ; 

5. Nor without his clothes ; 6. Nor at night ; 
7. Unless it be during an eclipse ; 8. Nor in the 
twilight. 

9. He must bathe early in the morning, when he 
beholds the east reddening with the rays of the 
(rising) sun. 

10. After having bathed, he must not shake his 
head (in order to remove the water from his hair) ; 

1 1 . And he must not dry his limbs (with his 
hand or with a cloth) ; 

12. Nor must he touch any oily substance. 

LXIV. 1. M. IV, 201. — 1, 2. Y. 1, 159. — 3, 4. M. IV, 1 29. — 
5. M. IV, 45 ; Gaut. IX, 61 ; ksv. Ill, 9, 6 ; Par. II, 7, 6 ; 5ankh. 
IV, 12, 31. — 6. M. IV, 129. — 12. M. IV, 83.— 13. 5ankh.IV, 
12, 32. — 15. Gaut. IX, 16. — 16. M. IV, 263 ; Y. I, 159. — 24. 
M. IV, 152 ; Y. I, 100.— 27. Y. I, 196. 

5. The term nagna, literally ' naked,' has to be taken in its 
widest sense here. According to Bhn'ga and Gobhila it includes, 
besides one wholly undressed, ' one without his upper garment, 
one who has dirty clothes on, one clad in lower garments of silk 
only, one who wears double clothing or even a greater number of 
clothes, one who wears a small piece of cloth over the pudenda 
only,' &c. (Nand.) See also M. IV, 129. 
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13. He must not put on again the garment which 
he wore before, without its having been washed. 

14. After having bathed, he must cover his head 
with a turban 1 and put' on two garments 2 washed 
(by himself). 

1 5. He must not converse, (after having bathed,) 
with barbarians, low-caste persons, or outcasts. 

16. He must bathe in cascades, ponds dug by 
the gods, and lakes. 

17. Stagnant water is more pure (and purifies 
more effectually) than water taken out (of a well or 
the like) ; the water of a spring is more pure than 
that of a tank ; the water of a river is more pure 
than the former ; water collected by (Vasish^a or 
some other) devout sage x is even more pure ; but 
the water of the Ganges is the purest of all. 

18. After having removed the dirt by means of 
earth and water 1 , and after having dived under 
water and returned (to the bank of the river), he 
must address the bathing-place with the three Man- 
tras (beginning with the words), ' Ye waters are V 
with the four Mantras (beginning with the words), 

14. 'Ushwtsha, 'a turban,' here denotes a bandage used for 
drying the head, which is wrapped round the head and closely 
tied together. — * I. e. an upper and an under garment. (Nand.) 

16. The term devakhata, 'ponds dug by the gods,' refers to 
Pushkara and other holy bathing-places. (Nand.) See below 
LXXXV. 

17. "Nand. cites Vasish/4apra# and Vuvamitrapratf as instances 
of holy bathing-places of this description. 

18. 'Nand. refers this and the following Sutras to a midday bath, 
because a verse, which he quotes, forbids the use of earth (in order 
to clean one's self with it) in the morning bath. But it seems to 
follow from 35 and 42, that all the rules given in this chapter refer 
to that bath, which must be taken at sunrise every day. — a Rig- 
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' The golden-coloured (waters) V and with (the one 
Mantra beginning with the words), ' Carry away (all) 
that, O ye waters V 

19. Then he must dive underwater and mutter 
the Aghamarsha«a three times ; 

20. Or (he must mutter three times the Mantra 
which begins with the words), ' That most exalted 
step of Vishmi ;' 

21. Or the Drupada Savitri (which begins with 
the words, ' Like one released from a post ') ; 

22. Or the Anuvaka (which begins with the 
words), ' They get their minds ready ; ' 

23. Or the Purushasukta. 

24. After having bathed, he must feed the gods 
and the manes, while standing in the water with his 
wet clothes on. 

25. If (being unable to remain in water after 
having bathed) he has changed his dress, (he must 
feed the gods and the manes,) after having crossed 
the bathing-place (and reached the bank). 

26. (But) he must not wring his bathing-dress 
till he has satisfied the gods and the manes. 

27. After having bathed 1 and sipped water, he 
must sip water (once more) according to the rule. 

28. He must offer (sixteen) flowers to Purusha, 

veda X, 9, 1-3, &c. — 'Taitt. Sawh. V, 6, 1, 1-2, &c. — 4 Rig- 
veda I, 23, 22, &c. 

20. Rig-veda I, 22, 20, &c. 

21. Taitt. Brahm. II, 4, 4, 9 ; 6, 6, 3 ; cf. Va^asan. Samh. XX, 
20; Atharva-veda VI, 115, 3. 

22. Rig-veda V, 81, &c. 

24. ' The use of the particle kz. indicates that he must anoint 
himself after having bathed.' (Nand.) 

27. 'This expression refers back to the whole proceeding described 
above, up to the wringing of the bathing-dress. (Nand.) 
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while muttering the Purushasukta, one with each 
verse. 

29. Afterwards (he must offer) a libation of 
water. 

30. He must first offer one to the gods with the 
Tirtha sacred to the gods. 

31. Then he must offer another to the manes 
with the Tirtha sacred to the manes. 

32. In offering the latter he must first of all feed 
(the manes of) his next of kin (such as his father, 
mother, maternal grandfather, uncles, brothers, &c.) 

33. After that {he must feed) his relatives (such 
as a sister's son, a father-in-law, a brother-in-law, 
&c.) and distant kinsmen (such as the sons of his 
father's sisters and of his mother's sisters). 

34. Then (he must feed) his (deceased) friends. 

35. According to the above rule he must bathe 
every day. 

36. After having bathed, he must mutter as 
many purifying Mantras as possible. 

37. And he must mutter the Gayatrl even more 
often (than other Mantras) ; 

38. And the Purushasukta. 

39. There is nothing more sublime than those 
two (prayers). 

40. One who has bathed is thereby entitled to 
perform the offerings to the Visvedevas and to the 
manes, to mutter sacred texts, and to exercise the 
duty of hospitality, as prescribed by law. 

30, 31. SeeLXII, 3, 4. 

37. 38- ' Or the meaning of these two Sutras is, that the G&yatrf 
and the Purushasukta always have to be muttered besides the 
other Mantras.' (Nand.) 

40. Nand. refers the term vidhinodite to a separate duty, that 
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41. Distress and misfortune, bad dreams and evil 
thoughts are taken from him even who only sprinkles 
himself with water (no matter from where it comes) : 
that is the law. 

42. He who regularly takes the prescribed bath 
(every morning), does not experience the tortures of 
Yama's hell. By the regular bath criminals even 
obtain their absolution. 

LXV. 

1. Now then, after having duly bathed, and duly 
washed his hands and feet, and duly sipped water, 
he must worship Bhagavat Vasudeva (Vishwu), who 
is without beginning and end, before an idol or on 
the sacrificial ground. 

2. Having called up in his mind (Vishmi to life, 
with the Mantra) 1 , 'The two Awns possess life, may 
they (give you life),' and having invited (Vishwu) with 
the Anuvaka (beginning with the words), ' They get 
their minds ready V he must worship him with his 
knees, his hands, and his head 3 . 

of worshipping the gods ; the particle ka. to the propitiation of the 
planets by sacrifices and other such duties ; and the particle tath5. 
to optional acts, such as the gift of a cow to a Brahmana, and the 
like. But this is certainly a too extensive interpretation of the 
text. 

LXV, LXVI. These two chapters treat of the worship of 
Vishwu. (Nand.) 

LXV. 1. The fittest place for worshipping Vishmi is upon a 
•SSlagrama (ammonite) stone. (Nand.) 

2. l Kanaka XI, 7. The rendering of this Mantra is conjectural, 
as the reading is uncertain. Nand. states expressly that it is quoted 
from the Kanaka. — s See LXIV, 22. — s< The particle ia indicates 
that he must also worship Vish«u in his mind, and with his speech, 
by saying, ' Om, adoration to Bhagavat Vasudeva.' (Nand.) 
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3. With the three Mantras (beginning with the 
words), ' Ye waters are,' he must (fetch and) an- 
nounce the Arghya (or water for washing the 
hands). 

4. With the four Mantras (beginning with the 
words), ' The golden-coloured,' (he must fetch and 
announce) the water for washing the feet ; 

5. With (the one Mantra, beginning with the 
words), ' May the waters of the plain propitiate us,' 
the water which is to be sipped ; 

6. With (the one Mantra, beginning with the 
words), 'Carry away (all) that, O ye waters,' the 
water destined for the bath ; 

7. With (the four Mantras, beginning with the 
words, ' Proud) of the chariot, of the poles, the hero,' 
unguents and ornaments ; 

8. With (the one Mantra, beginning with the 
words), ' A youth, splendidly arrayed,' a garment ; 

9. With (the one Mantra, beginning with the 
word), ' Blooming,' a flower ; 

10. With (the one Mantra, beginning with the 

3, 4. See LXIV, 18. 

5. This Mantra is found Atharva-veda I, 6, 4 ; XIX, 2, 2 ; Taitt. 
Ara»y. VI, 4, 1. Nand. states that it is kaJAas&khtya, from the 
Sakha of the Ka/Aas ; but I have not found it in the Berlin MS. of 
the Kanaka, the only complete MS. in existence of that work. 

6. See LXIV, 18. 

7. This Mantra also belongs to the Ka/Aa school, according to 
Nand. It is not found in the MS. of the Kanaka, but it occurs in 
the Taitt. Brahm. II, 7, 7, 2. The above translation is in part 
according to Saya«a's Commentary on the Taitt. Brahm. 

8. Rig-veda HI, 8, 4, &c. 

9. Taitt. Sawh. IV, 2, 6, 1; Ka/>4. XVI, 13; Atharva-veda 
VIII, 7, 27. Nand. says that it is a Taittirlya Mantra. 

10. Ki/A. II, 7; V%as. Samh. I, 8 (cf. Mahtdhara's Commentary). 
Nand. says that it is a Taittirtya Ya^us. 

£7] P 
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words), ' Thou art murderous (dhur), slay (dhurva) 
(the slayer),' incense (dhupa) ; 

ii. With (the one Mantra, beginning with the 
words), ' Thou art splendour and light,' a lamp ; 

12. With (the one Mantra, beginning with the 
words, ' I have praised) Dadhikravan,' a Madhu- 
parka (honey-mixture) ; 

13. With the eight Mantras (beginning with 
the word), ' Hirawyagarbha,' an offering of (other) 
eatables. 

14. A chowrie, a fan, a looking-glass 1 , an um- 
brella, a (palanquin or other) vehicle, and a (throne 
or other) seat, all these objects he must announce 
(and place before) the god (Vish#u), muttering the 
Gayatri (at the same time). 

15. After having thus worshipped him, he must 
mutter the Purushasukta. After that, he who 
wishes to obtain eternal bliss must make oblations 
of clarified butter, while reciting the same hymn. 

LXVI. 

1. He must not make an oblation to the gods or 
to the manes with water collected at night. 

2. He must not give any other fragrant sub- 
stance than sandal, or musk, or (fragrant) wood (of 
the odoriferous Devadaru tree), or camphor, or saf- 
fron, or the wood of the <9attphala tree ; 

3. Nor a garment dyed with indigo ; 

11. Va^as. Sarah. XXII, 1. Nand. states that this Mantra 
belongs to the .Stkha of the Ka/Aas ; but I have not met with it in 
the Kanaka. 

12. Rig-veda IV, 39, 6, &c. 

13. Rig-veda X, 121, 1-8 ; Ka7A. XL, 1, &c. 

14. * Thus the term matrS is interpreted by Nand. 



Digitized by 



Google 



LXVII, i. DUTIES OF A HOUSEHOLDER. 211 

4. Nor an ornament made of factitious jewels or 
gold; 

5. Nor (a flower) having a nasty odour ; 

6. Nor one that has no odour at all ; 

7. Nor one grown upon a thorny plant. 

8. But he may give even a flower grown upon a 
thorny plant, if it is white and sweet-smelling. 

9. He may give even a red flower, if it is saffron, 
or a water-flower (such as the red lotus). 

10. (He must) not (give) any animal substance 
(such as claws or horns) for the incense. 

11. (He must) not (give) anything but clarified 
butter or oil for the lamp. 

12. (He must) not (give) forbidden food at the 
offering of eatables; 

13. Nor the milk of goats or female buffalos, 
though it is lawful food (otherwise) ; 

14. Nor the flesh of five-toed animals, of fishes, 
and of boars. 

15. Fully prepared for the sacrifice and pure, he 
must announce (and offer up to Vish«u) all the obla- 
tions, with his mind fixed upon the deity, with a 
cheerful heart, and free from precipitation or anger. 

LXVII. 

1. After having swept the place around the 
(kitchen) fire, sprinkled it with water all around, 

9. The particle ka. indicates that fragrant oleander and the like 
is also permitted. (Nand.) 

13. See LI, 38. 

14. This prohibition refers to those species of five-toed animals, 
fish, and boars, whose flesh is not in general forbidden. (Nand.) 
See LI, 3, 6, 21. 

LXVII. 1-32. Ajv. I, 2; Gobh.I, 4; Par. 1, 12; II, 9; 5Snkh.II, 

P 2 
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strewed (Kwa grass) all around, and sprinkled (the 
latter) with water all around, he must take out of 
all dishes the uppermost part and offer it : 

2. To Vasudeva, to Sankarsha»a, to Pradyumna, 
to Aniruddha, to Purusha, to Satya, to A^yuta, to 
Vasudeva. 

3. Afterwards (he must offer twelve burnt-obla- 
tions) to Agni, to Soma, to Mitra, to Varu»a, to 
Indra, to Indra and Agni united, to the VLrvedevas, to 
Pra^apati, to Anumati, to Dhanvantari, to Vastosh- 
pati, and to Agni Svish/akm (the god of the fire who 
causes the proper performance of the sacrifice). 

4. Then let him make a Bali-offering with that 
which has been left of the dishes. 

5. To (the serpent demons) Taksha and Upa- 
taksha, 

6. (Strewing the two Balis) on both sides of the 
fire, to the east of it (on the north-eastern side first, 
and on the south-eastern side afterwards). 

14; M. Ill, 84-94; Y. II, 103-108; Apast. II, 2, 3; II, 2, 4, 1-13; 
Gaut. V, 10-18. — 33-46. ksv. I, 24 ; Gobh. IV, 10; Par. II, 9, 
12-16; I, 3; <Sahkh. II, 15-17; M. Ill, 99, 100, 102, 103, 111- 
118 ; Y. I, 107-113 ; Apast. II, 2, 4, 11-20 ; II, 3 ; II, 4 ; Gaut. 
V, 21-45. Regarding the parallel passages of the Kanaka and 
Manava Gr*hya-sutras, see the Introduction. This chapter treats 
of the Vaisvadeva sacrifice. (Nand.) 

1. Nand. infers from a text of Saunaka, that the particle atha 
points to the recitation of the Purushasukta as an initiatory 
ceremony. 

2. Regarding this Sutra, see the Introduction. The oblations to 
be offered are eight in number, one for each invocation. 

3. Devapala, in his Commentary on the corresponding section 
of the Kanaka Gnhya-sutra, states that the deities to whom burnt- 
oblations are offered (Sutra 3) shall be invoked with the word 
svaha, 'hail!' and those for whom Bali-offerings are strewed upon 
the ground, with the word namaA, ' adoration.' 

6-8. These three Sutras have been translated in accordance 
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7. (Then let him offer other seven Balis) to all 
(the seven Ish/akas or goddesses of the bricks of 
the altar, also to the east of the fire, while pro- 
nouncing the Mantras), ' Thy name is Amba ; thy 
name is Dula ; thy name is Nitatnl (Nitatnir) ; thy 
name is A!upimtka (and so on).' 

8. (He must offer four Balis with the Mantras), 
' O Nandin! ; O Subhaga ; O Sumahgali ; O Bha- 
drahkar!,' (placing the Balis) in the corners (begin- 
ning with the south-eastern corner and proceeding) 
towards the south. 

9. (He must place two Balis), addressed to .Sri 
Hira#yakert and to the trees, near the firm pillar 1 . 

10. (He must place two Balis), addressed to 
Dharma and Adharma and to Mrz'tyu, near the door. 

11. (He must place one Bali), addressed to Vanma, 
in the water-jar. 

12. (With the words, 'Adoration be) to Vishwu,' 
(he must place one Bali) in the mortar. 

1 3. (With the words, ' Adoration be) to the Ma- 
ruts,' (he must place one Bali) on the mill-stone. 

14. (In the apartment) on the roof (let him place 
two Balis) addressed to Vaiiravawa (Kubera) the 
king, and to all created beings. 

15. (With the words, 'Adoration be) to Indra 
and to Indra's ministers,' (he must place two Balis) 
in the eastern part (of the house). 

with Devapila's readings and his remarks on them. Nand. wrongly 
refers the four names mentioned in 7 to the four quarters of the 
globe. The Mantra quoted in 7 is found complete in the Kanaka, 
XL, 4, and, in a modified form, in the Taitt. Sawh. IV, 4, 5, 1. 

9. ' ' I. e. the pillar which supports the house.' (Nand.) It appears 
from an analogous passage of the Manava Gri'hya-sutra, that a 
pillar in the middle of the house is meant. 
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1 6. (With the words, 'Adoration be) to Yama 
and to Yama's ministers/ (he must place two Balis) 
in the southern part. 

1 7. (With the words, ' Adoration be) to Varu»a 
and to Varu#a's ministers,' (he must place two Balis) 
in the western part. 

18. (With the words, 'Adoration be) to Soma 
and to Soma's ministers,' (let him place two Balis) 
in the northern part. 

1 9. (With the words, ' Adoration be) to Brahman 
and to Brahman's ministers,' (let him place two 
Balis) in the centre (of the house). 

20. (Let him throw) in the air (a Bali) addressed 
to Aka^a (the air). 

2 1 . (With the words, ' Adoration be) to the gob- 
lins roaming by day,' (let him place a Bali) on the 
sacrificial ground. 

22. (With the words, 'Adoration be to the gob- 
lins) roaming by night,' (let him offer a Bali in the 
same place at the Vaisvadeva which takes place) at 
night. 

23. Afterwards he must offer upon blades of 
Kusa. grass, having the points turned towards the 
south, balls of rice to his father, to his grandfather, 
and to his great-grandfather, to his mother, to his 
grandmother, and to his great-grandmother, pro- 
claiming at the same time their name and race (and 
adding the word Svadha, ' reverence '). 

24. Along with the balls of rice let him give 
ointments, flowers, incense, eatables, and the like. 

25. After having fetched a jar with water, let him 

24. 'And the like' means betel and the sacrificial fee for the 
Brahmawas.' (Nand.) 

25. This has to be done with the words, svastitvaw bruhi, ' say 
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cause a Brahma»a to say the benediction (and give 
him the jar). 

26. (The share) of dogs, crows, and 6vapaias let 
him strew upon the earth. 

27. And let him give (a mouthful of food as) 
alms. 

28. By honouring guests he obtains the highest 
reward. 

29. Let him assiduously honour a guest who 
arrives in the evening (after the Vaisvadeva is 
over). 

30. Let him not suffer a guest to stay at his house 
unfed. 

31. As the Brahma#as are lords over all other 
castes, and as a husband is lord over his wives, a 
guest is the lord of a householder. 

32. By honouring a guest he obtains heaven. 

33. (One who has arrived as) a guest and is 
obliged to turn home disappointed in his expecta- 
tions, takes away from the man, to whose house he 
has come, his religious merit, and throws his own 
guilt upon him. 

34. A Brahmawa who stays for one night only as 
a guest, is called atithi (a guest); because he does not 
stay for a long time, therefore is he termed atithi. 

the benediction.' (Nand.) The benediction, according to Deva- 
pala, consists of the Purushasukta, the Kanikrada (Va^as. Sawh. 
XIII, 48), and other Mantras. 

27. According to Nand., who argues from a passage of Baudhi- 
yana, the particle ka. implies that he should feed BrShma»as also. 

33. This proverb is also found in the MahabhSrata XII, 6995, 
in the Hitopade^a I, 56 (64 ed. Johnson), and in the Marka«</eya- 
purawa XXIX, 31. See BOhtlingk, Ind. Sprflche, 134. 

34. Atithi in this derivation is supposed to mean ' one who does 
not stay for a whole tithi or lunar day.' 
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35. Let him not consider a Brahma#a fellow-vil- 
lager or an acquaintance as his guest, though he has 
come to the house where his wife and his fires are. 

2,6. But if a Kshatriya has come to his house in 
the way of a guest, let him hospitably entertain him 
also, to his heart's desire 1 , after the Brahmawa guests 
have eaten. 

2,7- Should a Vaisya or a .Sttdra come to his 
house as guests, he must even give food to them 
(at the same time and) with his servants, and treat 
them with kindness (but not like guests in the 
proper sense of the term). 

38. To (members of) other castes (such as Mur- 
dhavasiktas) and to friends (or relatives or) other 
such persons, who have come to his house out of 
attachment, let him offer such food as happens to be 
there, to the best of his power, at the time when his 
wife takes her meal. 

39. One recently married (but not yet delivered 
to her husband), an unmarried damsel, a sick 
woman, and a pregnant woman : to these let him 
give food unhesitatingly, even before his guests. 

40. The foolish man who eats first himself, with- 
out having offered food to those (persons that have 
been mentioned), is not aware that he will himself be 
food (after death) for dogs and vultures. 

41. After the Brahma#as, (the Kshatriyas who 
have come as guests), the friends and relatives, (the 
parents and others) whom he is bound to maintain, 

36. ' This is Kulluka's rendering of the term Mmam (on M. 
Ill, in). According to Nand., it means that he is at liberty to 
feed such guests or no. 

38. The wife takes her meal when the husband has eaten. 
(Nand.) 
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(and the servants) have made their repast, let man 
and wife eat the leavings themselves. 

42. Having shown honour to the gods, to the 
manes, to men, to those whom he is bound to main- 
tain, and to the household deities (as well as to 
dogs, crows, and the rest), let a householder enjoy 
that which has been left. 

43. He who cooks food for himself only, eats 
nothing but sin : for that alone is considered as fit 
food for the virtuous, which is left, after the (cus- 
tomary) oblations have been offered. 

44. By the daily recitation of the Veda, -by the 
Agnihotra, by sacrificing, and by austerity, a house- 
holder does not obtain such excellent places of 
abode (after death) as by honouring a guest. 

45. Whether he arrives in the evening or in the 
morning, he must offer a seat and water to his guest, 
and food, to the best of his ability, after having 
shown him marks of honour as the law directs '. 

46. By giving (to a guest) shelter, a bed, oint- 
ments for his feet, and a lamp : for each of these 
gifts singly he reaps the same reward as for the 
gift of a cow. 

LXVIII. 

1. He must not eat during an eclipse of the 
moon or of the sun. 

45. ' For the rules regarding the reception of a guest, see Asv. 

I, 24, and the other Gnhya-sutras ; M. Ill, 119 seq., and the other 
Dharmarastras. 

LXVIII. 12. M. IV, 55—14. M. IV, 45; Y. I, 131; Apast. 

II, 8, 19, 18. — 19. M. IV, 74.— 20. M. IV, 65. — 21. M. IV, 63; 
Gaut. IX, 56. — 23. M. IV, 74.— 26. M. Ill, 106; Apast. II, 
4, 8, 4. — 27. M. IV, 62 ; Apast. II, 8, 18, 1 ; II, 8, 20, 10 ; Gaut. 
IX, 58. - 29. M. IV, 75. — 34. M. IV, 76. — 37. M. IV, 37 ; Y. 
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2. He shall eat, after having previously bathed, 
when the eclipse is over. 

3. If (the sun or moon) have set before the 
eclipse was over, he must bathe, and on the next 
day he may eat again, after having seen (the sun or 
moon rise). 

4. A cow or a Brahma»a having met with a 
calamity, he must not eat on that day. 

5. If the king has met with an accident, (he must 
not eat on that day). 

6. An Agnihotrin, who is absent on a journey, 
must eat at that time of the day when the Agni- 
hotra is supposed to be over. 

7. He may also eat at that time of the day when 
the VaLrvadeva is supposed to be over. 

8. On the days of new and full moon (he may 
eat at that time) when he supposes the sacrifice 
customary on those days to have been performed. 

!» 135' — 38. M. IV, 82.— 40. Apast. I, 11, 31, 1. — 42, 43- M - 
II, 54 ; Y. I, 31 ; Gaut. IX, 59. — 46. Sihkh. IV, 11, 10; M.IV, 
43 ; Y. I, 131 ; Gaut. IX, 32. — 47. M. IV, 63 ; Y. 1, 138 ; Apast. 
II, 1, 1, 3; Gaut. IX, 9. — 48. M. IV, 62. — 49. M. IV, 65 ; 
Gaut. XVII, 13. 'The injunctions regarding meals having been 
given in the previous chapter, he now proceeds to propound some 
prohibitions concerning the same subject.' (Nand.) 

2, 3. Nand. states that in both of these Sutras it has to be under- 
stood, that the bath occasioned by the eclipse must be followed by 
the ordinary bath, which precedes every meal. 

6. An Agnihotrin is one who daily performs the Agnihotra. 
Regarding the Agnihotra and the times for its performance, see 
LIX, 2. 

7. The term Vauvadeva includes not only the oblation to the 
Vuvedevas (LXVII, 3), but also the Bali-ofFerings and the enter- 
tainment of a guest, &c, as prescribed in LXVII, 4 seq. (Nand.) 

8. According to Nand., the use of the particle kz. implies, that 
this rule applies equally to the first days of the moon's increase 
and wane. 
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9. He must not eat during an indigestion ; 

10. Nor at midnight ; n. Nor at noon ; 

12. Nor in the twilight ; 

13. Nor dressed in wet clothes ; 

14. Nor without his upper garment; 

15. Nor naked; 

16. Nor in water (nor in a boat) ; 

1 7. Nor lying stretched out on the back ; 

18. Nor sitting on a broken stool ; 

1 9. Nor reclining on a couch ; 

20. Nor from a broken dish ; 

21. Nor having placed the food on his lap ; 

22. Nor (having placed the food) upon the 
ground ; 

23. Nor from the palm of his hand. 

24. That food which has been seasoned with salt 
(after having been cooked) he must not eat. 

25. He must not abuse children (eating in the 
same row with him). 

26. (He must) not (eat) dainties alone. 

27. (He must) not (eat) substances from which 
the fat has been extracted. 

28. Nor (must he eat) roasted grain in the day- 
time. 

29. At night (he must not eat) anything mixed 
with sesamum-seeds. 



9. According to Nand., the use of the particle ka. implies a pro- 
hibition to eat again, after having partaken of a .Sraddha meal. 

15. See note on LXIV, 5. 

24. Nand., quoting a passage of Vasish/tfa (XIV, 28), states the 
use of the particle fa to imply, that food twice cooked and food 
cooked in a frying-pan should also be avoided. 

27. This rule refers to skimmed milk and to a dough made of 
ground sesamum, from which the oil has been extracted. (Nand.) 
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220 VISHtfU. LXVIII, 30. 

30. Nor (must he eat at night) sour milk or 
ground barley. 

31. Nor (must he eat) the leaves of the mountain 
ebony, or of the banyan, or of the holy fig-tree, or 
of the hemp plant. 

32. (He must) not (eat) without having first 
given to eat (to the gods and to the Brahmawas); 

33. Nor without having made a burnt-offering 
first; 

34. Nor without having sprinkled his feet ; 

35. Nor without having sprinkled his hands and 
his face ; 

36. While having the remains of food on his 
mouth or hands, he must not take clarified butter. 

37. Nor must he look at the moon, or at the sun, 
or at the stars (while unclean). 

38. Nor must he touch his head (while unclean). 

39. Nor must he recite the Veda (while unclean). 

40. He must eat facing the east; 

41. Or facing the south ; 

42. And after having honoured his food x ; 

43. And cheerfully, adorned with a garland of 
flowers, and anointed with unguents. 

42. 1 Nand. describes the ceremony of ' honouring one's food' as 
follows : ' He must first sprinkle the food, while reciting the Gaya- 
trt and the Vyahr/tis (see LV, 10). Then he must sprinkle water 
all around it, with the Mantra, " Forsooth, I sprinkle righteous- 
ness around thee." After that he must sip water with the Mantra, 
" Thou art an imperishable basis" (Taitt. Arawy. X, 32, rendered 
according to S&yawa's Commentary), and offer up five oblations to 
Prawa, &c. (see Dr. Biihler's note on Apast. II, 1, t, 2). Finally 
he must eat in silence, without blaming the food, and taking care 
to leave some remnant of it in the dish, and sip water again, with 
the Mantra, " Thou art an imperishable covering " ' (Taitt. Ara»y. 
X, 35, according to Saya«a). 
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44. He must not eat up his food completely; 

45. Unless it consist of sour milk, or honey, or 
(clarified) butter, or milk, or ground barley, or meat, 
or sweetmeats. 

46. He must not eat together with his wife, nor 
in the open air, nor standing, nor in the presence of 
many (hungry spectators), nor must many eat in the 
presence of one (hungry spectator). 

47. Let him never eat in an empty house, in a 
house where the sacred fires are preserved, or in 
a temple dedicated to the gods. Neither must he 
drink water out of his joined hands, or satiate 
himself to repletion. 

48. Let him not take a third meal (over and 
above the two regular meals in the mornings and 
evenings), nor let him ever take unwholesome food. 
He must eat neither too early, nor too late, and he 
must take no food in the evening, after having fully 
satiated himself in the morning. 

49. He must not eat bad food (whether injurious 
to health or otherwise reprehensible), nor from a 
bad dish (which is similar to the dishes used by 
barbarians, or which has been defiled by a wicked 
man eating from it), nor lying on the ground, 
nor with his feet raised upon a bench, nor sitting 
on his hams with a cloth tied round his legs and 
knees. 



46. Nand. thinks that this rule refers to those wives only who 
belong to a lower caste than their husbands. 

48. ' Too early ' means before sunrise ; ' too late' means imme- 
diately before sunset. (Nand.) 
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LXIX. 
i. He must not have connection with his wife on 
the eighth, or fourteenth, or fifteenth day of the 
half-month. 

2. And (he must avoid connubial intercourse) 
after having partaken of a Sraddha; 

3. And after having given (a .Sraddha) ; 

4. And after having been invited to a .Sraddha ; 

5. And while performing a vow of abstinence 
(such as that to be kept on the day before a 
Sraddha, or the fast to be observed on the eleventh 
day of the half-month) ; 

6. And one who has performed the initiatory 
ceremony of a Soma-sacrifice ; 

7. And in a temple, in a burial-ground, and in 
an empty house ; 

8. And at the root of a tree (or shrub) ; 

9. And in the day-time; 10. And in the twilight; 

11. And with one unclean (or in her courses) ; 

12. And while he is unclean himself; 13. And 
with one anointed with unguents ; 14. And being 
anointed himself; 15. And with one sick; 16. 
And while he is sick himself. 

17. He must not have connection, if he wishes to 
enjoy a long life, with a woman who has a limb too 
little, nor with one who has a limb too much, nor 
with one older than himself, nor with a pregnant 
woman. 

LXIX. 1. M. IV, 128 ; Y. I, 79. — 9. Apast. II, 1, 1, 16. — 15. 
Gaut. IX, 28. The subject of daily duties being absolved, he 
now goes on to state (in Chapters LXIX, LXX) the rules that 
must be observed during the night. (Nand.) 

4. The invitations to a .Sraddha are issued on the day before it is 
to take place. (Nand.) 
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LXX. 

1. He must not sleep with his feet wet ; 

2. Nor facing the north or the west ; 

3. Nor naked ; 4. Nor on wet (fresh) bamboo ; 

5. Nor in the open air ; 

6. Nor on a bedstead made of Palasa-wood ; 

7. Nor on one made of the wood of five trees ; 

8. Nor on one made of the wood of a tree which 
has been split by an elephant ; 

9. Nor on a bedstead made of the wood of a tree 
that has been kindled by lightning ; 

10. Nor on a broken bedstead ; 

1 1. Nor on one made of scorched wood ; 

12. Nor on one made of the wood of a tree that 
used to be watered with a jar ; . 

13. Nor in a burial-ground, nor in an empty 
house, nor in a temple ; 

14. Nor with people who are restless of limb ; 

1 5. Nor with women ; 

16. Nor on grain, nor (in a stable of) cows, nor 
(on the couch of any of his) Gurus, nor on the fire- 
place, nor (in a building dedicated to the) gods. 

17. He must not sleep while the remnants of 

LXX. 1. M. IV, 76. — 2. Y. I, 136. — 3. ksv. Ill, 9, 6 ; M. IV, 
75; Gaut. IX, 60. — 13. M. IV, 57. — 17. .Sdftkh. IV, 11, 17; 
Apast. I, 1, 2, 24 ; Gaut. II, 13. 

7. Nand. mentions three explanations of this term: 1. a bed- 
stead made of five pieces of wood (or of the wood of five trees) ; 
2. a bedstead made of any of the five kinds of wood enumerated 
in the Vish«u-purS«a ; 3. a bedstead made of any of the five kinds 
of wood enumerated in Sutras 8-12. The second explanation is 
inadmissible, because part of the species of wood mentioned in the 
passage of the Vish»u-pura^»a referred to is identical with those 
enumerated in Sutras 8-12. 
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food are on his hands or face, nor in the day-time, 
nor in the twilight, nor upon ashes, nor in a place 
soiled (by excrements and the like), nor in a wet 
place, nor on the top of a mountain. 

LXXI. 

i. Now 1 he must not contemn any one (whether 
of equal rank, or of higher or lower rank than 
himself). 

LXXI. i. M. IV, 135; Y. I, 153. — 2. M. IV, 141. — 3. Gaut. 
11,17. — 4. Gobh.III, 5, 29.-4-6. M. IV, 17, 18; Y.I, 129, 123. 
— 8. M. IV, 19. — 9. M. IV, 34; Apast. I, 11, 30, 13; Gaut. IX, 
3.— 11. Gobh. Ill, 5, 15.— 13-16. M. IV, 36; Y. I, 133 — 
14. <Sankh. IV, 11, 21. — 17-21. M. IV, 37. — 17, 18. P£r. II, 7, 
6 ; <Sankh. IV, 11, 2; Apast. 1, 11, 31, 20. — 23. Par. II, 7, 8; M. 
IV, 38. — 25. M. IV, 43. — 26. ksv. Ill, 9) 6 ; Sahkh. IV, 11, 1 ; 
M. IV, 53 ; Y 1, 135 ; Gaut. IX, 48. — 32-35. M. IV, 56, 53 ; Y. 
I, *3> — 36, 37- M. IV, 54, 53 ; Y. I, 137. — 39. M. IV, 65. — 
40. Apast. II, 8, 20, 11; Gaut. IX, 32. — 42, 43. M. IV, 70; 
Apast. I, 1 1, 32, 28 ; Gaut. IX, 51. — 44. M. IV, 69. — 45. M. IV, 
74 ; Y. I, 138 ; Gaut. II, 17. — 46. M. IV, 69. — 47. M. IV, 66 ; 
Gaut. IX, 4, 5. — 48-52. M. IV, 80. — 53. S&hkh. IV, 12, 18 ; M. 
IV, 82. — 54. M. IV, 250 ; Y. I, 214. — 55. M. IV, 55. — 56. M. 
IV, 57; Y. I, 138.- 58. M. IV, 57; Sar.kh. IV, 11, 6.-59. 
.Sahkh. IV, 11, 6; Gaut. IX, 16. — 60. M. IV, 58. — 61, 62. 
Apast. I, 11, 31, 9, 10. — 62. Par. II, 7, 14; M. IV, 59; Y. I, 
140 ; Gaut. IX, 23. — 63-68. M. IV, 60, 61. — 69-71. M. IV, 63, 
64. — 70. Par. II, 7, 3. — 72-74. M. IV, 138; Y. I, 132. — 75. 
Y.I, 153. — 76. M. IV, 137; YI, 153- — 77- M. IV, 94.-79- 
M. IV, 144. — 80, 81. M. IV, 164. — 82. M. VIII, 299.-83. M. 
IV, 135; Y. I, 153-84, 85. M. IV, 176; Y. I, 156. — 86. M. 
IV, 150. — 87. M. IV, 2, 246; Gaut. IX, 73. — 90. M. IV, 155; 
Y. 1, 154. — 91, 92. M. IV, 156, 158. 

1. * This chapter treats of the duties of a SnStaka (see XXVIII, 42, 
note). The particle atha, ' now,' however, signifies that some of 
these duties are common to the Snataka and to the householder, 
whose special duties have been treated in the previous chapters. 
(Nand.) 
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2. He must not mock those who have a limb too 
little or a limb too much, who are ignorant, or who 
are poor. 

3. He must not serve low people. 

4. Let him not engage in work that may keep 
him from repeating (or teaching) the Veda. 

5. Let him wear such a dress as becomes his age, 

6. And his sacred knowledge, his descent, his 
means, and his country. 

7. He must not be overbearing. 

8. He must constantly consult the holy laws and 
other (salutary precepts relating to the acquisition of 
wealth, wisdom, and freedom from disease). 

9. He must not wear a worn-out or filthy dress, 
if he has means (enough to procure a new one). 

10. (Even though he lacks firewood or the like 
necessaries) he must not say to another man, ' I 
have got none.' 

1 1. He must not wear a garland of flowers which 
has no smell at all, or an offensive smell, or which 
is red. 

1 2. Let him wear a garland of water-flowers even 
though they be red. 

13. And (he must wear) a staff made of bamboo ; 

14. And a jar with water ; 

15. And a sacrificial string made of cotton thread ; 

16. And two golden ear-rings. 

2. The particle ka refers to ugly persons and the rest, enume- 
rated by Manu IV, 141. (Nand.) 

8. The use of the particle ka implies, according to Nand., that 
his frame of mind and his speech should also be in conformity with 
his age, &c, as ordained by Manu IV, 18. 

13-16. Nand., arguing from texts of Baudhayana and of Manu 
(IV, 36), takes the use of the particle ka. in Sutras 13 and 14 to 

M Q 
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1 7. He must not look at the rising sun ; 

18. Nor at the setting (sun) ; 

19. Nor (must he look at the sun) shining 
through an awning of cloth (under which he is 
lying). 

20. Nor at the sun reflected in a looking-glass or 
in water ; 

21. Nor at the midday sun ; 

22. Nor at the face of any of his Gurus while he 
is angry; 

23. Nor at his own image reflected in oil or in 
water ; 

24. Nor reflected in a dirty looking-glass ; 

25. Nor at his wife eating ; 

26. Nor at a naked woman ; 

27. Nor at a man in the act of discharging urine 
(or voiding excrements) ; 

28. Nor at an elephant (or other dangerous 
animal) broken loose from the rope that ties him ; 

29. Nor at a fight between bulls (or elephants or 
buffalos) or the like animals, while he is himself 
standing in a (crowd or any other) place, from which 
it would be difficult for him to effect his escape ; 

30. Nor at one insane ; 

imply that a Snataka must wear three garments, an under garment, 
an upper garment, and a mantle, and in Sutra 16, that he must 
carry about him a bushel of Kara grass. 

19. This rule appears to refer, likewise, to the custom of sus- 
pending, by a tree or a post, an upper garment or a piece of cloth, 
in order to ward off the rays of the sun. 

20. The particle ka. here is used, according to Nand., in order 
to include ' the sun, while it is eclipsed,' as mentioned by Manu 

IV, 37- 

29. 'As -shown by kz., a place where arrows, spears, or other 
missiles are falling down, is also intended here.' (Nand.) 
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31. Nor at one intoxicated ; 

32. He must not throw any impure substances 
into the fire ; 

23. Nor blood ; 34. Nor poison ; 

35. Neither (must he throw any of those sub- 
stances) into water. 

36. He must not step over a fire. 

37. He must not warm his feet (by the fire). 

38. He must not wipe (the dirt from his feet) 
with blades of Kusa. grass. 

39. He must not wash (his feet) in a vessel of 
white copper. 

40. He must not (wash) one foot with the other. 

41. He must not scratch the ground (with a 
piece of wood or the like). 

42. He must not crush clods of earth. 

43. He must not cut grass. 

44. He must not tear his nails or the hairs (of 
his beard or others) with his teeth. 

45. He must avoid gambling ; 

46. And the heat of the sun just risen. 

47. He must not wear a garment, or shoes, or a 
garland, or a sacrificial string which had before been 
worn by another. 

48. He must not give advice to a .Sudra ; 

49. Nor (must he give him) the leavings of his 
food, nor the residue of an oblation (unless he is 
his own servant) ; 

46. Besides the above interpretation of the term b&ldtapa, which 
is proposed by Kulluka also (on M. IV, 69), Nand. mentions two 
others : 1. the heat of that time of the day when the cows are 
collected for milking; 2. the heat of the autumn season. The 
particle ka,, according to Nand., is used in order to include the 
smoke of a burning corpse and the other forbidden objects men- 
tioned by Manu IV, 69. 

Q 2 
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50. Nor (must he give him) sesamum ; 

5 1. Nor (must he point out) the sacred law to him ; 

52. Nor (must he prescribe) a penance (for him 
for atonement of a sin). 

53. He must not scratch his head or his belly 
with both hands joined. 

54. He must not reject sour milk or the Sumanas 
flower (when offered to him). 

55. He must not take off his garland (from his 
head) himself (but he may cause another to do so). 

56. Let him not rouse (a superior) from sleep. 

57. He must not (by harsh speeches and the 
like) render disaffected one who is well affected 
towards him. 

58. He must not speak to a woman in her 
courses ; 

59. Nor to barbarians or low-caste persons. 

60. When a sacred fire, or an idol, or a Brah- 
ma»a is near, he must stretch forth his right hand 
(from his upper garment). 

61. If he sees a cow trespassing upon another 
man's field, he must not announce it (to the owner 
of that field). 

62. And if he sees a calf sucking (at the udder of 
a cow, he must not announce it to the owner of the 
latter). 

63. He must not endeavour to please over- 
bearing men (by flattering their pretensions). 

64. He must not dwell in a kingdom governed 
by a .Sudra king ; 



54. Nand. states that this rule does not contain a vain repetition 
of the rule laid down above (LVII, 10), as the latter refers to 
householders and the former to Snatakas. 
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65. Nor in one abounding with wicked people ; 

66. And he must not live (in a kingdom) in 
which there are no physicians ; 

67. Nor in one afflicted (with a disease or other 
calamity). 

68. And (he must not stay) long on a mountain. 

69. He must not (walk or otherwise) exert him- 
self without a purpose. 

70. He must not dance or sing. 

71. He must not make a noise by slapping (his 
left arm, after having placed it upon his right 
shoulder, with his right hand). 

72. He must not make vulgar speeches. 

73. He must not tell an untruth. 

74. He must not say disagreeable things. 

75. He must not strike any one upon a vital part. 

76. He must not despise himself if he wishes to 
enjoy long life. 

77. He must often repeat his prayers at each 
twilight (if he wishes to live long). 

78. He must not play with (venomous) serpents 
or with weapons. 

79. He must not touch the cavities of his body 
without a cause. 

80. He must not raise a stick against another 
man. 

8r. One who deserves punishment he must strike 
in order to punish him. 

82. (He must strike) him upon his back with a 
shoot of bamboo or with a rope. 

75. 'Others' take this Sutra to mean, that he must not make 
public another man's misconduct. (Nand.) This interpretation is 
proposed by VigH&he$vara, on Ya^fiavalkya 1, 153. 

79. See XXIII, 51. 
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83. He must take care not to revile a god, a 
Brahmawa, the .Sastras, or the high-minded (^??shis). 

84. And (he must avoid) gain and pleasure re- 
pugnant to duty. 

85. (He must avoid) even lawful acts which may 
give offence to mankind. 

86. On the days of new and full moon let him 
make a propitiatory offering. 

87. He must not cut even grass (on those two 
days). 

88. He must adorn himself (with garlands, sandal, 
and the like). 

89. Thus he must observe established customs. 

90. Those customs, which have been explicitly 
ordained in revealed and in traditional texts, and 
which are practised by the virtuous, must always be 
observed by a righteous man with subdued passions. 

91. By adhering to established usage he attains 
to old age ; this is the way to obtain that state in 
the next life which he desires, and imperishable 
riches, this is the way to destroy the effect of 
(bodily) marks foreboding future misfortunes. 

92. He who observes the usages established 
among the virtuous, who is a believer in revelation, 
and free from ill-will, lives a hundred years, even 



84. '"Or repugnant to the final liberation," as the use of the 
particle ka. implies.' (Nand.) See Manu VI, 37. 

85. The use of the particle £a, Nand. argues from Manu IV, 176, 
implies that acts which may cause future pain should also be 
avoided. 

88. The use of the particle £a, according to Nand., implies that 
he must also observe auspicious rites and established customs, as 
ordained by Manu IV, 145. The latter injunction is, however, 
expressly given in the next Sutra. 
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though he does not possess any external marks of 
prosperity. 

LXXII. 

1. He must persist in keeping his mind and his 
organs of sense under restraint. 

2. Restraint of the mind implies restraint of the 
senses. 

3. One who has acquired complete command 
over himself, gains this world and the next. 

4. One who has no command over himself, reaps 
no fruit from any of his acts (whether worldly or 
tending to the acquisition of spiritual merit). 

5. Self-restraint is the best instrument of purifica- 
tion ; self-restraint is the best of auspicious objects ; 
by self-restraint he obtains anything he may desire 
in his heart. 

6. The man who rides (as it were) in a chariot 
drawn by his five senses and directed by his mind 
(as the charioteer), who keeps it on the path of the 
virtuous, can never be overcome by his enemies 
(lust, wrath, and greed), unless the horses (unre- 
strained by the charioteer) run away with the 
chariot. 

7. As the waters (of all streams) are stored up 
(and reabsorbed) in the ocean, which, though being 
filled with them, remains unmoved and tranquil, 
even so that man, in whose mind the passions are 
stored up (and dissolved), obtains perfect calmness : 
but not he who strives after the gratification of his 
desires. 

LXXII. 7=Bhagavad-gM II, 70. This chapter treats of duties 
which are common to all the four orders. (Nand.) 
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LXXIII. 

i. One desirous of celebrating a Sraddha must 
invite the Brahma«as on the day before (it is to take 
place). 

2. On the next day, in the forenoon, if it falls in 
the bright half of the month, and in the afternoon, 
if it falls in the dark half of the month, the Brah- 
ma«as, who must have duly bathed and duly sipped 
water, must be placed by him, in the order of their 
seniority 1 (or) of their sacred knowledge, upon seats 
covered with Kusa grass. 

3. (He must entertain) two (Brahma«as) facing 
the east at the .Sraddha of the gods (VLrvedevas), 
and three facing the north at the .Sraddha of the 
manes ; 

4. Or one only at each Sraddha. 

5. After having (worshipped the Visvedevas and) 
offered a burnt-oblation : during the recitation of 
the first Pan^aka (pentad) at a Sraddha repast con- 

LXXIII. 1-32. Afv. II, 5, 1 1-14 ; IV, 7 ; Gobh. IV, 2-4 ; P£r. 
Ill, 10, 48-55 ; .Sankh. IV, 1 ; M. Ill, 125, 204-259 ; Y. I, 225- 
248; Apast. II, 7, 17, 11-19; Gaut. XV. Regarding the corre- 
sponding section of the Kanaka Gr/hya-sutra, see Introduction. 
This chapter opens the section on .SrSddhas (funeral oblations), 
which consists of thirteen chapters (LXXIII-LXXXV. Nand.) 

1. The Ekoddish/a and Sapi«ffikara«a .Sraddhas have been 
described above, XXI. The rules given in the present chapter 
refer to all the remaining kinds of .Sriddhas. See 5-9, LXXIV, 
LXXVI-LXXVIII. 

2. ' At the .Sr&ddha of the manes the oldest Br£hma«a repre- 
sents the great-grandfather ; the one next to him in age, the grand- 
father; the youngest of the three, the father of the sacrificer. 
(Nand.) 

5-9. The three PaB^akas referred to in Sutras 5-9 are respec- 
tively vv. 1-5, 6-10, and n-15 of Kanaka XXXIX, 10. (Nand.) 
The great majority of the Mantras quoted in Sutras 11-26 have 
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sisting of undressed grain or performed for the 
gratification of a special desire * ; 

6. At a .Sraddha repast consisting of meat, during 
the recitation of the second Pan^aka ; 

7. At a new moon (.Sraddha), during the recita- 
tion of the last PaMaka ; 

8. On the Ash&ikas (or eighth days) of the (three) 
dark halves subsequent to the full moon day of the 
month Agrahaya#a (or Margaslrsha) \ during the 
recitation of the first, second, and last Pafi/^akas 
respectively ; 

9. Likewise, on the Anvash^akas (or ninth days 
of the dark halves of those months) ; 

10. He must invite the manes, after having re- 
ceived permission to do so from the Brahmawas 1 . 

11. Having driven away the Yatudhanas by 
strewing grains of sesamum and by reciting the two 

not been traced in the Berlin MS. of the Ka/faka, nor indeed in 
any other Sawhiti of the Veda, but there can be no doubt that 
they belong to the school of the Ka/Aas, as nearly all are quoted by 
their Pratlkas in the Kanaka Gnhya- surra, and given at full in 
Devapila's Commentary on the latter. The above renderings of 
the Pratlkas rest upon Devap&la's interpretations. That the rules 
in 5 seq. teach the performance of a .Sraddha according to the 
rites of the Ka/Aa school, is confirmed by Nand. in his remarks 
on 5 seq. and 9 seq. 
5. ^eeLXXVIII. 

8. The days referred to are the eighth days of the dark halves of 
the months Margarfrsha, Pausha, and M&gha. 

9. ' And on the .Sr&ddhas taking place on the seventh day of the 
dark half, as ka. indicates.' (Nand.) This statement does not, how- 
ever, deserve much credit, as such Sraddhas are neither mentioned 
in our work nor in the Kanaka Gnbya-sutra. 

10. * ' The permission of the Brdhma»as has to be asked with 
the Mantra, " I shall invite (the manes);" and their answer must 
be, " Invite them." ' (Nand.) 

11. The Yatudh&nas are a class of demons supposed to disturb 
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Mantras (the first of which begins with the words), 
' May the Asuras go away ;' 

12. He must invite the manes (with the four 
Mantras), ' Come near, O ye manes,' ' (Conduct) 
them all (here), O Agni,' ' May my (ancestors) come 
near,' ' This is your (share), O ye manes.' Then let 
him prepare the water for washing the feet with 
scented water, which has been mixed up with Kma 
grass and sesamum, while reciting (the three Man- 
tras), 'Those standing V ' Speech is imperishable,' 
and 'What my mother (has sinned) 1 ,' and offer it (to 
the Br£hma«as) ; let him prepare the Arghya (or 
water mixed with Durva grass, flowers, &c.) and 
offer it to them ; let him offer to the Brahma«as, to 
the best of his power, Kara grass, sesamum, clothes, 
flowers, ornaments, incense, and lamps ; let him 
take food sprinkled with clarified butter; let him 
look them in the face with the Mantra, ' O ye Adi- 
tyas, Rudras, and Vasus;' let him say, ' I will offer an 
oblation in the fire,' and if the Brahma»as say, ' Offer 
an oblation,' let him offer three burnt-oblations 2 .' 

13. After having consecrated the offerings with 
the Mantras, ' They, who are my ancestors,' 'This is 
your (share), O ye manes,' and ' This offering,' he 
must pour (what is left of) the food into such vessels 
as happen to be there, or (into golden ones at the 
offering addressed to the Visvedevas and) into silver 

the effect of a .Sraddha. The second Mantra, according to Deva- 
pSla, is from the Rig-veda, X, 15, 1. 

12. 'These two Mantras are also quoted, with slight variations, 
by .SankMyana III, 13, 5. — 2 The three burnt-oblations have to be 
accompanied by the recitation of the three Mantras, ' To Soma 
accompanied by the manes svadhi namaA ; to Yama Angiras 
svadha namnA ; to Agni who takes the offerings addressed to the 
manes svadhS. namaA.' (Nand.) 



Digitized by 



Google 



LXXIII, 20. SRADDHAS. 235 

ones (at the offering addressed to the manes), and 
offer it first to the two Brahma»as facing the east 
(who have been invited to the .Sraddha of the gods). 

14. Afterwards he must offer it to the (three) 
Brahma«as facing the north (who represent his three 
ancestors, addressing himself) to his father, grand- 
father, and great-grandfather, (and calling out) their 
name and race. 

1 5. While the Brahma#as are eating the food, let 
him mutter (the three Mantras), 'Whatever (trickles 
down) through my fault,' ' With days and nights V 
and ' Whatever (limb) of yours, Agni.' 

16. And (let him mutter) the Itihasa (Epics), 
Puri«a (Legends), and Dharmasastra (Institutes of 
the Sacred Law). 

17. Near the leavings let him deposit upon 
blades of Kusa grass with the ends turned towards 
the south one ball of rice for his father, while 
saying, ' Earth is (like) a spoon, imperishable (satis- 
faction).' 

1 8. With the Mantra, ' Air is (like) a spoon, im- 
perishable (satisfaction/ let him deposit) a second 
ball for his grandfather. 

19. With the Mantra, ' Heaven is (like) a spoon, 
imperishable (satisfaction,' let him deposit) a third 
ball for his great-grandfather. 

20. With the Mantra, ' Those ancestors who 

14. The formula of this invocation, according to Nand., is this, 
' To NN., my ancestor, of the Gotra NN., who is like a Vasu, 
(I offer) this food, svadha" namaA.' The use of the particle £a, 
according to the same, implies that the maternal grandfather and 
the other maternal ancestors must also be addressed, as ordained 
below (LXXV, 7). 

15. ' A similar Mantra is quoted, Sahkh. Ill, 13, 5. 
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have died,' let him place a garment (upon the 
balls). 

21. With the Mantra, 'Give us sons, O ye manes,' 
(let him place) food upon them. 

22. With the Mantra, ' Enjoy it, O ye manes, 
partake of it, each according to his share V let him 
wipe off the grease from his hands with the ends of 
the blades. 

23. With the Mantra, '(Ye waters) imparting 
vigour V let him sprinkle the balls to the right with 
the wet (remainder of the food), and offer the 
Argha 2 , flowers, incense, unguents, and rice, and 
other victuals and dainties to the Brahmawas. 

24. And (he must offer them) a jar with water, 
which has been mixed up with honey, clarified 
butter, sesamum, and (ointments, oil, and the like). 

25. The Brahma»as having eaten and being 
satisfied, let him sprinkle the food (as much as 
has been left by them) and the grass with the 
Mantra, ' Mayest thou not fail me,' and strew the 
food near the leavings ; and having asked them, 
' Are you satisfied ? Is (the .Sraddha) finished,' he 
must first give water for sipping to the Brahma»as 
facing the north, and then to those facing the east ; 
and he must sprinkle the place where the ^Sraddha 
has been offered (with water, with the Mantra), 
' Well sprinkled.' All these rites he must perform 
while holding blades of sacred grass in his hand. 

26. Afterwards he must, while turning his face 
towards the Brahma»as facing the east, circumambu- 

22. * Va^asan. Sarah. II, 31 ; KaM. IX, 6. 

23. 'Va^asan. Sarah. II, 34. — *The Argha is a respectful 
offering, the ingredients of which vary. 
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late them from left to right, with the Mantra, 'What 
a crow (may have eaten of my offering),' and turn 
back again ; he must honour them with sacrificial 
fees, to the best of his power, saying, 'May you be 
satisfied,' and on their answering, ' We are satisfied,' 
he must address them with the Mantra, ' The gods 
and the manes.' 

27. After having given (to all) water (with the 
Mantra, ' May the food and water and whatever else 
I gave you be) imperishable,' (and) calling out their 
name and race, and having added the Mantra, ' May 
the Visvedevas be satisfied,' he must ask, with folded 
hands, and with an attentive and cheerful mind, the 
following (benediction) from the Brahma»as facing 
the east : 

28. ' May the liberal-minded in our race increase 
in number, and may the (study of the) Vedas and 
our progeny (also increase). May faith not depart 
from us, and may we have plenty to bestow on the 
poor.' 

29. They shall answer, ' Thus let it be.' 

30. (The second half of the benediction shall be 
as follows), 'May we have plenty of food, and may 
we receive guests. May others come to beg of us, 
and may not we be obliged to beg of any one.' 

31. After having received this double benediction 
(through the Brahma»as saying, ' Thus let it be '), 

32. He must dismiss the Brahma»as, with the 
Mantra, 'With all food 1 ,' after having honoured 
them according to custom, accompanied them (as 
far as the limits of his estate), and taken his leave 
of them. 

32. l Rig-veda VII, 38, 8. 
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LXXIV. 

1. After having worshipped, on each Ashfeka, the 
gods and performed, with vegetables, meat, and 
cakes respectively, a .Sraddha (according to the rules 
given in the last chapter), he must, on each Anvash- 
/aka 1 , worship the gods and offer a burnt-oblation in 
the same way as on the Ash/akas (i. e. reciting the 
same three Pan-£akas successively), and entertain 
Brahmawas in the same way as (directed) before (in 
the preceding chapter), in honour of his mother, his 
paternal grandmother, and his paternal great-grand- 
mother, honour them with presents, accompany them 
(as far as the limits of his estate), and dismiss them 2 . 

2. Then he must dig (six) trenches. 

3. On the border of these trenches, to the north- 
east of them, he must light fires and place balls of 
rice. 

4. On the border of three of the trenches (he must 
place balls) for the men, and on the border of the 
other three (he must place balls) for the women. 

LXXIV. 1-8. Asv. II, 5; Gobh. IV, 2; Par. Ill, 3, 10-12; 
<Sahkh. Ill, 13, 6; M. IV, 150. Regarding the corresponding 
section of the Ka/Aaka Gr«hya-sutra, see the Introduction. 

1. 'See LXXIII, 8, 9; LXXVI, 1. — 2 Nand. considers the 
use of the particle ka. to imply that the father together with the 
other paternal ancestors, and the maternal grandfather along with 
the other maternal ancestors, should also be invoked, which would 
make in all nine ancestors to be invoked. The first part of this 
observation appears to be correct, but the maternal grandfather and 
the rest are neither referred to in the following Sutras, nor in the 
Ka/Aaka Grchya-sutra. 

2. Nand. gives it as his opinion, that nine trenches should be 
made, three of which are to be for the maternal grandfather, Sec. 
But Sutra 4 refers to three trenches for the men only, and the 
Kanaka Grzhya-sutra expressly mentions the number of six 
trenches. 
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5. He must fill the three trenches for the men 
with water mixed with food. 

6. (He must fill) the three trenches for the women 
with milk mixed with food. 

7. (And he must fill up) each triad of trenches 
singly with sour milk, meat, and milk. 

8. After having filled (the trenches), he must 
mutter the Mantra, ' May this (food) be imperishable 
for ye men and for ye women.' 

LXXV. 

1. He who makes a .Sraddha-offering while his 
father is alive, must offer it to those persons to 
whom his father offers (his •SVaddhas). 

2. (If he offers a .Sraddha) while both his father 
and grandfather are alive, (he must offer it to 
those persons) to whom his grandfather (offers his 
.SVaddhas). 

3. While his father, grandfather, and great- 
grandfather are alive, he must offer no •Sraddha 
at all. 

4. He whose father is dead (but whose grand- 
father is alive), must first of all offer a ball of rice to 
his father, after that, two balls to the two ancestors 
coming before his grandfather (or to his great-grand- 
father and to his fourth ascendant). 

5. He whose father and grandfather are dead 
(but whose great-grandfather is alive), must first 
offer two balls to those two, and then offer one ball 
to the grandfather of his grandfather. 

7. Nand. renders this Sutra differently, in accordance with his 
own theory regarding the number of the trenches. 

LXXV. 1. M. Ill, 220. — 4. M. Ill, 221. — 7. Y. I, 228. 
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6. He whose grandfather is dead (but whose 
father and great-grandfather are alive), must give 
one ball to his grandfather and two balls to the 
father and grandfather of his great-grandfather. 

7. An intelligent man must offer £raddhas to 
his maternal grandfather, and to the father and 
grandfather of him, in the same way (as to his 
paternal ancestors), duly modifying the Mantras. 
But the .Sraddhas addressed to other relatives, 
(uncles, brothers, and the like, must be performed) 
without Mantras. 

LXXVI. 

1. The (twelve) days of new moon, the three 
Ash&ikas, the three Anvashfekas, a Magha day (i.e. 
' day on which the moon enters the lunar asterism 
Magha '), which falls on the thirteenth of the dark 
half of the month Praush^apada, and the two 
seasons when rice and barley grow ripe (or autumn 
and spring) : 

7. The Mantras are those quoted above, in Chapters LXXIII and 
LXXIV. They have to be modified, i. e. the names of the maternal 
ancestors must be put in, and the verb &c. of the sentence be 
altered accordingly. (Nand.) 

LXXVI. 1. M. Ill, 122, 273, 281 ; IV, 150; Y. I, 217, 260; 
Gaut. XV, 2; Apast. II, 7, 16, 4-6. 

1. Nand. infers from a passage of Asvalayana (Gnhya-sutra II, 
4, 3) that -Sriddhas to be offered on the day before each Ash/aka" 
are also intended here. See, however, note on LXXIII, 9. The 
same proposes two explanations of the term Might : 1. It has to 
be separated from the following words, and refers directly to the 
day of full moon in the month Migha, and indirectly to the days of 
full moon in Ash&dAa., Karttika, and Vauakha as well, as indicated 
in a passage of the Brabma-pur£«a. 2. It has to be connected with 
the clause following it. This latter interpretation, on which the 
rendering given above is based, is supported by Manu (III, 273, 274), 
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2. Thus have the regular times for a SYaddha 
been declared by the lord of creatures. He who 
fails to perform a .Sraddha on those days, goes to 
hell. 

LXXVII. 

1. The sun's passage from one sign of the zodiac 
to another ; 

2. The two equinoctial points ; 

3. The two solstitial points particularly ; 

4. The (Yoga) Vyatip&ta ; 

5. The constellation under which (the sacrificer 
himself, or his wife, or his son) is born ; 

6. A time of rejoicing (as, when a son has been 
born, or another happy event happened) : 

7. These occasions for a SYaddha the lord of 
creatures has pronounced optional; a .SYaddha 
which is performed on these occasions gives infi- 
nite satisfaction (to the manes). 

8. No SYaddha must be performed in the twilight 
or at night by an intelligent man. A .Sraddha may 
be performed at those times also when an eclipse 
(of the sun or of the moon) takes place. 

9. For a Sraddha which is offered them at the 
time of an eclipse satisfies the manes, as long as 
the moon and the stars exist, and procures immense 
advantages and the satisfaction of all his desires to 
the sacrificer. 

Yog aavalkya (I, 260), according to the interpretations of Kulluka 
and Vi^inejvara, and by the Vishwu-sutra itself (LXXVIII, 52). 

vLXXVII. i-6, 9. Y. I, 217, 218. — 6. Xrv. IV, 7, r; Sankfe. 
IV, 4.-8. M.III, 280; Apast. II, 7, 17, 23, 25. 

4. This is the seventeenth among the twenty-seven Yogas or 
astrological divisions of the zodiac. (Nand.) 

7. The meaning is, that the .SrSddhas mentioned in this chapter 
are naimittika, ' occasional.' (Nand.) 

[7] R 
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LXXVIII. 

i. By performing a .Sraddha on Sunday he pro- 
cures everlasting freedom from disease. 

2. (By performing a .Sraddha) on Monday he 
becomes beloved 1 . 

3. (By performing it) on Tuesday (he procures) 
success in battle. 

4. (By performing it) on Wednesday (he enjoys) 
all his desires. 

5. (By performing it) on Thursday (he acquires) 
such religious knowledge as he desires. 

6. (By performing it) on Friday (he acquires) 
wealth. 

7. (By performing it) on Saturday (he procures) 
longevity. 

8. (By performing it under the Nakshatra or 
constellation) Krzttikis (he gains) heaven. 

LXXVIII. 8-35. M ; III, 277; Y. I, 264-267.— 36-50. M. Ill, 
276 ; Y. I, 261-263 ; Apast.II, 7, 16, 8-22; Gaut. XV, 4. — 52, 53. 
M. Ill, 273, 274. Regarding Sutras 1-7, see the Introduction. 

1. Nand. states that the -Sraddhas mentioned in this chapter are 
of the k&mya sort, i. e. ' offered for the gratification of a special 
desire.' 

2. 1 This is Nand.'s interpretation of the term saubh&gyam. It 
might also be taken in its usual acceptation, as meaning ' happiness.' 

8-35. Those names of the twenty-eight Nakshatras or lunar 
asterisms, which I have included in parentheses, are from Nand.'s 
Commentary. Most of the objects which are said to be gained by 
the Sr&ddhas mentioned in Sutras 8-35 are connected etymologi- 
cally, or through their import, with the names of the particular 
Nakshatras under which they are performed. Thus the term 
push/i, ' prosperity,' in Sutra 13, is etymologically connected with 
Pushya; the term mitra, 'friend,' in 22, is connected with Maitra; 
the term ra^yam, 'royalty,' in 23, is connected with Sakra, the 
name of that Nakshatra being derived from Sakra, a name of 
Indra, the king of the gods, &c. 
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9. (By performing it under the constellation) 
Rohiw! (he obtains) progeny. 

10. (By performing it under the constellation) 
Saumya (or M>zga.riras he procures) the superhuman 
power of a pious Brahmawa. 

11. (By performing it under the constellation) 
Raudra (or Ardri he reaps) the fruit of his labours. 

12. (By performing it under the constellation) 
Punarvasu (he procures) land. 

13. (By performing it under the constellation) 
Pushya (or Tishya he procures) prosperity. 

14. (By performing it under the constellation) 
Sarpa (or Adeshas he obtains) beauty. 

15. (By performing it under the constellation) 
Paitrya (or Maghi he enjoys) all his desires. 

16. (By performing it under the constellation) 
Bhagya (or Purvaphalguni) he becomes beloved 1 . 

17. (By performing it under the constellation) 
Aryama«a (or Uttaraphalgun! he procures) wealth. 

18. (By performing it under the constellation) 
Hasta (he acquires) superiority among his kindred. 

19. (By performing it under the constellation) 
Tvash/ra (or -Afitra he procures) handsome sons. 

20. (By performing it under the constellation) 
Svati (he procures) success in trade. 

21. (By performing it under the constellation) 
Visakhas (he acquires) gold. 

22. (By performing it under the constellation) 
Maitra (or Anuradha he procures) friends. 

23. (By performing it under the constellation) 
6akra (or GyeshMl he procures) royalty. 

24. (By performing it under the constellation) 
Mula (he procures good results in) agriculture. 

16. 1 See 2, note. 
R 2 
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25. (By performing it under the constellation) 
Apya (or Purvashaa^as he procures) success in 
sea-voyages. 

26. (By performing it under the constellation) 
Vaisvadeva (or Uttarashaa^as he enjoys) all his 
desires. 

27. (By performing it under the constellation) 
Abhifit (he procures) superiority. 

28. (By performing it under the constellation) 
•Sravawa (he enjoys) all his desires. 

29. (By performing it under the constellation) 
Vasava (or Dhanish^as he procures success in 
preparing) salt '. 

30. (By performing it under the constellation) 
Varu#a (or .Satabhisha he obtains) freedom from 
disease. 

31. (By performing it under the constellation) 
Kgz. ( or Purvabhadrapada he obtains ) copper 
vessels. 

32. (By performing it under the constellation) 
Ahirbudhnya (or Uttarabhadrapada he obtains) a 
house. 

33. (By performing it under the constellation) 
Paush#a (or Revati he acquires) cows. 

34. (By performing it under the constellation) 
Ajvina (or A^vinl he obtains) a horse. 

35. (By performing it under the constellation) 
Yamya (or Bhara»! he procures) longevity. 

36. (By offering it) on the first day of a lunar 
fortnight (he procures) a house and handsome 
wives. 



29. 'Lava«am means either 'salt' or 'beauty' or 'medicinal 
herbs and fruits.' (Nand.) 
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37. (By offering it) on the second day (he pro- 
cures) a beautiful daughter (and sons-in-law). 

38. (By offering it) on the third day (he enjoys) 
all his desires. 

39. (By offering it) on the fourth day (he pro- 
cures) cattle. 

40. (By offering it) on the fifth day (he procures) 
handsome sons. 

41. (By offering it) on the sixth day (he obtains) 
success in gaming. 

42. (By offering it) on the seventh day (he pro- 
cures good results in) agriculture. 

43. (By offering it) on the eighth day (he pro- 
cures success in) trade. 

44. (By offering it) on the ninth day (he procures) 
cattle \ 

45. (By offering it) on the tenth day (he procures) 
horses. 

46. (By offering it) on the eleventh day (he pro- 
cures) sons endowed with the superhuman power of 
a pious Brahmawa. 

47. (By offering it) on the twelfth day (he pro- 
cures) gold and silver. 

48. (By offering it) on the thirteenth day he be- 
comes beloved. 

49. (By offering it) on the fifteenth day (he 
enjoys) all his desires. 

44. 'Nand. infers from a passage of Ya^fiavalkya (I, 266) that 
the term ' cattle ' here refers to horses and other one-hoofed ani- 
mals. See, however, the next Sutra. 

48. The term saubhdgyam is stated by Nand. (with reference to 
Y. I, 264) to denote ' superiority among his kindred,' in this Sutra. 
But there is no cogent reason for deviating here from that interpre- 
tation of the term which he proposes in his Commentary on Sutras 
2 and 16. See above. 
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50. For Sraddhas for those who have been 
killed in battle the fourteenth day is ordained. 

51. There are two stanzas on this subject recited 
by the manes : 

52. ' May that excellent man be born to our race, 
whosoever he may be, who attentively offers a 
•SVaddha in the rainy season 1 on the thirteenth of 
the dark half, 

53. 'With milk profusely mixed with honey; and 
(he who offers such SVaddhas) during the whole 
month Karttika and (in the afternoon) when the 
shadow of an elephant falls towards the east.' 

LXXIX. 

1. He must not perform a .SVaddha with water 
collected at night. 

2. On failure of Kusa grass he must employ 
Kara, or Durva grass instead. 

3. Instead of a garment (he may give) cotton 
thread. 

4. He must avoid (giving) the fringe of cloth, 
though it be of cloth not yet used. 

5. And (he must not give) flowers having a nasty 
odour, or no odour at all, the blossoms of thorny 
plants, and red flowers. 

52. * The term pr&vn/k&le, ' in the rainy season,' probably refers 
to one month only of the rainy season, the month Bh&drapada or 
Praush/Aapada. See above, LXXVI, 1, and M. Ill, 273, 274, with 
Kulluka's Commentary ; Y. I, 260, with VigHSnefvara's Comment. 

LXXIX. 8, 16. M. Ill, 226, 227, 235, 257; Apast. II, 8, 19, 
19-22. — 19-21. M. Ill, 229. 

5. The use of the particle kz implies, according to Nand., who 
quotes a text in support of his assertion, that the leaves of the 
Kadamba, Bel, Ketaka, and Bakula trees, as well as those of the 
Barbara plant and of the thorn-apple tree, are also included in this 
prohibition. 
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6. He may give white and sweet-smelling flowers, 
even though grown on thorny plants, and aquatic 
flowers, even though they be red. 

7. He must not give marrow or fat instead of 
a lamp. 

8. He may give clarified butter or sesamum-oil. 

9. He must not give (the nails or horns) of 
animals instead of the incense of all kinds (pre- 
scribed for a .Sraddha). 

10. He may give bdellium mixed up with honey 
and clarified butter. 

11. He may give sandal, saffron, camphor, aloe 
wood, or Padmaka wood instead of 'an ointment. 

12. He must not salt (the dishes) publicly (after 
they have been cooked). 

13. He must not give clarified butter, condiments, 
or the like (i. e. sour milk, milk, &c.) with his hands. 

14. He must use metallic vessels ; 

15. Especially vessels made of silver. 

16. He must place (on the sacrificial ground) 
vessels made of the horn of the rhinoceros, blankets 
made of the hair of the mountain-goat, the skin of a 
black antelope, sesamum, white mustard, unbroken 
grains, (silver and copper vessels and other) purifi- 
catory objects, and (a goat and other animals or 
objects), by which the demons are kept aloof. 

7. 'Or mustard-oil or any other such substance, as ia. indi- 
cates.' (Nand.) 

8. ' Or the juice of plants, as mentioned by .Sankha, on account 
ofva.' (Nand.) 

13. He must give those liquids with a spoon or similar imple- 
ment. (Nand.) 

16. According to Nand., the particle ka, refers to other purifica- 
tory things, viz. the following seven, ' milk, water from the Ganges, 
honey, silken cloth, a grandson, blankets made of the hair of the 
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17. He must avoid to use pepper, (the onion 
called) Mukundaka, (the pot-herb called) Bhustrz'wa, 
(the leaves, blossoms, or roots of) the ^igru tree, 
mustard-seeds, (the plant) Nirgundl, (the fruit or 
leaves of) the .Sal tree, the plant Suvar^ali, the 
(pumpkin- gourd called) Kushma»afa, the bottle - 
gourd, the egg-plant, (the plants or pot-herbs called) 
Palakya, Upo/akt, and Tawafullyaka, the herbs of 
the safflower, the Piwaaluka (root), and the milk of 
female buffalos. 

18. And (he must not use the bean called) Ra^a- 
masha, (the lentil called) Masura, stale food, and 
factitious salt. 

19. Let him avoid wrath. 

20. He must not shed a tear. 

21. He must not be in a hurry. 

22. In offering the clarified butter and other 
(liquids, such as condiments, sour milk, milk, and 
the like) he must use metallic vessels, vessels made 
of the horn of the rhinoceros, and vessels made of 
the wood of the Phalgu tree. 

23. There is a vSloka on this subject : 

24. ' That which has been offered in vessels made 
of gold, or of silver, or of the horn of the rhinoceros, 
or of copper, or of Phalgu wood, becomes imperish- 
able (and brings infinite reward to the sacrificer).' 

mountain-goat, and sesamum.' The last two are, however, already 
contained in the above enumeration. 

17. The term 'buffalo's milk' includes here, according to a text 
quoted by Nand., the milk of sheep, of antelopes, of camels, and 
of all one-hoofed animals. 

18. 'As shown by kz,, chick-peas and other grains and herbs 
mentioned in a Smrrti must also be avoided.' (Nand.) 

19. 'This rule applies both to the sacrificer and to the guests at 
a Sraddha.' (Nand.) 
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LXXX. 

1. Sesamum, rice, barley, beans, water, roots, 
fruits, vegetables, vSyamaka grain, millet, wild rice, 
kidney-beans, and wheat satisfy (the manes) for a 
month ; 

2. The flesh of fishes (excepting those species 
that are forbidden), for two months; 

3. The flesh of the common deer, for three 
months ; 

4. The flesh of sheep, for four months ; 

5. The flesh of birds (of those kinds that may be 
eaten), for five months ; 

6. The flesh of goats, for six months ; 

7. The flesh of the spotted deer, for seven 
months ; 

8. The flesh of the spotted antelope, for eight 
months ; 

9. Beef, for nine months ; 

10. Buffalo's meat, for ten months ; 

11. The meat of a hornless goat, for eleven 
months ; 

12. The milk of a cow, or preparations from it, 
for a year. 

13. On this subject there exists a stanza, which 
the manes utter: 

14. '(The pot-herb) Kala^aka (sacred basil), (the 
prawn) Mahasalka, and the flesh of the (crane 
called) Vardhriwasa \ (and of) a rhinoceros having 
no horn, is food which we always accept.' 

LXXX. 1-14. M. Ill, 267-272 ; Y. I, 257-259 ; Apast. II, 7, 
16, 23-II, 7, 17, 3 ; II, 8, 18, 13 ; Gaut. XV, 15. 

14. ' This is the first of the two interpretations which Nand. pro- 
poses of the term Vdrdhrtwasa. It is supported by Apastamba's 
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LXXXI. 

1. He must not place the food upon a chair. 

2. He must not touch it with his foot. 

3. He must not sneeze upon it. 

4. He must drive the Yatudhanas away by means 
of sesamum or mustard-seeds. 

5. Let him perform the .Sraddha in an enclosed 
place. 

6. He must not look at a woman in her courses ; 

7. Nor at a dog ; 8. Nor at a tame pig ; 

9. Nor at a tame cock. 

10. Let him strive to perform the 6raddha in 
sight of a goat. 

11. The Brahma«as must eat in silence. 

1 2. They must not eat with their heads covered ; 

13. Nor with shoes on their feet ; 

14. Nor with their feet placed upon a stool. 

15. Let not men with a limb too little, or with a 
limb too much, look at a .Sraddha ; 

16. Nor 6udras ; 1 7. Nor outcasts. 

commentator, Haradatta, and by Apastamba himself (I, 5, 17, 36). 
Nand's second interpretation, ' an old white goat,' is probably 
wrong, although it is supported by the authority of Kulluka and 
Vig'Mne.rvara. 

LXXXI. 2, 6-9, 11-13, 15, 16, 19. M. Ill, 229, 236-242. — 
4, 5. Gaut. XV, 25, 26. — 7, 16, 17. Apast. II, 7, 17, 20; Gaut. 
XV, 24. — 18. M. Ill, 243. — 20. M. Ill, 237. — 21-23. M. Ill, 
244-246. 

4. Nand. quotes the following Mantra, which has to be recited on 
this occasion, 'The Asuras, the Rikshasas, and the Plriias have been 
driven away.' A similar Mantra occurs in the Va^asan. Sawh. II, 29. 

5. ' Ka. indicates that it must be a place inclining to the south, 
as stated in a Smr/ti.' (Nand.) 

6. This and the following Sutras refer both to the host at a 
.Sraddha and to the guests invited by him. (Nand.) 
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18. If at the time of a .Sraddha a Brahmawa or 
an ascetic (has come to his house), he must feed 
him, if (the invited) Brahmawas permit it. 

19. The Brahma#as must not declare the quali- 
ties of the sacrificial dishes, even though asked to 
do so by their host. 

20. As long as the dishes remain warm, as long 
as (the Brahma«as) eat In silence, as long as the 
qualities of the sacrificial food are not declared by 
them, so long the manes enjoy it. 

21. Having brought together (the remainder of) 
all the sorts of substantial food and (of the vege- 
tables and) the like, he must sprinkle it with water, 
and place it before the Brahmawas, who have taken 
their meal, strewing it on the ground. ' 

22. The leavings (that have remained in the 
dishes) and what has been strewn (in the manner 
just mentioned) upon the blades of Kara grass 
(spread on the ground) is the share of such (Brah- 
ma«as) as have died before they were initiated, and 
of husbands who have deserted wives descended 
from good families. 

23. What has dropped on the ground from the 
dishes, at a sacrifice addressed to the manes, they 
declare to be the share of servants, provided they 
be not dishonest or depraved. 

LXXXII. 

1. At a (vSraddha) offering to the VLsvedevas let 
him not enquire (into the qualities or descent of) 
a Brahmawa (whom he means to invite). 

LXXXIL 1, 2. M. Ill, 149. — 3-29. M. Ill, 150-166; Y. I, 
222-224; Apast. II, 7, 17, 21; Gaut. XV, 16-18. 
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2. But at a (.SVaddha offering) to the manes he 
must enquire as closely as possible (into the 
qualities and descent of a Brahma«a, whom he 
means to invite). 

3. He must not invite (to a 6raddha) such as 
have a limb too little, or a limb too much ; 

4. Nor such as follow an occupation forbidden 
(by the Veda or by the traditional law) l . 

5. Nor those who act (deceitfully) like cats ; 

6. Nor those wearing the insignia of some parti- 
cular order, without having a claim to them ; 

7. Nor astrologers ; 

8. Nor Brahma#as who subsist upon the offerings 
made to an idol which they attend ; 

9. Nor physicians; 

10. Nor sons of an unmarried woman ; 

1 1. Nor sons of the son of an unmarried woman ; 

12. Nor those who sacrifice for a multitude of 
persons ; 

13. Nor those who offer sacrifices for a whole 
village ; 

14. Nor those who offer sacrifices for .Sudras ; 

15. Nor those who offer sacrifices for those for 
whom it is forbidden to sacrifice (such as outcasts 
and others); 

16. Nor those for whom the ceremony of initia- 
tion has not been performed ; 

1 7. Nor those who sacrifice for such ; 

4. ' The particle £a, according to Nand., in this Sutra, refers to 
other categories, mentioned by Atri, viz. persons belonging to the 
same Gotra, or descended from the same Rishi ancestors as the 
sacrificer, and unknown persons. 

8. ' JSTa indicates here that thieves and wicked persons are also 
intended, as stated in a Smr/'ti.' (Nand.) 
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18. Nor those who do work on holidays ; 

19. Nor malignant informers ; 

20. Nor those who teach (the Veda) for a fee ; 

21. Nor those who have been taught (the Veda) 
for a fee ; 

22. Nor those who subsist on food given to them 
by a .Sudra ; 

23. Nor those who have intercourse with an 
outcast ; 

24. Nor those who neglect their daily study of 
the Veda ; 

25. Nor those who neglect their morning and 
evening prayers ; 

26. Nor those who are in the king's service ; 

27. Nor ' naked ' persons ; 

28. Nor those who quarrel with their father ; 

29. Nor those who have forsaken their father, 
mother, Guru, holy fire, or sacred study. 

30. All those persons are said to defile a com- 
pany, because they have been expelled from the 
community of Brahma#as. Let a wise man avoid 
carefully, therefore, to entertain them at a vSraddha. 

LXXXIII. 

1 . The following persons sanctify a company : 

2. A Tri»a£iketa ; 

27. See LXIV, 5, note. 

29. The particle £a here refers to the following further persons 
mentioned in a Smn'ti : a shepherd, one who lives by the prostitution 
of his own wife, the husband of a woman who had another husband 
before, and one employed to carry out dead bodies. (Nand.) 
a LXXXIII. 1-19. M. Ill, 128-148, 183-186; Y. I, 219-221 ; 
Apast. II, 7, 17, 22; Gaut. XV, 28. 

2. Nand. has two explanations of the term Tri»&£iketa : 1. One 
who has thrice kindled the N&ftketa fire. 2. One who has studied, 
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3. One who keeps five fires ; 

4. One who can sing the Samans called Gye- 
shMa ; 

5. One who has studied the whole Veda ; 

6. One who has studied one Vedinga ; 

7. One who has studied either the Pura«as 
(Legends), or the Itihasas (Epics), or grammar; 

8. One who has studied one of the Dharma^as- 
tras (Institutes of the Sacred Law); 

9. One purified by visiting sacred places of pil- 
grimage ; 

10. One purified by offering sacrifices ; 

11. One purified by austere devotion ; 

12. One purified by veracity ; 

13. One purified by (constantly muttering) Man- 
tras ; 

14. One intent upon muttering the Gayatrl ; 

1 5. One in whose family the study and teaching 
of the Veda are hereditary. 

16. One who knows the Trisupar«a (the text 
which thrice contains the word Suparwa). 

in consequence of a vow, the portion of the Ya^ur-veda called 
Triwaftketa. See Apast. II, 7, 17, 22, with Dr. Buhler's note, 
and the Petersburg Dictionary. 
4. Sama-veda II, 209-211, &c. 

7. Grammar is again mentioned here, although it forms part of 
the Veddhgas mentioned in Sutra 6. But there the Pr&twakhyas 
are meant. (Nand.) 

8. The number of the Smr/tis or Dharmaristras, according to 
Nand., amounts to fifty-seven. The now current tradition gives 
thirty-six as their number ; but upwards of a hundred works of 
this description must have been actually in existence. See Dr. 
Buhler's Introduction to the Bombay Digest, p. xii seq. 

16. See above, LVI, 23, and Dr. Buhler's note on Apast. loc.cit. 
Nand. proposes another interpretation also of the term Trisuparwa, 
' one who has thrice kindled a fire in honour of Supar»a.' 
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17. A son-in-law; 

18. And a grandson. All these persons are 
worthy (to be fed at a .Sraddha) ; 

19. And, particularly, devotees. 

20. There is a stanza recited by the manes, 
which refers to this subject : 

21. 'May that man be born to our race, who 
feeds a Brahmawa devotee assiduously at a .Sraddha, 
by which repast we are satisfied ourselves.' 

LXXXIV. 

1. He must not offer a .Sraddha in a country 
inhabited by barbarians. 

2. He must not visit a country inhabited by 
barbarians (excepting on a pilgrimage). 

3. By (constantly) drinking water frqm (or 
bathing in) a pool situated in a foreign (barbarous) 
country, he becomes equal to its inhabitants. 

4. Those countries are called barbarous (mlei- 
kka) where the system of the four castes does not 
exist ; the others are denoted Aryavarta (the abode 
of the Aryans). 

1 8. According to Nand., the particles ka. and iti refer to the sister's 
son and other relatives, as enumerated by Ya^fiavalkya 1, 220, 221. 

19. Nand. thinks that £a here refers to ascetics. 

LXXXIV. 2. Nand. quotes a stanza of Devala to the effect 
that one who has visited the countries of Sindh, of the Sauvfras, 
Surat, and the adjacent parts, Bengal proper, Kalinga, South Bihar, 
and Malwa requires to be initiated a second time. 

3. ' Kz. refers to pools belonging to .ffa»</alas or other degraded 
castes.' (Nand.) 

4. Aryavarta is the name of the whole tract of land which 
extends from the eastern to the western ocean, and is bounded by 
the Himalayas and by the Vindhya mountains in the north and 
south. See Manu II, 21, 22. 
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LXXXV. 

1. A vSVaddha offered at the (Tlrtha or place of 
pilgrimage called) Pushkaras confers eternal bliss 
upon the giver; 

2. And so does the muttering of prayers, the 
offering of burnt-oblations, and the practice of 
austerities in that place. 

3. Even by merely bathing at Pushkara he is 
purified from all his sins. 

4. The same effect may be produced at (7aya- 
^irsha ; 

5. And near Va/a (Akshayava/a) ; 

6. And on the Amaraka#/aka mountain; 

7. And on the Varaha mountain ; 

LXXXV. 1. Pushkara, according to the common acceptation 
of the term, is the name of a celebrated place of pilgrimage near 
A^mtr, the modern Pokur. See Lassen, Indian Antiquities, I, 
113. Nand. quotes a Smr/'ti passage to the effect that there are 
three Pushkaras, and a passage of the Mahabharata, in which it is 
stated that one Pushkara is sacred to Brahman, another to Vishwu, 
and a third to Rudra. 

3. Nand. asserts with regard to the use of the name Pushkara 
in the singular number in this Sutra, that it means even a single 
bath has the consequence here mentioned. 

4. Gayarirsha is the name of a mountain near Gaya in Bihar, 
a celebrated place of pilgrimage. Compare Va^aavalkya I, 260. 

5. There exists one Akshayava/a in Bihar (Nand.) and another 
in Prayaga (Allahabad). The ' undecaying banyan-tree ' (Akshay 
Ba/) is an object of worship at Allahabad even now, and was so 
already in the times of Hwen Thsang. See Cunningham, Ancient 
Geography of India, p. 389 ; St. Julien, Voyages des Pelerins 
Bouddhistes, II, 278. 

6. Nand. states that both the Tirtha called Amaraka«/aka on 
the Mekala mountain in the Vindhya range and the whole moun- 
tain of that name are meant 

7. 'This is a certain boar-shaped mountain.' (Nand.) It seems 
very probable that the Tirtha of Baramula, the ancient Varaha- 
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8. And anywhere on the bank of the Narmada 
(Nerbudda) river; 

9. And on the bank of the Yamuna (Jumna) ; 

10. And, particularly, on the Ganga; 

11. And at Kuyavarta ; 

12. And at Binduka; 13. And upon the Nllgiri 
hills; 14. And at Kanakhala; 15. And at Kub- 
,£amra ; 16. And on the Bhrzgutunga (mountain) ; 
17. And at Kedara; 18. And on the Mahalaya 
(mountain) ; 19. ' And on the Naafantika (river) ; 20. 
And on the Sugandha (river) ; 21. And at 6akam- 
bharl; 22. And at Phalgutlrtha ; 23. And on the 



mula in Kafmtr, is meant See Biihler, Karmir Report, p. 12, 
where a ' Variha hill ' is mentioned as adjacent to that town. 

11. This Ttrtha 'is situated upon the mountain called Tryam- 
baka, where the Godivart river takes its rise.' (Nand.) Tryambaka 
is the modern Trimbak (the name of a place of pilgrimage situated 
near N&sik). 

12. ' Binduka is the name of a Tirtha in the Dekhan. Bilvaka, 
as other texts read (the MS. on which the two Calcutta editions 
are based among the number), is the name of another Tirtha in 
the Dekhan.' (Nand.) 

14. There is one Kanakhala in the Himalayas, and another 
near Trimbak. (Nand.) 

15. There is one plain of that name in Orissa, and another in 
HaridvSr. (Nand.) 

16. This is the name of a sacred mountain near the Amara- 
ka»/aka range, according to Nand. ; in the Himalayas, according to 
others. See the Petersburg Dictionary. 

17. Kedara (the Kedar mountains?) is in the Himalayas. (Nand.) 

18. 19. These two names are not defined by Nand. 

20. This is a river in the vicinity of the Saugandhika mountain. 
(Nand.) 

21. <S$kambhari is the modern Shambar, which lies 'in the 
desert of Marud&ra, on the salt lake.' (Nand.) 

22. 'Phalguttrtha is a Tfrtha in Gay!' (Nand.) 

23. MahigangS, 'the great Ganga,' is the Alakananda river 

[7] S 
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Mahaganga; 24. And at Trihalikagrama ; 25. 
And at Kumaradhara; 26. And at Prabhasa ; 27. 
And particularly anywhere on (the bank of) the 
Sarasvati ; 

28. At Garigadvara (Haridvar), at Prayaga (Alla- 
habad), where the Gariga falls into the ocean, 
constantly in the Naimisha forest, and especially 
at Benares,; 

29. And at Agastya^rama ; 

30. And at Ka«vayrama (on the Malini river) ; 

31. And on the Kamiki (Kosi river) ; 

32. And on the bank of the Sarayu (Surju river 
in Oudh) ; 

33. And on the confluence of the Sona. (Sone) 
and (Jyotisha rivers ; 

34. And on the 6riparvata (mountain) ; 

(Nand.), which takes its rise in the Himalayas and falls into the 
Ganges. 

24. ' Trihalikagrima means .Salagrlma. There is another 
reading, Taw<ftilika\rrama.' (Nand.) 

25. This is the name of a lake in Katmtr, which the god Ku- 
mara by a mighty stroke caused to stream forth from the Kraufl^a 
mountain (see Vayu-purdwa) ; or Kumaradh&ra is situated near the 
southern ocean in the plain of Ishupata. (Nand.) 

26. Prabhisa is the name of a Tirtha near Dviraka> on the 
western point of Kattivar. (Nand.) 

27. Regarding the river Sarasvati and its reputed holiness, see 
particularly Cunningham, Ancient Geography of India, I, 331 seq., 
and Manu II, 17. 

28. The Naimisha forest is in the northern country. (Nand.) 

29. ' Agasty&r rama is situated near Pushkara (Sutra 1), on the 
bank of the Sarasvatt. There is another Agastya\?rama in the 
south, near Svamisthana.' (Nand.) 

33. The confluence of those two rivers is in the centre of the 
Vindhya range. For the name of the second, another reading is 
Gyotfratha. (Nand.) 

34. The .SWparvata or -Srfeaila, where the MallikSrguna (symbol 
of Siva) is worshipped, is in the Dekhan. (Nand.) 
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35. And at (the Tirtha situated on the Yamuna, 
which is called) Kalodaka. 

36. And at Uttaramanasa (in the Kedar moun- 
tains, in the Himalayas). 

37. And at Vadava (in the Dekhan). 

38. And at Matangavap! (in the southern part 
of Gaya); 

39. And at Saptarsha ; 40. And at Vishmipada; 

41. And at Svargamargapada (or JRathamarga) ; 

42. And on the Godavar! river (in the Dekhan); 

43. And on the Gomatl (river) - ; 

44. And on the Vetravati (river) ; 

45. And on the Vip&sa (river) ; 

46. And on the Vitasta (river) ; 

47. And on the banks of the .Satadru (river); 

48. And on the JTandrabhaga (river) ; 

49. And on the Iravatl (river) ; 

50. And on the banks of the Indus ;■ 

51. And on the southern Panianada; 

52. And at Ausa^a (?) ; 

53. And at other such Tlrthas; 

39. SaptSrsha, ' the Tirtha of the seven ifo'shis' (Nand.), is per- 
haps the present Satara, in the country of the Mahrattas. 

40. Nand. places this Tirtha in the centre of Gay£. There is 
another of the same name, which is placed on the Kail&sa mountain. 

43. The Gomatl (the Gunti, near Lucknow) rises in the Nai- 
misha forest. (Nand.) See 28. 

44. The Vetravati (the modern Betwah, near Bhilsah) is situ- 
ated in Ahi^Aattra. (Nand.) 

45-49. The Vipa\r& (Beas), Vitasta - (Thelum or Behut), Satadru 
(Sutlej), -ffandrabh£g& (Chenab), and Mvatl (Ravee) are the five 
rivers of the Pan^db (Paflianada in Sanskrit). 

51. This is the name of the confluence of five rivers in the 
Dekhan : the Krc'shad, Ve»S, Tunga, BhadrS, and Ko«a. (Nand.) 

52. 'Ausa^a (v. 1. Au^asa; read Auriga?) means Surptraka' 
(Nand.), which was situated probably on the mouth of the KrishnU 
(Kistna). 

S 2 
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54. And on the banks of (other) holy rivers ; 

55. And anywhere at the birth-place of a deity, 
(such as Rama, Krishna, and others) ; 

56. And on sand-banks ; 57. And near water- 
falls ; 58. And on mountains ; 59. And in arbours 
(the sporting-places of Krishna.) ; 60. And in 
woods; 61. And in groves; 62. And in houses 
smeared with cow-dung ; 63. And in 'pleasant spots.' 

64. There are some stanzas recited by the manes, 
which refer to this subject : 

65. ' May that person be born to our race, who 
will give us libations of water, taken from streams 
abounding with water, especially if their floods 
(coming from the Himalayas) are cool. 

66. ' May that excellent man be born to our race, 
who offers us a 6raddha attentively at Gayaslrsha 
or at Va/a.' 

6 j. A man must wish to have many sons, be- 
cause if only one of them goes to Gaya (and offers a 
6raddha to him after his death), or if he performs 
a horse-sacrifice, or if he sets a dark-coloured bull 
at liberty 1 , (he will acquire final emancipation 
through him.) 

LXXXVI. 

1. Now follows the ceremony of setting a bull at 
liberty, (which should take place) 

2. On the days of full moon in Karttika or Arvina. 

3. When performing this rite, he must first ex- 
amine the bull. 

6.5. The term manq^fla, 'a pleasant spot,' means 'a place close 
by the house, where sacred basil is planted,' or other such places. 
(Nand.) 

67. * See the next chapter. 

LXXXVI. 1-18. P£r. Ill, 9 ; ^ahkh. Ill, 11. Regarding the cor- 
responding section of the Kanaka Grrhya-sutra, see Introduction. 
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4. (The bull must be) the offspring of a milch 
cow having young ones living. 

5. He must have all marks. 

6. He must be dark-coloured; 

7. Or red, but having a white mouth, a white 
tail, and white feet and horns. 

8. He must be one who protects the herd. 

9. Then, after having (kindled) a blazing fire 
among the cows (in the cow-pen) and strewed Kara 
grass around it, let him boil with milk a dish sacred 
to Pushan, and offer (two oblations) in the fire with 
the Mantras, ' May Pushan follow our cows V and 
' Here is pleasure V And let a blacksmith mark the 
bull: 

10. On the one flank (the right), with a discus ; 
on the other flank (the left), with a trident. 

11. After he has been marked, let him wash the 
bull with the four Mantras, (beginning with the 
words), ' The golden-coloured V and with (the five 
Mantras, beginning with the words), ' May the 
divine (waters help and propitiate us') 2 . 

1 2. Having washed and adorned the bull, he must 
bring him near, together with four young cows, 

5. 'I.e. the bull must not be deficient in any limb.' (Nand.) 
This interpretation is supported by the Gnhya-sutras. 

6. Nand. mentions two interpretations of the term ntla, ' dark- 
coloured:' 1. a bull who is all white, and is therefore said to be of 
the ' Brahma»a kind ;' 2. one whose body is white, whereas his tail, 
his hoofs, and his face are black, and his horns blue. Cf. L, 25. 

8. Nand. interprets ytithasySM&dakam by nishektaram, ' one 
who covers the cows.' My rendering is based upon Devapala's 
comment on the corresponding passage of the Kanaka Gnhya- 
sutra. See also Par. and iahkh. loc. cit 

a 9. 'Rig-vedaVI, 54, 5, &c. — 'Vagas. Sarah. VIII, 51 j KaV/5. 
Ajv. IV, 6, &c. 

11. ' Taitt Sarah. V, 6, 1, 1, 2, &c. — 2 Rig-veda X, 9, 4-8, &c. 
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which must also have been washed and decorated, 
and he must mutter the Rudras \ the Purushasukta, 
and the KushmaWls a . 

13. Then let him pronounce in the bull's right 
ear the Mantra, ' The father of calves;' 

14. And the following (Mantras) : 

15. ' Holy law is a bull and is declared to have 
four feet 1 : him I choose for the object of my wor- 
ship ; may he protect me wholly. 

16. 'This young (bull) I give you as husband 
(O ye calves), roam about sportingly with him for 
your lover. May we not be deficient in progeny, O 
king Soma, and may we live long, and may we not 
be oppressed by our enemies.' 

1 7. He must drive away the bull together with 
the calves in a north-eastern direction and give a 
pair of garments, gold, and a vessel made of white 
copper to the officiating priest. 

18. The blacksmith shall receive as wages as 
much as he claims, and food prepared with a great 
deal of butter, and (three) Brdhma^as shall be fed. 

19. Any pool from which the bull drinks after 



12. x Taitt. Sarah. IV, 5, i-n. — 2 See LVI, 7. 

13. Nand. states expressly that this Mantra is from the KaVAaka. 
It is found Ka/A. XIII, 9 ; Taitt. Sarah. HI, 3, 9, 2 ; K&tA. Gnhya- 
sutra XLVII. 

15. 'This term refers perhaps to the 'four feet of a judicial 
proceeding.' See Nirada i, n; 2, 9. 

16. Taitt. Sarah. Ill, 3, 9, 1, &c. The second half of this Mantra 
is found in the Kanaka Gnhya-sutra only. 

18. The clause regarding the ' food,' which has been rendered 
in accordance with Nand.'s Commentary, might also be construed 
with ' fed,' which would bring the whole into accordance with the 
precepts of the Kanaka Gnhya-sutra and of the two other Grrhya- 
sutras. 
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having been set at liberty, that entire pool will 
refresh the manes of him who has set the bull at 
liberty. 

20. The earth which is anywhere dug up by the 
bull exulting in his strength, is converted into 
delicious food and drink to satisfy the manes. 

LXXXVII. 

1. Now on the day of full moon in the month 
Vaisakha he must spread out upon a' woollen blanket 
the skin of a black antelope (together with the horns 
and hoofs), after having adorned the former with 
gold and the latter with silver, and after having 
ornamented the tail with a string of pearls. 

2. After that, he must cover (that part of the 
blanket which is not covered by the skin) with 
sesamum. 

3. And he must adorn the navel with gold. 

4. He must cover (the skin) with a couple of new 
garments. 

5. He must place all sorts of perfumes and jewels 
upon it. 

LXXXVII. 1. The particle atha, 'now,' indicates the begin- 
ning of a new section, treating of gifts. It comprises Chapters 
LXXXVII-XCIII. (Nand.) The commentator infers from a corres- 
ponding passage of the Matsya-pura«a, that the following further 
rules are implied in this Sutra. The ceremony may also take place 
on the full moon days in the months Magha, Karttika, and AshadAa, 
on the twelfth day after the summer solstice, and during an eclipse of 
the sun or moon The silver on the hoofs must weigh five Palas, 
and the gold on the horns ten Suvarwas (or two Palas and a half). 
The place must be pure, smeared with cow-dung, and covered 
with Kara grass. 

3. ' The Skanda-puriba states that the eyes must be adorned 
with jewels.' (Nand.) 

5. ' And garlands of flowers and other objects must be placed 
upon it, as £a indicates.' (Nand.) 
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6. After having placed on its four sides (begin- 
ning with the eastern side) four metallic dishes 
(of copper, silver, white copper, and gold respec- 
tively) filled with milk, sour milk, honey, and clari- 
fied butter respectively, (and having poured out 
water) he must give (the skin, seizing it by the tail), 
to a Brahma#a, who is an Agnihotrin \ decked with 
ornaments, and clad in two garments. 

7. There are (the following) stanzas in regard to 
this subject : 

8. ' He who bestows (upon a pious Brahma«a) 
the skin of a black antelope, together with the hoofs 
and horns, after having covered it with seeds of 
sesamum and garments, and adorned it with all 
sorts of jewels : 

9. ' That man doubtless obtains the same reward 
as if he were to bestow the whole earth on him, 
bordered as it is on every side (by the oceans), 
together with the oceans and caverns, and with 
rocks, groves, and forests. 

10. ' He who places sesamum, gold, honey, and 
butter on the skin of a black antelope and gives the 
whole to a Brahma«a, annihilates the consequences 
of all his own evil actions.' 

LXXXVIII. 

1. A cow in the act of bringing forth a young 
one is (comparable to) the earth. 

2. By bestowing such a cow upon a Brahma«a, 
after having decked her with ornaments, he obtains 
the same reward as if he were to bestow the earth 
(upon him). 

6. > See LXVIII, 6, note. 

LXXXVIII. 1. Y. I, 207. — 4. Y. I, 206. 
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3. There is a stanza in regard to this subject : 

4. ' One who full of faith and with intense appli- 
cation of mind gives away a pregnant cow, enters 
heaven for as many Yugas (or ages of the world) as 
that cow and her calf together have hairs on their 
bodies.' 

LXXXIX. 

1. The month Karttika is sacred to the god 
Agni. 

2. Agni is the first of all gods. 

3. Therefore is that man purified from every sin 
committed during the past year, who persists during 
the month Karttika in bathing (daily) out of the 
village, in muttering the Gayatri, and in taking a 
single meal each day, consisting of food fit for 
oblations. 

4. He who bathes (at the prescribed time, early 
in the morning) constantly, during the whole month 
Karttika, who keeps his organs of sense under con- 
trol, who mutters (the Gayatri), who eats food fit for 
oblations only, and who governs his passions, is 
purified from every sin. 

XC. 

1. If on the fifteenth of the bright half of the 
month Margartrsha the moon enters the lunar as- 
terism Mr?ga^iras, he must give at the time when 
the moon rises (a vessel with) a golden centre, con- 
taining a Prastha of ground salt, to a Brahma#a. 

2. By (performing) this rite he obtains beauty 
and good fortune in a future birth. 

XC. 3, 5. Apast II, 8, 18, 19 ; II, 8, 19, 1. — 7. M. IV, 232. 
1. One Prastha = sixteen Palas. (Nand.) 
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3. If on the full moon day of the month Pausha 
the moon enters the lunar asterism Pushya, he must 
rub over his body with a dough prepared with white 
mustard-seeds, anoint himself with a kumbha 1 of 
clarified butter made of cow-milk, wash himself with 
(water and with) all sorts of medicinal herbs, all 
sorts of perfumes, and all sorts of seeds, wash (an 
image of) Bhagavat Vasudeva (Vish#u) with clari- 
fied butter, and worship him with perfumes, flowers, 
incense, with a lamp, with eatables, and the like 2 , 
offer an oblation in the fire with Mantras tending to 
the praise of Vish»u (such as Rig-veda I, 22, 17, and 
others), Mantras tending to the praise of Indra 
(such as Rig-veda VI, 47, 11, and others), Mantras 
tending to the praise of Brzhaspati (such as Rig- 
veda II, 23, 15, and others, and with one Mantra 
tending to the praise of Agni Svish/akrzt), and 
cause three Brahma«as to pronounce the benedic- 
tion, after having bestowed clarified butter and gold 
upon them 3 . 

4. To the priest (who has performed the burnt- 
oblation for him) he must give a pair of garments. 

5. By (performing) this rite he obtains prosperity 
(pushyate) *. 

6. If on the full moon day in the month Magha 
the moon enters the lunar asterism Magha and he 
performs a .Sraddha with sesamum on that day, he 
is purified. 

3. ' See V, 1 2, note. — * ' And the like ' means ' betel.' (Nand.) — 
3 The rite described in this Sutra appears to be identical with 
the ceremony called Yug&dya, ' the beginning of the present age 
of the world,' in later works. See Wilson, On the Religious Festi- 
vals of the Hindus, in the Royal Asiatic Society's Journal, IX, 89. 

5. ] This is a play upon words. See LXXVIII, 8, note, and 
below, Sutra 9; XCII, 14, &c. 
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7. If on the full moon day in the month Phalguna 
the moon enters the lunar asterism Uttaraphalgunt, 
and he gives on that day a bedstead, quite com- 
plete and covered with good rugs, to a Brahmawa, he 
obtains an amiable, handsome, and wealthy wife. 

8. A woman who does the same, (obtains) a hus- 
band (possessing those qualities). 

9. If on the full moon day of the month Aaitra 
the moon enters the lunar asterism .Antra, and he 
gives a variegated (/fcitra) garment (to a Brahma#a) 
on that day, he obtains good fortune. 

10. If on the full moon day of the month Vaisakha 
the moon enters the lunar asterism Visakha, and he 
feeds on that day seven Brahma«as with sesamum 
mixed with honey, in order to please king Dharma, 
he is purified from his sins. 

11. If on the full moon day of the month 
Gyaish/^a the moon enters the lunar asterism 
Gyesh/^a and he gives on that day an umbrella 
and a pair of shoes (to a Brahmawa), he becomes 
possessed of many cows. 

12. If on the full moon day of the month 
Ashaa^a the moon is seen in conjunction with the 
lunar asterism Uttarashad^a and he gives food and 
drink (to a Brahma«a) on that day, he renders (the 
satisfaction effected by) them imperishable. 

13. If on the full moon day of the month 
•5rava#a the moon is seen in conjunction with the 
lunar asterism £rava#a and he gives a milch cow 
covered with two garments, together with food (to 
a Brahmawa), he attains heaven. 

14. If on the full moon day of the month Praush- 

7. Susawskn'ta, 'quite complete,' means 'provided with curtains 
and the like.' (Nand.) 
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/^apada (or Bhadrapada) the moon is seen in con- 
junction with the lunar asterism Uttaraprosh/^apadi 
(or Uttarabhadrapada), and he gives a cow (to a Brah- 
mawa) on that day, he is cleansed from every sin. 

15. If on the full moon day of the month Asva- 
yufa (or Asvina) the moon is seen in conjunction 
with the lunar asterism Arvint, and he gives a vessel 
filled with clarified butter, and gold (to a Brahma#a) 
on that day, he obtains an excellent digestive faculty. 

16. If on the full moon day of the month 
Karttika the moon enters the lunar asterism Kn't- 
tika, and he bestows on that day, at the time of 
moonrise, upon a Brahma#a, a white bull, or one 
of a different colour, together with all sorts of 
grains, all sorts' of jewels, and all sorts of perfumes, 
after having lighted lamps on both sides (of the 
bull), he will meet with no danger on perilous roads. 

17. If on the third day of the bright half of the 
month Vaisakha he worships, after having fasted, 
Vasudeva (Vishmi) with (one thousand and eight, 
or one hundred) unbroken grains (of barley, while 
muttering the Mantra, Om namo bhagavate vasu- 
devaya '), and offers up the same in fire, and gives 
them (to a Brahma«a), he is purified from every 
sin. 

1 8. And whatever he gives on that day becomes 
imperishable. 

19. If on the twelfth day of the dark half fol- 
lowing on the full moon day of the month Pausha, 
he washes himself, after having kept a fast, with 
sesamum-seeds, gives water mixed with sesamum 



17. 1 See XLIX, 1, note. 

19. This is evidently the ceremony which is called Sha/tilad&na 



Digitized by 



Google 



XC, 26. PIOUS GIFTS. 269 

(to the manes), worships Vasudeva with sesamum, 
offers up (part of) the same in fire, gives to Brah- 
ma#as of it, and eats (the remainder himself) he is 
purified from his sins. 

20. (If) on the twelfth day of the dark half follow- 
ing on the full moon day of the month Magha, (the 
moon enters .Sravawa), he must keep a fast till the 
moon has entered that asterism, and place two lamps 
with two large wicks near (an image of) Vasudeva ; 

21. Placing on the right hand (of the image of 
Vasudeva, and kindling, a lamp) containing one 
hundred and eight Palas of clarified butter, with an 
entire piece of cloth (together with the fringes) dyed 
with saffron (as wick) in it ; 

22. (And placing) on its left, (and kindling, a lamp) 
containing one hundred and eight Palas of sesamum 
oil, with an entire piece of white cloth (as wick) 
in it. 

23. He who has performed this rite obtains ex- 
quisite happiness, in whatever kingdom, in whatever 
province, and in whatever race he may be born 
again. 

24. He who gives daily during the whole month 
A^vina clarified butter to Brahmarcas, in order to 
please the two Axvins, obtains beauty. 

25. He who feeds daily during that month 
(three) Brahma«as with (milk and other) bovine 
productions, obtains a kingdom. 

26. He who feeds on the Revati day of every 
month (three) Brahma»as with rice boiled in milk 

in later works ; see Wilson loc. cit. The name of the latter is 
derived from the fact that it consists, precisely like the ceremony 
described in the present Sfitra, of six acts, in all of which Tila, i. e. 
sesamum-seede, forms an essential ingredient. 
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with sugar and mixed with honey and clarified 
butter, in order to please (the goddess) Revati, 
obtains beauty. 

27. He who daily throughout the month Magha 
offers sesamum-seeds in fire and feeds (three) Brah- 
ma«as with sour rice-gruel mixed with clarified 
butter, obtains an excellent digestive power. 

28. He who bathes in a river and worships king 
Dharma on the fourteenth of both halves of every 
month, is purified from every sin. 

29. One desirous of obtaining the manifold ad- 
vantages attending an eclipse of the sun or moon 
must constantly bathe in the mornings during the 
two months Magha and Phalguna. 

XCI. 

1. The digger of a well has (the consequences 
of) the half of his evil acts taken from him as soon 
as the water comes forth from it. 

2. A digger of pools is for ever freed from thirst, 
and attains the world of Vanma. 

3. A giver of water shall never suffer from thirst 
(in heaven, for a hundred Yugas or ages of the 
world). 

4. He who plants trees will have those trees for 
his sons in a future existence. 

5. A giver of trees gladdens the gods by (offer- 
ing up) their blossoms to them. 

6. (He gladdens) his guests by (giving) their 
fruits to them ; 

7. (He gladdens) travellers with their shade ; 

XCI. 14. Y. I, an. — 15, 16. M. IV, 229.— 17, 18. Y. I, 209. 
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8. (He gladdens) the manes with the water 
(trickling down from their leaves) when it rains. 

9. A maker of dikes attains heaven. 

10. A builder of temples enters the dwelling- 
place of that deity to whom he has erected a 
temple. 

11. He who causes (a temple erected by another) 
to be whitewashed acquires brilliant fame. 

12. He who causes (such a temple) to be painted 
with (a different) colour (such as blue, yellow, and 
others) attains the world of the Gandharvas. 

13. By giving flowers he becomes fortunate. 

1 4. By giving ointments he acquires renown. 

1 5. By giving a lamp he obtains an excellent eye- 
sight and exquisite happiness. 

16. By giving food he obtains strength, 

17. By removing the remains of an offering to 
a deity he obtains the same reward as for giving a 
cow. 

18. The same reward is also obtained by scour- 
ing a temple, by smearing it (with cow-dung and 
the like), by removing the leavings of the food of a 
Brahmawa, by washing his feet, and by nursing him 
when sick. 

19. He who consecrates anew a well, or a park, 
or a pool, or a temple (when they have been soiled) 
obtains the same reward as he who first made 
them. 

XCII. 

1. Protecting (one attacked by robbers, or by 
tigers, or otherwise in danger) is more meritorious 
than any (other) gift. 

XCII. 1, 2. M. IV, 232 ; Y. I, 211. — 3. M. IV, 230. — 5. M. 
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2. By doing so he obtains that place of abode 
(after death) which he desires himself. 

3. By giving land he obtains the same (heavenly 
reward). 

4. By giving land to the extent of a bull's hide 
only he is purified from every sin. 

5. By giving a cow he attains heaven. 

6. A giver of ten milch cows (obtains) the man- 
sion of cows (after death). 

7. A giver of a hundred milch cows enters the 
mansions of Brahman (after death). 

8. He who gives (a milch cow) with gilt horns, 
with hoofs covered with silver, with a tail wound 
with a string of pearls, with a milk-pail of white 
copper, and with a cover of cloth, shall reside in 
heaven for as many years as the cow has hairs on 
her body ; 

9. Particularly, if it is a brown cow. 

10. He who has given a tamed bull is (equal in 
virtue to) a giver of ten milch cows. 

IV, 231; Y. I, 208. — 8, 9. Y. I, 204, 205. — 10. Y. I, 210. — 
10-12. M. IV, 231. — 12, 13. Y. I, 210. — 13, 14. M. IV, 230. 
— 19,20. M. IV, 232 ; Y. I, 211. — 21-23. M. IV, 229, 232. — 
21. Y. I, 210. — 27. M. IV, 232; Y. I, 211. — 28-32. Y. I, 
211. — 31. M. IV, 230. 

4. Nand. defines ' a bull's hide ' as a measure of surface 300 
Hastas (see X, 2, note) long by ten Hastas broad. See, however, 

V, 183. 

8. According to a Smn'ti quoted by Nand., the gold upon the 
horns of the cow shall weigh ten Suvar»as, the silver on her hoofs 
ten Palas, the white copper of which the milk -pail is made fifty 
Palas, and she shall have copper on her back, which must also 
weigh fifty Palas. 

9. ' The meaning is, that a brown cow sends even his ancestors 
as far as the seventh degree to heaven, as Ya^navalkya (I, 205) 
says.' (Nand.) 
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11. The giver of a horse attains the mansion of 
Surya (the sun-god). 

1 2. The giver of a garment (attains) the mansion 
of Aandra (the god of the moon). 

J 3- By gi ym g g°ld (he attains) the mansion of 
Agni (the god of fire). 

14. By giving silver (rupya, he obtains) beauty 

(rupa)- 

15. By giving dishes (patra) made of (gold or 

silver or other) metal he renders himself worthy 
(patra) to obtain everything he may desire. 

16. By giving clarified butter, honey, or oil (he 
acquires) freedom from disease ; 

17. The same by giving (boiled or otherwise 
dressed) drugs. 

18. By giving salt (lava#a, he obtains) personal 
charms (lava#ya). 

19. By giving grain (produced in the rainy sea- 
son, such as £y4maka grain, he acquires) satiation ; 

20. The same (effect is obtained) by giving grain 
(produced in winter or spring, such as wild turmeric 
or wheat). 

21. A giver of food (obtains) all the rewards 
(enumerated above). 

22. By giving grain (of any of the kinds not 
mentioned before, such as Kulattha or Kodrava 
grain, he obtains) good fortune. 

23. A giver of sesamum (obtains) such offspring 
as he desires. 

24. A giver of fuel (obtains) an excellent diges- 
tive power; 

25. And he obtains victory in every fight. 

26. By giving a seat (he obtains) high rank. 

27. By giving a bed (of the kind declared above, 
111 T 



Digitized by 



Google 



2 74 VISHJVU. XCII, 28. 

XC, 7, he procures) a wife (possessed of the qualities 
mentioned above). 

28. By giving a pair of shoes (he obtains) a 
carriage yoked with mules. 

29. By giving an umbrella (he attains) heaven. 

30. By giving a fan or a chowrie (he obtains) 
prosperity in travelling. 

31. By giving a house (he receives) the post of 
governor of a town. 

32. Whatever a man is most fond of in this 
world (himself) and what his family like best, all 
that he must bestow upon a virtuous (Brahma»a), 
if he wishes it to become imperishable. 

XCIII. 

1. What is given to another than a Brahmawa 
produces the same fruit in the world to come. 

2. (What is given) to one who calls himself a 
Brahma#a (because he was born and initiated as 
such, but who does not perform his daily duties) 
produces twice the same fruit. 

3. (What is given) to one who has studied the 
main portions of the Veda produces a thousand 
times the same fruit. 

XCIII. 1-4. M. VII, 85; Gaut.V,2o. — 7. M. IV, 192. — 8. M. 
IV, 195. — 9-13. M. IV, 196-200. 

1. 'The term abrahmawa (one not a Brahmawa) refers to Ksha- 
triyas and the like.' KuMka on M.VII, 85. Dr.BUhler's render- 
ing of Gautama V, 20 agrees with this interpretation. Nand., on 
the other hand, refers the term abrahma«a to six kinds of Brah- 
ma«as enumerated by .Sltatapa, who have infringed the rule of 
their caste by taking their substance from a king, or by selling or 
buying forbidden articles, or by sacrificing for a multitude of per- 
sons, &c. The term ' the same fruit ' means that a person shall 
receive in a future world what he has given in this. (Nand.) 
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4. (What is given) to one who has mastered the 
whole Veda, produces infinite fruit. i 

5. A domestic priest may claim gifts from his 
own employer (but from no one else). 

6. And so may a sister, a daughter and sons-in-: 
law (or other connections claim gifts from their 
brother, father, &c, but not from a stranger). 

7. One who knows his duty must not give even 
water to a twice-born man who acts like a cat, or to 
a Brahma#a who acts like a crane, or to one who 
has not studied the Veda. 

8. One who constantly hoists the flag of religion, 
and who is avaricious, crafty, deceitful, pitiless, and 
a calumniator of everybody, such a man is said to 
act like a cat 

9. One who hangs his head, who is bent upon 
injuring others and upon his own gain, artful, and 
falsely demure, such a man is said to act like a 
crane. 

10. Those who act like cranes in this world, and 
those who act like cats, fall into (the hell called) 
Andhatamisra l on account of their wickedness. 

11. If a man has committed an offence and does 
penance for it, he must not do so under pretext of 
performing an act of piety, covering his crime under 
a (fictitious) vow, and imposing on women and 
.Sudras. 

12. A Brahma#a who acts thus, is despised in 
the next life and in this by those who know the 
Veda, and the penance performed by him under 
such false pretence goes to the (demons called) 
Rakshasas. 

10. l See XLIII, 3. 
T 2 
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13. One who gains his subsistence by wearing (a 
lock on the crown of the head or other) distin- 
guishing marks of a caste or religious order, to 
which he does not belong, takes upon himself the 
(consequences of the) sins committed by those who 
have a right to those marks, and enters in a future 
birth the womb of an animal. 

14. He must not give (to a panegyrist) from 
vain-glory, or from fear, or to a friend (from whom 
he hopes to obtain benefit), nor (must he bestow 
gifts), with a view to acquire religious merit, upon 
dancers or singers : that is a fixed rule. 

XCIV. 

1. A householder, when he sees his skin has 
become wrinkled and his hair turned grey, must go 
to live in a forest. 

2. Or (he must do so) when he sees the son of 
his son. 

3. Let him (before going into the forest) entrust 
the care of his wife to his sons, or let her accom- 
pany him. 

4. Let him keep the sacred fires in his new abode 
as before. 

5. He must not omit to perform the five sacri- 

XCIV. 1, 2. M.VI, 2. — 3, 4. M. VI, 3, 4 ; Y. Ill, 45 ; Apast. 
II, 9, 22, 8, 9.-5. M.VI, 5, 16; Y. Ill, 46; Gaut. Ill, 29.— 
6. M.VI, 8; Y. Ill, 48.-7. M.VI, 26; Y. Ill, 45; Apast. II, 
9, 21, 19. — 8. M. VI, 6; Apast. II, 9, 22, 1; Gaut. VI, 34. — 
9, 10. M. VI, 6 ; Y. Ill, 46, 48. — 9, 1 1. Gaut. Ill, 34, 35. — 11. 
M.VI^iS; Y. 111,47.— 12. M.VI, 15; Y. Ill, 47; Apast. II, 9l 
22, 24. — 13. M.VI, 28; Y. Ill, 55. 'The duties of a house- 
holder having been declared, he now goes on to expound the 
duties of an hermit' (Nand.) 

5. See LIX, 20 seq. 
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fices, but (he must perform them) with (fruits, herbs, 
or roots) growing wild. 

6. He must not relinquish the private recitation 
of the Veda. 

7. He must preserve his chastity. 

8. He must wear a dress made of skins or bark. -. 

9. He must suffer the hairs of his head, of his 
beard, and of his body, and his nails to grow, 

10. He must bathe at morning, noon, and 
evening. 

11. He must either collect provisions, after the 
manner of the pigeon, for a month, or he must 
collect them for a year. 

12. He who has collected provisions for a year, 
must throw away what he has collected on the day 
of full moon in the month A^vina. 

13. Or an hermit may bring food From a village, 
placing it in a dish made of leaves, or in a single 
leaf, or in his hand, or in a potsherd, and eat eight 
mouthfuls of it. 

XCV. 

1. An hermit must dry up his frame by the 
practice of austerities. 

2. In summer he must expose himself to five 
fires. 

6. The use of the particle ia. implies, according to Nand., that 
the practice of distributing gifts should likewise be continued. 

11. The particle vS here refers, according to Nand., to a third 
alternative mentioned by Manu (VI, 18), that he should gather 
provisions sufficient for six months. 

XCV. 1. M.VI, 24.-2-4. M.VI, 23; Y. Ill, 52.-5, 6. M. 
VI, 19; Y. Ill, 50.— 7-11. M. VI, 5, 21 ; Y. Ill, 46; ipast. II, 
9, 22, 2 ; Gaut.HI, 26. — 12, 13. M.VI, 20; Y.III, 50. — 14, 15. 
M. VI, 17 ; Y. Ill, 49. — 16, 17. M. XI, 235, 239. 
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'3. During the season of the rains he must sleep 
in the open air. 

4. In winter he must wear wet clothes. 

5. He must eat at night. 

6. He may eat after having fasted entirely for 
one day, or for two days, or for three days. 

7. He may eat flowers. 8. He may eat fruits. 

9. He may eat vegetables. 

10. He may eat leaves. 11. He may eat 
roots. 

12. Or he may eat boiled barley once at the 
close of a half-month. 

1 3. Or he may eat according to the rules of the 
A"andraya»a. 

14. He shall break his food with stones. 

15. Or he shall use his teeth as a pestle. 

16. This whole world of deities and of men has 
devotion for its root, devotion for its middle, de- 
votion for its end, and is supported by devotion. 

17. What is hard to follow 1 , hard to reach, re- 
mote, or hard to do, all that may be accomplished 
by devotion ; since there is nothing that may not be 
effected by devotion. 



6. Nand. considers the particle va to refer to the precept of 
Ya^fiavalkya (III, 50), that the fast may also extend over a half- 
month or an entire month. 

13. The particle va, according to Nand., implies that he may 
also perform Krikkhras, as ordained by Ya^Havalkya (III, 50). 
Regarding the Alndrayawa, see XL VII. 

17. 'Duflara has been translated according to the usual 
acceptation of this term. Nand. interprets it by 'hard to 
understand/ This proverb is also found Subhashitar»ava 109, 
Vrzddhaianakya's Proverbs XVII, 3. See B6htlingk, Ind. Sprttche, 
5265. 
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XCVI. 

1. After having passed through the first three 
orders and annihilated passion, he must offer an 
oblation to Pra^apati, in which he bestows all his 
wealth (upon priests) as fee for the performance of 
the sacrifice, and enter the order of ascetics. 

2. Having reposited the fires in his own mind, 
he must enter the village, in order to collect alms, 
(but never for any other purpose). 

3. He must beg food at seven houses. 

4. If he does not get food (at one house), he 
must not grieve. 

5. He must not beg of another ascetic. 

6. When the servants have had their meal, when 
the dishes have been removed, let him beg food 
(consisting of the leavings). 

7. (He must receive the food) in an earthen 
vessel, or in a wooden bowl, or in a vessel made 
of the bottle-gourd. 

8. He must cleanse those vessels with water. 

9. He must shun food obtained by humble salu- 
tation. 

XCVI. 1. M.VI, 38 ; Y. Ill, 56. — 2. M. VI, 38, 43 ; Y. Ill, 56, 
58. — 4. M.VI, 57. — 6. M. VI, 56 ; Y. Ill, 59 ; Gaut. Ill, 15. — 
7, 8. M.VI, 54, 53; Y. Ill, 60. — 9. M.VI, 58.— 11. M.VI, 44. 
— 12. Gaut. Ill, 21. — 13. Gaut. Ill, 18.— 14-17. M.VI, 46. — 
18. M. VI, 45. — 19, 20. M.VI, 47. — 23. Y. Ill, S3 ; Mah&bharata 
I, 4605. — 24. M.VI, 49; Y. Ill, 201. — 25-42. M.VI, 61-64; 
Y. Ill, 63, 64.-43- Y. HI, 72. — 45-50- M.VI, 76, 77.— 51, 
54-79. Y. Ill, 70, 84-90.— 80-88. Y. HI, 100-104. — 89, 91. Y. 
Ill, 93-95- — 92- Y. Ill, 96-99. — 93-95. Y. Ill, 91, 92.-96. 
Y. HI, 179. — 97. M. XII, 12 ; Y. Ill, 178. — 97, 98. Bhagavad- 
gltS XIII, 1, 2. This chapter treats of ascetics. (Nand.) 

4. ' This implies that he must not rejoice if he does get it, as 
Manu (VI, 57) says.' (Nand.) 
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10. He must live in an empty house. 

ii. Or (he must) live at the root of a tree. 

12. He must not stay for more than one night 
in one village (except during the rainy season). 

13. His only dress must be a small piece of cloth 
worn over the privities. 

14. He must set down his feet purified by looking 
down. 

15. He must drink water purified (by straining 
it) with a cloth. 

16. He must utter speeches purified by truth. 

17. He must perform acts purified by his mind. 

18. He must neither wish for death nor for (a 
long) life. 

19. He must bear abuse patiently. 

20. He must treat no one with contempt. 

21. He must not pronounce a benediction. 

22. He must not salute any one reverentially. 



10. ' Empty' means ' inhabited by no one else,' and implies that 
the house in question should be situated in a dark place, difficult of 
access. (Nand.) 

11. 'The article vi implies that he must live there alone.' 
(Nand.) 

14, 15. Nand. assigns as the reason of both these rules, ' lest he 
should not kill some insect.' Kulluka (on M. VI, 46) gives the 
same reason for the second rule, but the looking down, according 
to him, is ordained in order that he may not accidentally tread 
upon a hair or other impure substance. 

17. The sense of this Sutra is, that in doubtful cases he must 
act as his mind prompts him to do. (Nand.) 

21. ' The meaning is, that he must not utter a benediction when 
he has been reverentially saluted by any one. He must confine 
himself to saying, " O Naraya»a." Others explain, that he must 
not utter a benediction in begging food.' (Nand.) 

22. ' The sense is, that he must not salute any one reverentially 
who has reverentially saluted him, nor return his greeting other- 



Digitized by 



Google 



XCVI, 30. ASCETIC. 2$ I 

23. Should one man chop his one arm with an 
axe, and another sprinkle his other arm with sandal, 
he must neither curse the one in his mind, nor bless 
the other. 

24. He must constantly be intent upon stopping 
his breath, upon retention of the image formed in 
his mind, and upon meditation. 

25. He must reflect upon the transitoriness of 
the passage through mundane existence ; 

26. And upon the impure nature of the body ; 

27. And upon the destruction of beauty by old 
age; 

28. And upon the pain arising from diseases 
bodily, mental, or due to an excess (of the bile, &c.) 

29. And upon (the pain arising from) the (five) 
naturally inherent (affections). 

30. On his having to dwell in an embryo, covered 
with everlasting darkness ; 



wise than by saying, " O Nar£ya»a." Others explain, that he must 
not make an obeisance in begging food.' (Nand.) 

24. Nand. quotes a passage of the Yoga$£stra, which states that 
one Dhlra»£= three Pr&«&ySmas (stoppings or regulations of the 
breath). A passage of the G£ru<fe-pur£*a (quoted in the Peters- 
burg Dictionary) states that one Dh£ra»a= sixteen Pra«ayamas. 
I have taken the term dhSrawd in its ordinary acceptation of reten- 
tion of an idea ' (cf. Wilson, Vish«u-purS«a V, 237) with regard 
to an analogous passage of Ya^fiavalkya (III, 201), which is also 
quoted by Nand. 

28. According to Nand., the particle ka. is used to include 
other diseases, love, anxiety or wrath, caused by enemies, and 
other mental pangs. 

29. They are, ignorance, egotism, love, wrath, and dread of 
temporal suffering (Nand., according to PataS^ali). The particle 
k&, according to Nand., is used in order to imply meditation upon 
the thousand births which man has to pass through, as stated by 
Ya^fiavalkya (III, 64). 
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31. And on (his having to dwell) between urine 
and faeces ; 

32. On his having to suffer, (as an embryo,) pain 
from the cold and hot (food and drink, which his 
mother happens to have taken) ; 

33. On the dreadful pain which he has to suffer, 
at the time of his birth, while the embryo is coming 
forth from the narrowness of the womb ; 

34. On his ignorance and his dependency upon 
his (parents and other) Gurus in childhood ; 

35. On the manifold anxieties arising from the 
study of the Veda (and from the other obligations 
of a student) ; 

36. And (on the anxieties arising) in youth from 
not obtaining the objects of pleasure, and upon 
the abode in hell (ordained as punishment) for 
enjoying them, after they have been obtained un- 
lawfully ; 

37. On the union with those whom we hate, and 
the separation from those whom we love ; 

38. On the fearful agonies of hell ; 

39. And (on the agonies) that have to be suffered 
in the passage of the soul through the bodies of 
animals (and of plants). 

40. (And let him reflect thus that) there is no 
pleasure to be met with in this never-ceasing pas- 
sage of the soul through mundane existence ; 

41. (And that) even what is called pleasure, on 
account of the absence of pain, is of a transient 
nature ; 

42. (And that) he who is unable to enjoy such 
pleasures (from sickness or some such cause), or 
who is unable to procure them (from poverty), 
suffers severe pangs. 
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43. He must recognise this human frame to 
consist of seven elements. 

44. Those elements are, adeps, blood, flesh, 
serum of flesh, bone, marrow, and semen. 

45. It is covered with skin. 

46. And it has a nasty smell. 

47. It is the receptacle of (the above-named) 
impure substances (adeps and the rest). 

48. Though surrounded by a hundred pleasures, 
it is subject to change. 

49. Though carefully supported (by elixirs and 
the like), it is subject to destruction. 

50. It is the stay of carnal desire, wrath, greed, 
folly, pride, and selfishness. 

51. It consists of earth, water, fire, air, and ether. 

52. It is provided with bone, tubular vessels 
(carrying bile and phlegm through the body), tubes 
(conducting the vital airs), and sinews. 

53. It is endowed with the quality of rafas 
(passion). 

54. It is covered with six skins. 

55. It is kept together by three hundred and 
sixty bones. 

56. They are distributed (as follows) : 

57. The teeth together with their receptacles are 
sixty-four in number. 

46. The particle £a, according to Nand., refers to the fact that 
the human body is defiled by the touch of impure objects. 

48. 'The meaning is that, though food and drink and other 
sensual enjoyments abound, they may cause pain as well as pleasure 
by producing phlegm, &c.' (Nand.) 

51. ' Earth,' i. e. the flesh and bone, &c. ; ' water,' i. e. the blood ; 
' fire,' i. e. the digestive faculty, the eyesight, &c. ; ' air,' i.e. the five 
vital airs; ' ether,' i. e. the space enclosed by the airs, in the mouth, 
in the belly, &c. (Nand.) 
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58. There are twenty nails. 

59. There are as many bones to the hands and 
feet (one at the root of each finger and toe). 

60. There are sixty joints to the fingers and toes. 

61. There are two (bones) to the two heels. 

62. There are four to the ancles. 

63. There are four to the elbows. 

64. There are two to the shanks. - 

65. There are two to the knees and two to the 
cheeks. 

66. (There are two) to the thighs and (two) to 
the shoulders. 

67. (There are two) to the lower part of the 
temples, (two) to the palate, and (two) to the hips. 

68. There is one bone to the organs of genera- 
tion. 

69. The backbone consists of forty-five (bones). 

70. The neck consists of fifteen (bones). 

71. The collar-bone consists of one (bone on each 
side). 

72. The jaw likewise. 

73. There are two (bones) at its root 

74. There are two (bones) to the forehead, (two) 
to the eyes, and (two) to the cheeks. 

75. The nose has one bone, the nose-bone. 

76. The ribs together with the joints called * ar- 
buda,' and with the joints called ' sthanaka,' consist 
of seventy-two (bones). 

77. The breast contains seventeen bones. 



76. * There are thirteen ribs to each flank, which makes in all 
twenty-six ribs. There are twenty joints to them in the breast, 
called " arbuda," and twenty-six joints in the back, called " sth&- 
naka," which makes a total of seventy-two bones.* (Nand.) 
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78. There are two temporal bones. 

79. The head has four skull-bones. Thus (the 
bones have been enumerated). 

80. There are in this human frame seven hun- 
dred tubular vessels (carrying bile and phlegm 
through the body, or arteries). 

81. Of sinews, there are nine hundred. 

82. Of tubes (conducting the vital airs, or nerves), 
there are two hundred. 

83. Of muscles, there are five hundred. 

84. Of tubular vessels (or arteries), the branches 
of the smaller tubular vessels, there are twenty-nine 
Lakshas (two millions nine hundred thousand) and 
nine hundred and fifty-six." 

85. Of hair-holes, of the hair of the beard and of 
the head, there are three hundred thousand. 

86. Of sensitive parts of the body, there are one 
hundred and seven. 

87. Of joints, there are two hundred. 

88. Of (atoms of) hairs (of the body), there are 
fifty-four Ko/is (or five hundred and forty millions) 
and sixty-seven Lakshas (making in all five hun- 
dred and forty-six millions and seven hundred 
thousand). 

89. The navel, the principle of vital action (which 
dwells in the heart), the anus, semen, blood, the 
temples, the head, the throat, and the heart are the 
seats of the vital airs. 

90. The two arms, the two legs, the belly, and 
the head are the six limbs. 

91. Adeps, marrow, the left lung, the navel, the 
right lung, the liver, the spleen, the small cavity of 
the heart, the kidneys, the bladder, the rectum, the 
stomach, the heart, the large cavity (intestine), the 
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anus, the belly, and the two bowels in it (are the 
inner parts of the body). 

92. The pupils of the eye, the eyelashes 1 , the 
outer parts of the ears, the ears themselves, the 
tragus of each ear, the cheeks, the eyebrows, the 
temples, the gums, the lips, the cavities of the loins, 
the two groins, the scrotum, the two kidneys and 
breasts of females, which are composed of phlegm, 
the uvula, the hindparts, the arms, the shanks, the 
thighs, the fleshy parts of the shanks and thighs, 
the palate, the two bones (or muscles) at the upper 
end of the bladder, the chin, the soft palate, and 2 
the nape of the neck : these are the ' places ' (of 
vital energy) in the body. 

93. Sound, tangibility, form or colour, savour, 
and odour are the (five) objects of sense. 

94. Nose, eye, skin, tongue, and ear are the 
(five) organs of perception. 

95. Hands, feet, anus, parts of generation, and 
tongue are the (five) organs of action. 

96. Mind, intellect, the individual Self, and the 
indiscrete * are ' that which exceeds the senses.' 

97. This human frame, O Earth, is called ' field.' 
He who knows (how to enter and how to leave) 
it is denominated, by those conversant with the 

92. 'Others interpret akshiku/e, 'the eyelashes,' by 'the joints 
between the eyes and the nose.' (Nand.) See also Bohtlingk's 
new Dictionary. — 2 The use of the particle ka. implies, according 
to Nand., that the feet, hands, and other limbs mentioned in an 
analogous passage of Ya^fiavalkya (III, 99) have also to be 
included in this enumeration. 

96. l Nand. interprets avyaktam, ' the indiscrete,' by pradh&nam, 
' the chief one.' Both terms are in the Sahkhya system of philo- 
sophy synonyms of prakn'ti, 'that which evolves or produces 
everything else.' 
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subject, 'the knower of the field' (i.e. Self or 
Soul). 

98. Know me, O illustrious one, to be the Self of 
all fields (whether born from the womb, or arisen 
from an egg, or from sweat, or from a germ or 
shoot). Those striving after final emancipation 
must constantly seek to understand the ' field ' and 
to obtain a knowledge of the knower of the field. 



XCVII. 

1. Sitting with the feet stretched out and crossed 
so as to touch the thighs, with the right hand 
(stretched out and) resting upon the left, with the 
tongue fixed in the palate, and without bringing 
the one row of teeth in contact with the other, with 
the eyes directed to the tip of the nose, and without 
glancing at any of the (four) quarters of the sky, 
free from fear, and with composure, let him medi- 
tate upon (Purusha), who is separate from the 
twenty-four entities, 

XCVII. 1. Y. Ill, 198-200. — 9. Y. Ill, 1 1 1, 201. This chapter 
treats of the means for obtaining that knowledge of the Atman or 
Self, which has been declared at the end of the last chapter to be 
the road to final emancipation. (Nand.) 

1. ' The twenty-four (it should be twenty-five) entities are stated 
in the Sankhya to consist of the root-principle (mulaprakr/'ti), the 
seven productions evolved from it (yikriUyaA), the sixteen produc- 
tions evolved from these, and Purusha (the soul), who is neither 
producer nor produced. (1) The " root-principle " is composed of 
the three qualities in equipoise : sattva, ra^as, and tarnas (the most 
accurate rendering of these terms is perhaps that proposed by Elliot, 
" pure unimpassioned virtue," "passion," and " depravity inclining to 
evil." See Fitz-Edward Hall, Preface to SinkhyapravaianabhSshya, 
p. 44). (2) The " great entity " (Mahat) is the cause of apprehen- 
sion. (3) The " self-consciousness " (ahawkara) is the cause of refer- 
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2. He who is eternal, beyond the cognisance of 
the senses, destitute of qualities, not concerned with 
sound, tangibility, form, savour, or odour, knowing 
everything, of immense size, 

3. He who pervades everything, and who is 
devoid of form, 

4. Whose hands and feet are everywhere, whose 
eyes, head, and face are everywhere, and who is 
able to apprehend everything with all the senses. 

5. Thus let him meditate. 

6. If he remains absorbed in such meditation 
for a year, he obtains the accomplishment of Yoga 
(concentration of the thought and union with the 
Supreme). 

7. If he is unable to fix his mind upon the being 

ring all objects to self. (4-8) The "subtile elementary particles "(tan- 
m&tras) are identical with sound, tangibility, form, taste, and odour. 
(9-19) The eleven senses (i.e. the organs of perception and action 
enumerated in CXVI, 94, 95, and manas, "the mind"), and 
(20-24) the five " grosser elements " (ether, air, fire, water, and 
earth) are productions (from the former entities). Purusha, who 
is neither producer nor produced, is the twenty-fifth entity.' 
(Nand.) 

2, 3. According to Nand., all the properties of Purusha men- 
tioned in this Sutra are such as distinguish him from the rest of 
the entities, the first two distinguishing him from ' self-conscious- 
ness ' (ahamkara), the voidness of quality distinguishing him from 
the ' root-principle ' (mulaprakn'ti), which is composed of three 
qualities, &c. 

4. The properties of Purusha here mentioned are faculties 
only, so that there is no contradiction to the ' voidness of form ' 
and the other properties enumerated in the preceding Sutras. 
(Nand.) 

6. The external signs of the accomplishment of Yoga, as stated 
by Ya^fiavalkya (III, 202 seq.), are, the faculty of entering another 
body and of creating anything at will, and other miraculous powers 
and qualities. (Nand.) 
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destitute of form \ he must meditate successively on 
earth, water, fire, air, ether, mind, intellect, self 2 , 
the indiscrete s , and Purusha * : having fully appre- 
hended one, he must dismiss it from his thoughts 
and fix his mind upon the next one in order. 

8. In this way let him arrive at meditation upon 
Purusha. 

9. If unable to follow this method also, he must 
meditate on Purusha l shining like a lamp in his 
heart, as in a lotus turned upside down. 

10. If he cannot do that either, he must meditate 
upon Bhagavat Vasudeva (Vishwu), who is adorned 
with a diadem, with ear-rings, and with bracelets, 
who has the (mystic mark) .Srlvatsa and a garland 
of wood-flowers on his breast, whose aspect is 
pleasing, who has four arms, who holds the shell, 
the discus, the mace, and the lotus-flower, and 
whose feet are supported (and worshipped) by the 
earth. 

11. Whatever he meditates upon, that is obtained 
by a man (in a future existence) : such is the 
mysterious power of meditation. 

1 2. Therefore must he dismiss everything perish- 

7. 'The term nirakara, 'the being destitute of form,' evidently 
refers to Purusha here (cf. Sutra 3), though Nand. interprets it as 
an epithet of 'Brahman.' — 2 'Intellect' (buddhi) and 'self (atman), 
according to Nand., mean ' the great entity ' (mahat) and ' self- 
consciousness' (ahawkara), cf. note on Sutra 1. — 8 'The indiscrete' 
(avyaktam) means ' the chief one ' (pradhanam), i. e. the Sahkhya 
' root-principle ' (see XCVI, 96). — * Nand. takes Purusha in this 
Sutra and in 13, 15 to mean ' the twenty-sixth entity;' but it appears 
clearly from Sutra 1, as from 16 also, that the Vishwu-sutra, like 
the Sahkhya system, assumes twenty-five entities only, not twenty- 
six, like Yama, upon whose authority Nand.'s statement is based. 

9. l Nand. interprets the term Purusha here by itman, ' self.' 

[7] U 
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able from his thoughts and meditate upon what is 
imperishable only. 

13. There is nothing imperishable except Pu- 
rusha. 

14. Having become united with him (through 
constant meditation), he obtains final liberation. 

15. Because the great lord pervades the whole 
universe (pura), as he is lying there (sete), therefore 
is he denominated Puru-sha by those who reflect 
upon the real nature (of the Supreme Spirit). 

16. In the first part and the latter part of the 
night must a man bent on contemplation constantly 
and with fixed attention meditate upon Purusha 
Vish«u, who is destitute of (the three) qualities 
(sattva, ra^as, and tamas ] ) and the twenty-fifth 
entity. 

17. He (or it) is composed of the entities, be- 
yond the cognisance of the senses, distinct from all 
the (other) entities, free from attachment (to the 
producer, &c), supporting everything, devoid of 
qualities and yet enjoying (or witnessing the effect 
of) qualities. 

18. It exists without and within created beings 
(as being enjoyed and as enjoyer), and in the shape 
both of immovable things (such as trees or stones) 
and of movable things (such as water or fire) ; it is 
undistinguishable on account of its subtlety; it is out 
of reach (imperceptible), and yet is found in the heart. 

16. 1 See Sutra 1, note. 

17. Thus according to the reading asaktam, which is mentioned 
and explained as a var. lect. by Nand. He himself reads araktam, 
' independent of .Sakti, power, i. e. the producer, the power of 
creation (prakmi), or illusion (mayi).' MS.ya' and prakrAi are 
occasionally used as synonymous terms in the Sahkhya. 
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19. It is not distinct from creation, and yet 
distinct from it in outward appearance ; it anni- 
hilates and produces by turns (the world), which 
consists of everything that has been, that will be, 
and that is. 

20. It is termed the light of the sidereal bodies 
and the enemy of darkness (ignorance), it is know- 
ledge, it should be known, it may be understood (by 
meditation), it dwells in every man's heart. 

2 1 . Thus the ' field,' knowledge (or meditation), 
and what should be known 1 have been concisely de- 
clared ; that faithful adherent of mine who makes 
himself acquainted therewith, becomes united to me 
in spirit. 

XCVIII. 

1. When Vishmi had finished his speech 1 , the 
goddess of the earth inclined her knees and her 
head before him and said: 

2. ' O Bhagavat ! Four (out of the five) grosser 
elements 1 are receiving their support from thee, and 
are constantly about thee : the ether, in the form of 
the shell ; the air, in the form of the discus ; the 
fire, in the form of the mace ; and the water, in the 
form of the lotus. Now I also desire to attend 
upon thee, in my own shape, as the ground which 
Bhagavat's feet tread upon.' 

21. 'The 'field' has been discussed in XCVI, 43-97, 'know- 
ledge ' in XCVII, 1, and ' what should be known' in XCVII, 2-20. 
(Nand.) 

XCVIII. 1. * Vishwu's speech is contained in Chapters II- XCVII. 
(Nand.) 

2. * The fifth grosser element is the earth. See XCVII, 1, 
note. 

U 2 
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3. Having been addressed thus by the goddess 
of the earth, Bhagavat answered, ' So be it.' 

4. And the goddess of the earth, her desire 
having been gratified, did as she had said. 

5. And she praised the god of the gods (as 
follows) : 

6. ' Om. Adoration be to thee. 

7. ' Thou art the god of the gods. 

8. ' Thou art Vasudeva. 

9. ' Thou art the creator. 

10. ' Thou art the god (who creates, preserves, 
and destroys) at will. 

1 1. ' Thou art the gratifier of human desires. 

1 2. ' Thou art the guardian of the earth. 

13. 'There is neither beginning, nor middle, nor 
end in thee. 

14. ' Thou art the lord (protector) of creatures. 

15. ' Thou art the strong lord of creatures. 

16. ' Thou art the exalted lord of creatures. 

1 7. ' Thou art the lord of strength. 

18. ' Thou art the lord of holy speech. 

19. ' Thou art the lord (creator and preserver) of 
the world. 

20. ' Thou art the lord of heaven. 

21. ' Thou art the lord of woods (who makes the 
trees grow). 

10. 'Or KSmadeva means the god (or brilliant one) who is 
sought by those striving for religious merit, gain, love, or final 
liberation.' (Nand.) The same interpretation is given by .Sankara 
in his Commentary on the Vishwu-sahasranima. The ordinary 
meaning of Kamadeva is 'the god of love.' 

15, 16. Nand. renders the terms supra^ipati and mahipra^t- 
pati by ' the protector of those who have a splendid progeny (such 
as Kajyapa) ' and ' the lord of him who has a large progeny 
(Brahman).' 
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22. 'Thou art the lord (producer) of (mother's) 
milk. 

23. 'Thou art the lord of the earth (and causest 
it to yield its produce) 

24. ' Thou art the lord of the waters. 

25. 'Thou art the lord of the (eight) quarters of 
the sky. 

26. ' Thou art the lord of (the principle) Mahat 
2 7. ' Thou art the lord of the wind. 

28. ' Thou art the lord of happiness. 

29. ' Thou art Brahman personified. 

30. ' Thou art dear to Brahmawas. 

31. 'Thou pervadest everything. 

32. ' Thou surpassest all conception. 

33. 'Thou art attainable by knowledge (medita- 
tion). 

34. ' Thou art invoked at many (offerings). 

35. 'Thou art praised with many (hymns of the 
Veda). 

36. ' Thou likest everything sacred. 

37. ' Thou art fond of Brahman (the Veda). 

38. ' Thou belongest to the (gods called) Brahma- 
kayas. 

39. ' Thy size is immense. 

40. ' Thou belongest to the Maharajas. 



26. See XCVII, 1, note. 

28. Lakshmfpati has been translated according to Nand.'s inter- 
pretation. It usually denotes the husband of Lakshmt. 

30. Or 'Brahma«as are dear to thee.' Both explanations of 
the term brahma«apriya are admissible, and mentioned by Nand. 
and by Sankara. 

40, 41. Nand. interprets the two terms mahirSgika and £atur- 
mahara^ika by ' he whose series of transmigrations is immense,' 
and ' he whose immense series of transmigrations is fourfold,' and 
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41. ' Thou belongest to the four Maharajas. 

42. ' Thou art brilliant. 

43. ' Thou art most brilliant. 

44. ' Thou art the seven (parts of a Saman, or 
the seven divisions of the universe). 

45. ' Thou art most blessed. 

46. ' Thou art tone. 

47. ' Thou art Tushita (or " satisfied with the 
honours shown to thee by faithful attendants"). 

48. ' Thou art Mah&tushita (or " highly satisfied 
even without being worshipped "). 

49. 'Thou art the tormentor (destroyer of the 
world). 

50. ' Thou art wholly created. 

51. ' Thou art uncreated. 

52. ' Thou art obsequious (to thy followers). 

53. ' Thou art sacrifice. 

54. ' Thou art the (recipient of the) great sacrifice. 

55. ' Thou art connected with sacrifices. 

56. ' Thou art the fit recipient of offerings. 

57. ' Thou art the consummation of offerings. 

58. ' Thou art invincible. 

he refers the latter epithet to the four parts, of which Purusha is 
said to consist. He quotes Rig-veda X, 90, 4, where it is said 
that Purusha ascended to the sky with three of his constituent 
parts, and that the fourth remained in this world. But both terms 
cannot be separated etymologically from MahSra^a, the name of 
a certain class of deities in the Buddhistic system of religion. 

44. Thus Nand. Compare I, 56, note. 

46. Nand.'s interpretation of the epithet svara, 'tone' (or ' air 
breathed through the nostrils '), as being a compound of the prefix 
su and the root rim the sense of ' acquisition, insight,', and meaning 
' most wise,' is inadmissible. 

54. This epithet, according to Nand., refers to the sacrifice 
mentioned in a text of the Va^asan. Sawmitd (XIX, 12), which 
begins with the words ' The gods prepared a sacrifice.' 
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59. ' Thou art Vaiku#^a. 

60. ' Thou art unbounded (both in time and 
space). 

61. ' Thou surpassest (the organs of sense, mind, 
and intelligence). 

62. ' Thou art of old. 

63. ' Thou art friendly to the gods. 

64. ' Thou art the protector of living beings. 

65. ' Thou wearest radiant locks of hair. 

66. ' Thou takest thy share of acts of worship. 

67. ' Thou takest thy sacrificial cake. 

68. ' Thou art lord over everything. 

69. ' Thou art the support of all. 

70. ' Thy ears are pure. 

71. ' Never ceasing homage is paid to thee. 

72. ' Thou art blazing fire (or " Thou art shining 
with clarified butter offered up to thee "). 

73. ' Thou cuttest (foes) to pieces with thy axe. 

74. ' Thou hast a lotus springing from thy navel. 

75. ' Thou holdest a lotus (in thy hand). 

76. ' Thou wearest a garland of lotus-flowers. 

77. ' Thou art the lord of the senses. 

78. ' Thou hast one horn. 

59. Nand. proposes two interpretations of this epithet: 1. the 
producer of M&y£ (the power of illusion) ; 2. the son of Vikun/M, 
the mother of Vishmi in one of his Avat&ras. Vaiku«/>4a is also 
the name of Vishwi's paradise. 

70. 'I.e. "thou hearest the sacred revelation." Or su£wravaA= 
" he whose names are pure." ' (Nand.) The same interpretation 
is given by Sahkara. See also Mahabhirata XII, 13250. 

73. ' The epithet khant/apar&ru refers either to Vishwu's slaying 
the Daityas in the form of Siva, or to his wearing an axe as the 
slayer of the Kshatriyas in the form of Parasurama.' (Nand.) The 
latter interpretation is proposed by Sahkara also, and kha«</apararu 
is a very common epithet of Paras urama. 

78. The one horn is meant, by which Vishwu, in his descent as 
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79. ' Thou art the great boar. 

80. ' Thou art the tormentor (of the Asuras, or 
of the righteous and the unrighteous). 

81. ' Thou art eternal. 

82. ' Thou art infinite. 83. Thou art Purusha. 
84. Thou art the great (unbounded) Purusha. 85. 
Thou art (the sage) Kapila. 86. Thou art the 
teacher of the Sankhya. 87. Thy powers are 
everywhere. 88. Thou art virtue. 89. Thou art 
the giver of virtue. 90. Thy body is virtue (law). 

91. Thou art the giver of both virtue and wealth. 

92. Desires are gratified by thee. 93. Thou art 
Vish«u. 94. Thou art triumphant everywhere. 
95. Thou art capable of bearing (the extremities 
of heat and cold and any others). 96. Thou 
art Krz'sh#a. 97. Thou art the lotus-eyed god. 
98. Thou art Narayawa (the son of Nara). 99. Thou 
art the final aim. 100. Thou art the resort of all 
beings. 101. Adoration, adoration (be to thee)!' 

102. The goddess of the earth, after her desire 
had been gratified, and after she had thus praised 



a fish, is said to have dragged the ship of Manu behind him. 
(Nand.) 

79. This epithet refers to Vish«u's boar-incarnation. See I, 
1 seq. 

85, 86. See Introduction. 

10 1. Nand. observes that the divers epithets which are given to 
Vish/m in this chapter are precisely equal in number to the ninety- 
six chapters, of which the law part of the Vishwu-sutra is composed. 
This coincidence is curious enough, though it is not quite perfect. 
For it is by a highly artificial interpretation only that Nand. makes 
out Sutra ior to contain an epithet of Vishmi, viz. by interpreting 
the two separate words namo nama as a compound, meaning ' he 
who is worshipped by the worshipful, i. e. by Brahman and the 
other gods;' and Sutra 6 contains no epithet at all. 



Digitized by 



Google 



XCIX, 4. CONCLUSION. 297 

(Vishmi) with a cheerful mind, addressed herself to 
the goddess (Lakshmi). 

XCIX. 

1. After having seen Sri (Lakshmi), the goddess 
of the earth, highly pleased, questioned (in the fol- 
lowing manner) that goddess, who was stroking the 
feet of Vishnu, the god of the gods, who was shining 
with the splendour of her austerities, and whose face 
was radiant like melted gold. 

2. ' O charming lady ! Thy hands are as beauti- 
ful as the expanded red lotus. Thou art holding 
the feet of him whose navel resembles the expanded 
red lotus. Thou art constantly residing in an abode 
resembling the expanded red lotus. Thy waist has 
the colour of the expanded red lotus. 

3. ' Thy eyes resemble blue lotus-flowers ; thy 
hue is radiant like gold ; thy robe is white ; thy body 
is adorned with gems ; thy face is radiant like the 
moon; thou art resplendent like the sun ; thy power 
is immense ; thou art the sovereign (or producer) 
of the world. 

4. ' Thou art repose (final liberation), the highest 
among the (four) objects of human pursuit ; thou art 
Lakshmi ; thou art a support (in danger) ; thou art 
Sri; thou art indifference (the freedom from all 
worldly pursuits and appetites, which is the conse- 
quence of final emancipation) ; thou art victory ; 

4. The ' four objects of human pursuit ' are, kama, ' desire ' (and 
its gratification), artha, ' gain,' dharma, ' religious merit,' and moksha, 
'final emancipation.' The goddess is called Lakshmt, because 
she is the aim (lakshyate) of all beings. She is called Stf , because 
she serves Purushottama (Visrwra), or because she is the resort of 
all. (Nand.) 
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thou art beauty ; thou art the splendour (of the sun 
and moon personified) ; thou art renown ; thou art 
prosperity ; thou art wisdom ; thou art the power of 
expression ; thou art the purifier. 

5. ' Thou art the food of the manes ; thou art 
forbearance ; thou art the earth (or the repository 
of wealth) ; thou art fixity ; thou art the basis (or 
stability) ; thou art the source of the benefit derived 
from sacrifices ; thou art highest prudence ; thou 
art wide-spread renown ; thou art freedom from 
envy; thou art the food given to the gods; thou 
art mental power ; thou art intelligence. 

6. ' As the first of the gods (Vishwu) pervades 
the whole aggregate of the three worlds (sky, atmo- 
sphere, and earth), even so doest thou, O black-eyed 
bestower of gifts. Yet I inquire for the dwelling, in 
which thy superhuman power is residing.' 

7. The goddess of the earth having thus spoken 
to her, Lakshmi, standing by the side of the chief of 
the gods, enunciated the following answer : ' I am 
constantly at the side of the brilliant destroyer of 
Madhu, O goddess, who shinest like gold. 

8. ' But learn from me, where I reside (besides), 
O support of the world, from the instruction of him, 
whom I am constantly reflecting upon in my mind, 
and whom the virtuous call the husband of Sri, and 
from my own recollection. 

9. ' I reside in the sun, in the moon, and in the 
cloudless atmosphere in which the flock of the stars 
is spread out. (I reside) in that cloud, from which 
the waters of the rain pour down, in that cloud 

6. Lakshmi is said to pervade everything, like Vish«u himself, 
because she is his .Sakti, i. e. his energy or active power personi- 
fied as his wife. (Nand.) 
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which is adorned with Indra's bow, and in that 
cloud from which the rays of lightning flash forth. 

10. ' (I reside) in bright gold and silver, and in 
spotless gems and clothes, O goddess of the earth. 
(I reside) in rows of whitewashed palaces and in 
temples decorated with the attributes of deities. 

11. ' (I reside) in fresh cow-dung, in a noble ele- 
phant in rut, in a horse exulting in his vigour, in 
a proud bull, and in a Brahma»a who studies the 
Veda. 

12. 'I reside in a throne, in an Amalaka 
(Dhitri) shrub, in a Bel tree, in an umbrella, in a 
shell (trumpet), in a lotus-flower, in blazing fire, and 
in a polished sword or mirror. 

13. 'I reside in jars filled with water and in 
painted (halls), in which there are chowries and 
fans; in splendid golden vessels, and in earth 
recently thrown up. 

14. ' (I reside) in milk, butter, fresh grass, honey, 
and sour milk ; in the body of a married woman, in 
the frame of an unmarried damsel, and in the frame 
of (images of) gods, of ascetics, and of officiating 
priests. 

15. '(I reside) in an arrow, in one who has 
returned (victorious) from battle, and in one who 
has fallen on the field of honour and proceeded to 
a seat in heaven ; in the sound of (repeating) the 
Veda, in the flourish of the shell (trumpet), in the 
sacrificial exclamations addressed to the gods and to 
the manes, and in the sound of musical instruments. 

16. '(I reside) in the consecration of a king, in 
the marriage ceremony, in a sacrifice, in a bride- 
groom, in one who has washed his head, in white 
flowers, in mountains, in fruits, in (islets in the 
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middle of a river and other) pleasant spots, and in 
large streams. 

17. ' (I reside) in lakes filled with water, in (pure) 
waters, and in ground covered with fresh grass, in a 
wood abounding in lotuses (and fruits), in a new- 
born infant, in a suckling, in one exulting in joy, in 
a virtuous man, and in one wholly bent upon prac- 
tising the law. 

18. '(I reside) in a man who observes approved 
usages, in one who constantly acts up to the sacred 
law, in one modestly, and in one splendidly attired, 
in one who keeps his organs of sense and his mind 
under control, in one free from sin, in one whose 
food is pure, and in one who honours his guests. 

19. ' (I reside) in one who is satisfied with his 
own wife (and does not covet other men's wives), 
in one bent upon doing his duty, in one eminently 
virtuous, in one who refrains from eating too often 
(i. e. three or four times a day), in one constantly 
adorned with flowers, in one who associates with 
such as anoint their limbs with fragrant unguents, 
in one who is scented with perfumes (himself), and 
in one adorned (with bracelets and ear-rings). 

20. ' (I reside) in one habitually veracious, in 
one friendly towards all creatures, in a married 
householder, in one forbearing, in one free from 
wrath, in one skilled in his own business, and in 
one skilled in other men's business, in one who 
never thinks of any but propitious things, and in 
one constantly humble. 

21. ' (I reside) in women who wear proper orna- 
ments always, who are devoted to their husbands, 
whose speeches are kind, who keep up saving habits, 
who have sons, who keep their household utensils in 
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good order, and who are fond of offering domestic 
oblations. 

22. '(I reside) in women who keep the house 
clean (by scouring it, plastering it with cow-dung, 
and the like), who keep their organs of sense under 
control, who are not quarrelsome, contented, strictly 
observing the law, and charitable ; and I always 
reside in the destroyer of Madhu. 

23. 'I do not remain separated from Purushot- 
tama 1 for a single moment.' 

C. 

1. Those among the twice-born who will act 
according to (the precepts promulgated in) this ex- 
cellent law-code, which has been proclaimed by the 
god himself, shall obtain a most excellent abode in 
heaven. 

2. It purifies from sin, it is auspicious, it leads to 
heaven, procures long life, knowledge (of the four 
objects of human pursuit) and renown, and increases 
wealth and prosperity. 

3. It must be studied, it must be borne in mind, 
it must be recited, it must be listened too, and it 
must be constantly repeated at .Sraddhas by persons 
desirous of prosperity. 

[4. This most sublime, mysterious collection of 
doctrines has been proclaimed to thee, O goddess 
of the earth. In a kindly spirit and for the best of 
the world (have I promulgated) this body of eternal 



23. •See I, 51. 
C. 2. See XCIX, 4, note. 

4. This last clause I consider, for divers reasons, to be an addi- 
tion made by a modern copyist. 1. It is not commented upon in 
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laws, which is conducive to happiness, the best 
means of purification, destructive of bad dreams, 
productive of a great deal of religious merit, and 
the source of prosperity.] 

Dr. Burner's copy of the Vai^ayanlf. 2. It takes up, without 
any purpose, the speech of Vish«u, which had been concluded 
in XCVII, a 1. 3. Recommendations to study and recite the 
laws just promulgated, like those contained in C, 1-3, form the 
conclusion of several other Dharmarastras. 4. The substantive 
saubhagyam is used like an adjective. 5. The first part of the 
whole passage is a detached hemistich. 
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p. refers to the pages in the Introduction and Notes. 



Adoption, xv, 3-27 ; xxn, 43. 

Adultery, v, 40, 41, 192; xxxvii, 
9; lui, 2, 8. 

Akshay But, p. 256. 

Alakananda river, p. 257 seq. 

Allahabad, p. 256 ; lxxxv, 28. 

Ascetic (religious mendicant), p. 14; 
v, 115, 13*. 152; vi, 27; vm, 
2 ; lix, 16, 27 ; lx, 26; lxiii, 
36; lxxxi, 18; xcix, 14; duties 
of, xcvi ; female ascetics, p. 
xxiv ; xxxvi, 7. 

Astrologers, in, 75; lxxxii, 7. 

Atheism, p. xxx; ix, 31; p. 135; 
xxxvii, 31 ; liv, 15. 

Auspicious objects, p. xxx; lxiii, 
29-33. 

Baramfila, p. 256 seq. 
Barbarians (MleAAbas), xxu, 76 ; 
LXVIII, 49; lxxi, 59; LXXXIV. 
Bathing, directions for, xxvm, 5 ; 

LXIV. 

Benares, p. xxxiii; lxxxv, 28. 

Betwah river, p. 259. 

Body, twelve excretions of the hu- 
man, xxn, 81; apertures, xxni, 
51 ; parts, p. xx; xcvi, 43-95. 

Brlhmanas, rank, duties, and liveli- 
hood of, 11 ; lxvii, 3 1 ; various 
privileges of, in, 26, 58, 63, 72, 
73, 76, 96; v, 1-8, 94; ix, 15, 
23; xxni, 47; lxvii, 34, &c; 
objects of royal benevolence, 
in, 79, 81-84; sanctity of, xix, 
20-23 ! various gifts to, xlvi, 
8; xlix, 2; l, 33; lxxxvii, 
6,&c. 

Buddhists, pp. xxi, xxx, 202, 312. 

Bulls, set at liberty, v, 150 ; lxxxvi; 
bull's hide of land, v, 181-183; 
xcu, 4; bull-fights, lxxi, 29. 



Caste, the four principal castes, 1, 47, 
48, 61, 63; 11; in, 4; xxxii, 18; 
lxxxiv, 4. Diversity of caste 
affects the legislation, ill, 56-63 ; 
v, 19-26, 35-41, 98-104, &c; 
the legal rate of interest, vi, 2 ; 
the law of evidence, vm, 15-23 ; 
ix, 10-15; the law of inherit- 
ance, xvin, 1-40 ; the per- 
formance of funerals, xix, 1-4; 
the laws regarding impurity, 
xxn, 1-4, 10-24, 63-65, 73, 84; 
xxm, 47, 48 ; the marriage 
laws, xxiv, 1-8, 28; xxvi; 
xxxn, 5; the sacraments, xxvii, 
6-9, 15-26; the classification of 
crimes, XXXV, 1 ; xxxvi, 1, 3, 
6; xxxvii, 13; xxxviii, 1; XL, 
1 ; the law of penance, L, 6-14; 
Li, 50-58 ; liv, 2-7, 30 ; lv, 2 ; 
lvii, 15, 16, &c. ; the acquisi- 
tion of wealth, n, 10-15 ; lviil, 
6-8 ; the sipping of water, lxii, 
9 ; the reception of guests, 
lxvii, 34-41. Mixed castes, 

XVI. 

Cows, sanctity of, xxni, 57-61. 
Crime, cause of, xxxm, 1, 2, 6 ; nine 

degrees of, 3-5 ; xxxiv-xlii ; 

consequences of, xliv, i-io ; 

unnatural crimes, v, 42, 44; 

xxxviii, 4, 5 ; liii, 3, 4, 7. 

Debts, recovery of, vi, 1, 18-26,40; 

liability for, 27-39; the 'three 

debts,' xxxvii, 29. 
Dekhan, pp. xxiv, xxx, 257, 258, 

259. 
Deposits, v, 169-171 ; xxxvi, 3; 

LH, 4. 
Documents, p. xxiv; in, 82; v, 9, 

10, 187; vi, 23, 25, 26; VII. 
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Dowry, of a wife, xvn, 18 ; p. 173 ; 

lviii, 9. 
Dvaraka, p. 258. 

Earth, goddess of the, pp. x, xxviii ; 
visits Kajyapa, I, 19-21, 30-32 ; 
described, 22-29 ; visits and 
questions Vishnu, 33-46, 48-62 ; 
is addressed by him, 47, 63-65 ; 
v, 193; xix, 24; xxii, 93; 
xxm, 46 ; xlvii, 10 ; xcvi, 97, 
98 ; converted into an attend- 
ant of Vishnu, xcvm, 1-5 ; 
praises him, 6-101 ; addresses 
Lakshmi, xcvm, 102-xcix, 6. 

Eating, rules relating to, lxvii, 37- 
43 ; lxviii. 

Evidence, threefold, vi, 23. 

Excrements, voiding of, lx. 

Father, v, 120; vi, 33, 35; xv, 43- 
47; xvi, 1, 16; xvii, 1-3, 6, 18, 
20, 23; xviii, 43; xix, 3, 4; 
XXI, 12 ; XXII, 33, 34, 86 ; XXIV, 
38; xxx, 44, 45; xxxi, 2-10; 
xxxvii, 6; xlviii, 20; p. 232; 
LXXIII, 14, 17 ; P- 23 8 5 LXXV ; 
LXXXII, 28, 29. 

Food, forbidden, LI. 

Gambling, v, 134, 135; vm, 2; 
lviii, 11; LXXI, 45; LXXVIII, 

41- 
Ganges, p. xxx; xix, 11, 12; XX, 
23; xxm, 61; lxiv, 17; p. 248; 

LXXXV, 10; pp. 257, 258. 

Gaya, pp. 256, 257, 259 ; lxxxv, 67. 

Gifts, from kings to Brahmanas, in, 
81-84; to a woman from her 
male relatives, xvn, 18 ; illicit, 
xxxvii, 12 ; lvii, 2-8, 14, 15; 
householder to bestow, lix, 
14-18, 26-28; lxvii, 26-46; 
various gifts and corresponding 
rewards, lxxxvii, lxxxviii, 
xc-xcii; persons unworthy to 
receive, xcm, 7-10. 

Godavari river, p. 257 ; lxxxv, 42. 

Grants, royal, p. xxi; III, 82, 83. 

Guests, reception of, lxvii, 27-46. 

Gu.garat, p. xxvii. 

Gunti river, lxxxv, 43. 

Haridvar, lxxxv, 28. 
Hells, twenty-one, xliii, 1-22 ; tor- 
ments inflicted in, 23-45. 



Hermit, p. 14; v, 132; xvn, 15, 16; 
li, 66; lix, 27; p. 194; lx, 
26 ; duties of, xciv, xcv. 

Himalayas, I, 35 ; xm, 3 ; pp. 255, 
257 (bis), 258; lxxxv, 65. 

Homicide and murder, v, 4, 11, 
189-191; xxxv, 1; xxxvi, 1, 
2; xxxvii, 13; l, 6-15; LIV, 
32; LV, 2. 

Householder, p. 14 ; vi, 38; li, 66 ; 
lix, 1, 19, 27-30; lx, 26; lxi, 1 ; 
pp. 224, 228 ; xciv, 1; xcix, 20. 

Idols, v, 174 ; ix, 33 ; xiv, 2 ; xxn, 
53; xxm, 34; lxiii, 27; lxv, 
1; lxxi, 60; lxxxii, 8; xc, 
20-22 ; xcix, 14. 

Inauspicious objects, p. xxx; lxiii, 

34-38. 

Incest, v, 7 ; xxxiv, 1 ; xxxv, 1 ; 
xxxvi, 4-7; liii, 1. 

Indus river, lxxxv, 50. 

Inheritance, sons legitimate and 
adopted, xv, 1-29 ; exclusion 
from participation, 30-39 ; du- 
ties incumbent upon the heirs, 
39-47 i partition of property, 
xvn, 1-3, 23; xviii, 1-41; col- 
lateral succession, xvn, 4-17; 
succession to females, 18-21 ; 
indivisible property, 22 ; xviii, 
42-44. 

Initiation, xxvii, 15-28; liv, 26. 

Interest, rate of, vi, 2-5, 7, 10-17 ; 
on amicable loans, 40 ; lending 
money at, n, 13 ; XL, 1. 

Judges, III, 73. 74 i v, 180, 195 ; VII, 

3; ix, 33; xi, 10. 
Jupiter, planet, xlix, 9. 

Kajmtr, pp. xv, 257, 258. 

Kattivar, pp. xv, 258. 

Kings, principal duties of, in, 1-3, 
44 ; their capital, officers, and 
income, 4-32, 70-75 ; conduct 
in peace and war, 33-69, 85-97 ; 
liberality enjoined in, 76-84 ; 
documents attested by, 82; vn, 
2, 3 ; may not give evidence, 
vni, 2 ; inherit unclaimed pro- 
perty, xvn, 13; are officially 
pure, xxn, 48, 52. 

K/vshna' (Kistna) river, p. 259 (bis). 

Kshatriyas, rank, duties, and liveli- 
hood of, n. 
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Lakshmt, the consort of Vishnu, 1, 
43, P- 2 93i praise of, xcix, 
1-6; her omnipresence, 7-23. 

Law, titles of, p. xxii ; four feet of, 
lxxxvi, 15. 

Manes, oblations to the, see Srad- 
dhas. 

Marriage, necessity of, xv, 31; 
xxiv, 38-41; plurality of wives, 
xv, 41; xvm, 1-40; xxiv, 
1-4; xxvi, 1-3; intermarriage, 
p. xxi; xvi, 2-17; xvm, 1- 
40 ; xxiv, 1-8 ; intermarriage 
forbidden, xxvi, 4-7 ; ineligible 
wives, xxiv, 9-16; eight forms 
°f> 17-37; xvii, 19, 20; cere- 
mony of, xxii, 32, 53; xxiv, 
5-8; xxvn, 14; xxxvn, 18; 
Liv, 16; xcix, 16; connubial 
intercourse, lxix. 

Mind, xxii, 92; i.xxii, 1, 2, 6, 7 ; 
xcvi, 96. 

Mother, vi, 31, 32 ; xvi, 2 ; xvn, 7 ; 
xvm, 34; xxiv,38; xxxi, 2-10; 
xxxiv, 1 ; xxxvn, 6 ; xlviii, 
20 ; lxxiv, 1 ; lxxxii, 29. 

Nflgiri hills, lxxxv, 13. 

Oceans, 1, 15 ; lxxxvii, 9. 

Ordeals, p. xxiv; vi, 23; general 
rules, ix ; ordeal by balance, x ; 
ordeal by fire, xi ; ordeal by 
water, xn ; ordeal by poison, 
xiii ; ordeal by sacred libation, 

XIV. 

Orders, the four, I, 47, 63 ; m, 3 ; 
lix, 27-29; lx, 26 ; p. 232. 

Outcasts, viii, 2 ; xv, 32, 35 ; xvn, 
22; xxii, 56, 57; xxx, 14; 
xxxv, 3-5 ; p. 136 (bis) ; xlvi, 
25; li, 11; liv, 25; lvii, 3,4, 
14; lxxxi, 17; lxxxii, 15, 23. 

Paf\jab, pp. xv, 259. 

Penances, for perjury, vm, 16, 17 ; 
liv, 9; for impurity, xxn, 9-18, 
58-80 ; for students, xxvm, 48- 
53 ; xxxil, 9 ; li, 43-45 ; for 
the nine principal degrees of 
crime, xxxiv-xlii; various 
forms of, xlvi-xlviii ; l, 1-5, 
15-24, &c. ; for homicide and 
murder, l, 6-14 ; lv, 2, 3 ; for 
taking life and cutting plants, 

[7] 



L, 25-50 ; for tasting forbid* 
den food, li, 1-58 ; for theft, 
Hi, 1-14; for illicit intercourse, 
liii ; for various offences, liv ; 
for secret sins, lv. 

Phalgu river, lxxxv, 22. 

Physicians, v, 175-177; li, 10; 
lxxi, 66 ; lxxxii, 9. 

Pledges, v, 181-184; vi, 2, 5-8. 

Pokur (Pushkara), p. 205 ; lxxxv, 
1-3; p. 258. 

Possession, v, 184-187. 

Priests, m, 70; xxiv, 20; xxix, 3, 
4; lxxxvi, 17; xcvi, 1; xcix, 
14. 

Property, of minors, &c, m, 65 ; 
separate property of a woman, 
xvii, 18 ; three kinds of, Lvm. 

Punishment, theory of, III, 90-96 ; 
v > '93-I9 6 ; fines, iv, 14; for 
capital crimes, v, 1-18; for 
abuse and assault, 19-39, 60-76; 
for illicit intercourse, 40-47 ; 
for theft, &c, 48-59, 77-90; for 
various offences, 91-182 ; for 
unjustly accusing a creditor, vi, 
18. 

Purification, of men and animals, 
xxii ; of things, xxm. 

Qualities (in philosophy), xcvi, 53; 
p. 287; xcvii, 2, 16, 17. 

Sacraments, 11, 3; p. 106; xxvn, 

1-17, 26. 
Sacrifices, regular, lix, 1-1 3 ; five 

principal, 20-26 ; xciv, 5. 
Sacrificial fees, 1, 8 ; 11, 1 1 ; xxn, 4, 

16; L,3i; LXXIII.26; lxxiv, 1; 

lxxxvi, 17; xc, 4; xcvi, 1. 
Sales, laws of, v, 124-130, 164-166, 

174; xxxvn, 14 ; li, 1a; liv, 

17-22 ; lviii, 10. 
Satara, p. 259. 
Sattee, p. xxix seq.; xx, 39 ; xxv, 

14. 
Self-defence, v, 188-190. 
Shambar, p. 101 ; LXXXV, 21. 
Sipping water, lxii. 
Sleep, rules relating to, lxx. 
Sone river, lxxxv, 33. 
Sons, legal position of, v, 120; vt, 

32,35,36; xv, 28-43; xvi, 16; 

xvii, 1-3, 23; xvm, 1-40; 

twelve kinds of, xv, 1-27; 

merit of having, 44-47. 
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Student, p. 14; v, 13a; xvn, 12, 
16; xxil, 44, 85-87; LI, 43- 
45; LIX, 27; LX, 26; XCVI, 35; 

duties of, xxviii, xxxi, xxxn; 

perpetual, xxv, 17 ; xxvm, 46; 

study of the Veda, xxx. 
Suicides, xxil, 47, 56, 58-60. 
Sureties, v, 121 ; vi, 41-43. 
Surju river, lxxxv, 32. 

Sraddhas, SapiWikarana, xx, 33; 
xxil, 12-23; Ekoddislwa, xxn, 
1-1 1 ; Nandimukha, p. 92 ; Na- 
vajraddha, xlviii, 2 1 ; regular 
Sraddhas (Parvawa,&c.),LXXlll, 
lxxvi ; AnvashrakS, lxxiv; 
special, lxxvii; heavenly re- 
wards for, lxxviii; general 
rules, lxxix-lxxxi; unfit and 
fit guests and places, lxxxii- 
lxxxv. 

Sfidras, rank, duties, and livelihood 
of, 11 ; their degraded position, 
xviii, 5 ; xix, 1-4; xxvi, 4-7; 
xxvii, 9 ; xxvm, 40, &c. 

Taxes, 11, 12 ; in, 16, 22-30. 
Teeth, cleaning the, lxi. 
Theft, in, 66, 67 ; v, 6, 77-90, 136 ; 
xxxv, 1 ; xxxvi, 3; xliv, 12- 

43; XLV, 5, 9-14, 25; XLVIII, 
22; Lit; lv, 5; L VIII, II. 



Tolls, in, 16, 31 ; v, 131-133. 
Travelling, rules relating to, lxiii, 

2-51; lxxi, 69. 
Treasure-trove, in, 56-64. 
Trimbak, p. 257 (bis). 
TungabhadrS, p. 259. 

Vauyas, rank, duties, and livelihood 

of, II. 
Vindhyas, pp. xxvii, 256, 258. 

Week, pp.xxix, xxxii; lxxviii, 1-7. 

Widow, ' appointment ' of, pp. xxiv, 
312; xv, 3 ; her right of inherit- 
ance, xvn, 4 ; self-immolation 
of, see Sattee. 

Witnesses, v, 120 ; vi, 24 ; vn, 2-4, 
1 3 ; incompetent, vm, 2 -6 ; com- 
petent, 7-9; p. 312; examination 
of, 10-39 ; perjury condition- 
ally sanctioned, 15; false, v, 
179; vn, 8; vm, 37, 40; x, 
9 ; xxxvi, 2 ; liv, 9. 

Women, legal position of, vi, 15, 
30-32, 37; vn, 10; vm, 2; IX, 
23 ; xv, 2-25 ; xvi, 1, 2 ; xvn, 
4, 5. 7, 18, 22; XVIII, 34, 35; 
xxil, 19, 32; xxiv, 38-41; 
xxvi ; duties of, xxv; xcix, 
21, 22. 

Yamuna (Jumna), lxxxv, 35. 
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Abhinimrukta, p. xxvii. 
Abrahmana, p. 274. 
Adharma, lxvii, 10. 
Adityadarjana, xxvn, 10. 
Adityas, xiv, 2 ; lxiii, 12. 
Aghamarsha»a, 1. hymn of, xxil, 

10 ; lv, 7 ; lvi, 3, &c. ; 2. pe- 
nance, XLVI, 2-9. 
Agni, p. 4; xxi, 7; LXVII, 3; LXXIII, 

12, 15 ; p. 234 ; lxxxix, 1, 2 ; 

xc, 3; xcn, 13. 
Agnihotra, lix, 2 ; lxvii, 44 ; 

lxviii, 6. 
Agnihotrin, lxvih, 6 ; lxxxvii, 6. 
Agraya»a, lix, 6. 
AMna sacrifice, p. 137 ; liv, 25. 
Akija, lxvii, 20. 
Aksha, IV, 8, 9. 
Akshayyodaka, p. 84. 
Akshikufe, p. 286. 
A-farya, xxix, 1. 
AiihMaka., p. 261. 
A/fyuta (' eternal '), I, 60 ; lxvii, 

2; xcvm, 81. 
Amedhya, p. 102. 
Ararita, 1, 34, 54. 
A»wuparta, p. 100. 
Aftgula, p. 56. 
Aniruddha, lxvii, 2. 
Annapdbana, xxvii, ir. 
Antya, p. 29. 
Anumati, lxvii, 3. 
Anvash/akas, lxxiii, 9 ; lxxiv, 1 ; 

lxxvi, 1. 
Apararka, p. xxxii. 
Apastamba, pp. ix, xiii, xvi, xx, xxii, 

xxiii, xxxi, xxxii, xxxvi. 
Arbuda, p. 284. 
Ardra, p. 177. 

Arsha, 1. p. 106 seq.; 2. marriage, 
a xxiv, 18, 21, 31, 35. 
Aryavarta, p. xxx ; lxxxv, 4. 



Ash/akSs, lxxiii, 8 ; lxxiv, i ; 

lxxvi, 1. 
Asuras, 1, 16, 60; lxxiii, ii; p. 250; 

xcvm, 80; Asura marriage, 

xxiv, 18, 24. 
Ajvins, lxv, 2 ; xc, 24. 
Atharvajiras, lvi, 22. 
Atharva-veda, pp. xi, xxxi; v, 191; 

xxx, 37. 
Atiguru, xxxi, 1. 
Ati&riithra penance, liv, 30. 
Atipatakani, p. xxx. 
Atisantapana penance, xlvi, 21. 
Atithi, etymology of, lxvii, 34. 
Atreyt, Atrigotr^, p. 133 seq. 
Avakir/jin, xxvm, 52. 
Avyakta, pp. 286, 289. 
Ayogava caste, xvi, 4, 8. 

Balatapa, p. 227. 

Bali-offerings, xlix, 3 ; lix, 24 ; 

lxvii, 4-22. 
Bandhu, xvn, 10. 
Baudhayana, pp. ix, xiii, xvii, xix, 

xx, xxii, xxiii. 
Bhagavad-gttl, pp. xxviii, xxix, 79, 

82,132, 231, 279. 
Bhagavat ('venerable'), 1, 18, 61 ; 

xlix, 1 ; lxv, t ; p. 208 ; xc, 3 ; 

xcvn, 10; xcvm, 2, 3. 
Bhagavata-purana, p. xxviii. 
Bhagavatas, p. xxviii. 
BhlruWas, lvi, 13. 
Brahman, I, 1, 50; xx, 13-16, 23; 

xxiv, 33; xxvm, 47; xxx, 31; 

xxxi, 7, 10; xlvii, 10; xlix,8; 

Ll, 61 ; LV, io, 17, 18 ; lx, 1 ; 

lxii, 2, 6; lxvii, 19; p. 256; 

xcn, 7; p. 289; XCVIII, 29, 

37 ; pp. 292, 296 ; Brahma mar- 
riage, xvn, 19; xxiv, 18, 19, 

29. 33- 
X 2 
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Brahmanapriya, p. 29}. 
Br/haspati, xc, 3. 

Dadhikravan, lxv, 12. 
Daityas, I, 49 ; xx, 25 ; p. 295. 
Daiva marriage, xxiv, 18, 20, 30, 

34- 
Daksha, xlviii, 8. 
Darjapurnamasa sacrifices, Lix, 4. 
Dattaka, xv, 18. 
Devakhata, p. 205. 
Devapala, pp. xii, xiii, 83, 117, 212, 

213, ai5, 233. 234,261. 
Dhanvantari, lxvii, 3. 
Dharana, IV, 12. 
Dharana, p. 281. 

Dharma, x,io; lxvii, 10; xc, 10, 28. 
Dharma-sutra, pp. ix, xii-xiv, xvi-xx, 

xxv, xxix, xxxii. 
Dhannajlstra (' Institutes of the 

Sacred Law'), p. xxxii; ill, 70; 

vui, 8; xxx, 38; lxxiii, 16; 

lxxxiii, 8. 
Dha/a, etymology of, x, 10. 
Dinara, p. xxv. 
Drona, p. 101. 
Drupada-savitn, lxiv, 21. 
Durga-savitri, lvi, 9. 
Dvipas, the seven, 1, 15, 16. 

Gandharvas, 1, 17; xxiv, 37; li, 
63; xci, 12; Gandharva mar- 
riage, xxiv, 18, 23, 28, 37. 

Ganeja, pp. xix, xxi. 

Garbha, p. 113. 

GariWa-purana, pp. xxix, 141, 143, 
281. 

Gathas, p. xvii. 

Gautama, pp. x, xvi, xx, xxxvi. 

Gayatri (Savitri), p. xi; xxn, 10, 
&c. ; sanctity of, xxvni, 38; 
liv, 26; lv, 1 1-2 1 ; lxiv, 39. 

<3oro£ana, p. 105. 

GosGkta, lvi, 18. 

Gotra, p. 106 seq. 

Govinda, p. 9. 

Govrata penance, l, 16-24. 

Guru, p. 13. 

Gagannatha, 1. epithet of Vishnu, 1, 

58 ; 2. jurist, pp. 62, 64. 
Ganardana, 1, 19, 31. 
Gatakarman, xxvn, 4. 

Haradatta, pp. xxxiii, 16, 117, 145, 
167, 250. 



Hari, 1, 36. 

Hasta, p. 56. 

Hiranyakejin, pp. ix, xiii, xvii. 

Indra (Sakra, Vasava), v, 196 ; xx, 
23-25; xxx, 6; lxvii, 3, 15; 
p. 242 ; xc, 3 ; xcix, 9. 

Ishfakas, lxvii, 7. 

Ish/i Vauvanari, lix, 10. 

Ijvara, p. 199. 

Itihasa (' Epics'), p. xxxii; in, 70; 

XXX, 38; LXXIII, 16; LXXXIII, 

7. 

Kai/asa, 1, 54. 

Kaiyata, p. xiv. 

Kala, xx, 21-28. 

Kalapaka, Kalapas, pp. xiv, xxvi. 

Kalpa, 1, 2; xx, 12, 17, 24; xliii, 23. 

Kamadeva, p. 292. 

Kapila, xcvm, 85. 

Karsha, Karshapana, iv, 13. 

Kashayin, pp. xxx, 202. 

Kajyapa, 1, 20, 21, 30-33; XX, 26; 
p. 292. 

Ka/£a, Ka/Aas, pp. ix, xiv-xvi, xxv- 
xxvii. 

KaSaiot, p. XV. 

Kanaka, pp. xi, xii, xiv-xvi, xxv- 
xxvii, xxxv, 85, 186, 208-210, 
2I 3> 233, 236, 261, 262. 

Kanaka Gr/'hya-sfitra, pp. xii-xvi, 
xxvi, xxxi-xxxiii, 83, 86, 117, 
212, 233, 238, 261, 262. 

Ka/i>aka Srauta-sutra, pp. xiii, xiv, 
xxvi. 

Kayasthas ('scribes'), pp. xxiv, xxx ; 
vii, 3. 

Kejava, 1, 39 ; xlix, 8. 

Kejavanayaka (king), p. xxxiii. 

KhaWaparaju, p. 295. 

Kriiiira. penance, lii, 5 ; liv, 25 seq. 

KW^ArStikr/'^iJrra penance, x l v 1 , 1 3 . 

Krishna, p. 9; lxxxv, 59; xcvm, 
96. 

Kr/shnala, IV, 6, 7. 

Kshtroda (milk-ocean), 1, 32-39. 

Kulluka, pp. xxxv, 17, 27, 51, 52, 
70, 74 (passim), 75, 96, 100, 
104, 118, 139, 147, 160, 166, 
170, 172, 179, 184, 216, 227, 
241, 246, 250, 274, 280. 

Kumbha, p. 26. 

Kundks'w, p. 148. 

KushmiWis, p. xi; vni, 16; lvi, 
7 ; lxxxvi, 12. 
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ATaWala (ATaWala) caste, origin and 

position of, xvi, 6, 11,14. 
ATandra, xcn, 12. 
Aandrayana penance, various forms 

of, XLVII. 
ATarakas, pp. xv, xvi, xxvi. 
ATaraka-jakha. See Ka/Aaka. 
ATaraaavyfiha, pp. xiv, xxv. 
ATarayawiyas, p. xv. See also Ka/£as, 

Kanaka, Kanaka GWhya-sutra. 
ATaturyuga, xx, 10-13 ; xliii, 36. 

Lakshmipati, p. 293. 

Madhava, p. 70. 

Madhu, slayer of (Vishnu), I, 40, 

44, 54 ; xcix, 22. 
Madhvt, Madhuka, Madhvika wines, 

xxii, 82, 83. 
Madhyama, p. 17. 
Madyanugata, p. 139. 
Magadha caste, xvi, 5, 10. 
Mahabharata, pp. xxviii, xxix, 9, 51, 

81 (bis), 82, 131,132, 215, 279, 

295. 
Mahabhashya. See Patafigali. 
Mahapra^apati, p. 292. 
Maharajas, xcvin, 40, 41. 
Mahanzava, p. xxvii. 
Mahasantapana penance, xlvi, 20. 
Mahavrata, 1. penance, l, 1-5; 2. Sa- 

man, lvi, 24. 
Mahidhara, p. 209. 
Maireya, xxii, 83. 
Maitrayaniyas, pp. xvi, xxvi, xxvii. 
Malina, pp. xxx, 202. 
Mamsa, etymology of, Li, 78. 
Manava Gr/hya-sfitra, pp. xxvi, 213. 
Manavas, pp. xxv-xxvii. 
Manava Srauta-sutra, p. xxvi. 
Mano^fia, p. 260. 
Mantra, 1. epithet of Vishnu, 1, 53; 

2. Mantras in the Vishsu-sfitra, 

pp. x-xii ; 3. purificatory, lvi. 
Manu, 1. code of, pp. ix, xxii-xxvii, 

xxxi; 2. Manus, xx, 24. 
Manvantara, xx, 1 1 ; xliii, 24. 
Maruts, lxvii, 13. 
Masha, iv, 7, 8. 
Mashaka, iv, 9, it, 12. 
Medhatithi, pp. 139, 178. 
Mitakshara. See Vi^fiane^vara. 
Mitra, lxvii, 3. 
Mitramijra, p. xxxiii. 
Mrityu, lxvii, 10. 
Mdlakrii&bra. penance, xlvi, 15. 



NSgavana, p. 15. 

Nagna, p. 204. 

Nakshatras, twenty-eight, lxxviii, 

8-35. 
Namadheya, xxvii, 5. 
Na«aka, p. xxi. 

Nandapan</ita, pp. xxxii-xxxvi. 
Narada-smr/'ti, pp. xvi, xxii, xxv. 
Narayana, 1, 50; pp. 280, 281; 

xcvm, 98. 
Nistikavritti, p. 177. 
Nirukta. See Yaska. 
Nishada caste, li, 14. 
Nishekakarman, xxvii, 1. 
Nishka, iv, 10. 
Niyoga, p. xxiv; xv, 3. 

Om, xxx, 33; lv, 9-21; xcvm, 6. 

Pakaya^fias, lv, 20; nx, 1. 

Pana, IV, 14. 

Pafiiagavya, p. 89. 

Pa&taka, lxxiii, 5-9; lxxiv, 1. 

PafiHlas, p. xv seq. 

Paraka penance, xlvi, 18. 

ParapflrvS, p. 91. 

Par/»akr»M&ra penance, xlvi, 23. 

Panvika, p. 190. 

Pajubandha, lix, 5. 

Pajupatas, pp. xxx, 202. 

Pataki, p. 200. 

Patala, I, 15. 

Patafigali, 1. grammarian, p. xiv; 

2. philosopher, p. 281. 
Pattra, p. 74. 
Pavamanis, lvi, 8. 
Pi.rjUas, 1, 17 ; LI, 73 ; p. 250; Pai- 

saia marriage, xxiv, 18, 26. 
Pitr/'tarpana, lix, 23. 
Pradyumna, lxvii, 2. 
Pra^-apati ('the lord of creatures '), 

lv, 18; lvii, 11; lxii, 1, 6; 

lxvii, 3 ; xcvi, 1, &c. ; Pra£a- 

patya marriage, xxiv, 18, 22, 

32, 36; Pra^apatya penance, 

xlvi, 10. 
Prakiroaka, p. xxx. 
Praiara, p. 75. 
Primayama, LV, 9. 
Prastha, xc, 1. 
PrStuakhyas, p. 254. 
Pravra^ita, p. xxx. 
Pravra^itS, p. xxx. 
Pukkasa caste, xvi, 5, 9. 
Piwisavana, xxvii, 2. 
Punarbhfl, xv, 8, 9. 
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Purana ('Legends'), p. xxxii; xxx, 
38; lxxiii, 16; lxxxiii, 7. 

Purusha, xx, 16, 19; lxiv, 28; 
lxvii, 2 ; pp. 287-289 ; xcvn, 
1, 7-9. '5. 16; P- 294; xcvm, 
83,84. 

Purushasukta, pp. xi, 156; lv, 6; 
lvi, 26 ; lxiv, 23, 28, &c. 

Purushavrata, lvi, 15. 

Purushottama, I, 51, 58; xcix, 23. 

Pushan, lxxxvi, 9. 

Pustaka, p. xxii seq. ; xvm, 44 ; 
xxiii, 56. 

Putra, etymology of, xv, 44. 

Rahasya, p. 11. 

Rakshasas, I, 17 ; p. 250 ; xcm, 12 ; 
Rakshasa marriage, xxiv, 18, 

25- 

Ramayana, pp. xiv, 51, 79. 

Rasatala, I, 12, 45 ; p. 3. 

Raurava, p. 140. 

Revati, xc, 26. 

Rig-veda, xxx, 26, 34. 

.R/'shis, the seven, 1, 16; xx, 26; 
xxiv, 9; xxxvii, 29; XLVII, 
10; xlviii, 6, 17; lix, 29; 
lxxi, 83 ; p. 259. Cf. Arsha. 

Ritvig, xxix, 3. 

Rudra, xlvii, 10; lxxiii, 12; p. 256. 

Sahasa, p. 48. 
Sakulya, xvii, 11. 
Samanarshapravara, p. 107. 
Sama-veda, p. x; 1, 4, 6; xxx, 26, 

36. 
Samyava, Li, 37. 
Sandhint, p. 167. 
Sankarshana, lxvii, 2. 
Sankhya, pp. xxiv, xxviii, 286 seq. ; 

xcvm, 86. 
Santapana penance, xlvi, 19. 
SapWa, p. 68; xxii, 5. 
SapWikarana, xx, 33, 34 ; xxi, 

12-23. 
Satya, lxvii, 2. 
Savitrt. See Gayatn. 
Sayawa, pp. 209, 220. 
Sha/tiladana, p. 268 seq. 
Simantonnayana, xxvii, 3. 
Snataka, pp. 120, 203; duties of a, 

LXXI. 

Soma, 1. god, xxi, 6; lxvii, 3, 18; 
p. 234; lxxxvi, 16 ; 2. Soma- 
sacrifice, I, 8; XXIII, 8; Ll, 9, 
25; liv, 25; lix, 8, 9, &c; 



3. Soma juice or plant, I, 6; 

liv, 17; p. 178 seq. 
Sthanaka, p. 284. 
Stridhana, xvn, 18. 
Supra^apati, p. 292. 
Suras, 1, 16, 60. 
Sfirya, xcn, 11. 
SGta caste, xvi, 6, 13. 
Suvar/ja, iv, 9, 10. 
Svaminarayants, p. 202. 
SvayambhQ (' the self-existent '), 

XV, 44; LI, 61. 
Svayamihitalabdha, p. 74. 
Svayawvara, p. no. 

Sakti, p. 298. 

Saiikara, pp. 9, 292, 293, 295 (bis). 

Sesha, I, 39-41. 

Stlaphalaka, p. 118. 

Siras, lv, 9. 

5ttakr/^Ara penance, xlvi, 12. 

Siva, p. xxx; xxxi, 7 ; pp. 258, 295. 

Sri, xcix, 1,4, 8 ; Sri Hiranyakejt, 

lxvii, 9. 
Sriphalakn'^Mra penance, xlvi, 16. 
Sulka, xvn, 18. 

Svapaia caste, p. 29 ; lxvii, 26. 
Svetadvipa, xlix, 4. 

Taksha, lxvii, 5. 

Taptakr/'M&ra penance, xlvi, ii. 

Tlrtha, 1. place of pilgrimage, 11, 
16; v, 132; xxiii, 46; xxxv, 
6 ; xxxvi, 8 ; lxxxiii, 9 ; 
lxxxv; 2. parts of the hand 
called Tlrtha, LXll, 1-4, 6 ; 
lxiv, 30, 31. 

Trasaremi, iv, 1. 

Treti fires, xxxi, 7, 8; p. 191; 
TretS Yuga, see Yuga. 

Trimflrti, p. xxii. 

Trinaiiketa, Lxxxiii, 2. 

Trisupar«a, lvi, 23 ; lxxxiii, 16. 

TulSpurusha penance, xlvi, 22. 

Tushita, xcvm, 47. 

UdakakW/fc/M>ra penance, xlvi, 14. 

Upldhyaya, xxix, 2. 

Upakarman, xxx, 1-3, 24; p. 312. 

Upanishads, I, 9. 

Upataksha, lxvii, 5. 

Uragas, I, 17. 

Ush»isha, p. 205. 

Utsarga, xxx, 1-3, 25 ; p. 312. 

Vaidehaka caste, xvi, 6, 12. 
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Vai^Syantf, p. xxxii. 
Vaiku»/i>a, xcvm, 59. 
Vauravaaa, lxvii, 14. 
Vauvadeva sacrifice, rules relating 

to the, lix, 13, 22 ; lxvii. 
Vaitarani river, p. 141. 
Vaiaspati ('the lord of holy speech'), 

1, 58 ; xcvm, 18. 
Valguda, xliv, 30. 
Varadara^a, p. 70. 
Varahamihira, pp. xxiii, xxxii. 
Vardhrisasa, p. 249. 
Varuna, lxvii, 3, 11, 17; xci, 2. 
VSsish*2>a, pp. xvi-xx,xxii, xxiii, xxxi. 
Vastoshpati, lxvii, 3, 1 1. 
Vasu, 1. xxm, 12 ; p. 235. 
Vasudeva, I, 60 ; xlix, i ; lxv, i ; 

p. 208 ; lxvii, 2 ; xc, 3, 17, 19- 

21; xcvn, 10; xcvm, 8. 
Vasushena, I, 59. 
Veda, or Vedas collectively, I, 16 ; 

in, 70; xxii, 90, &c. ; three 

Vedas, p. xxxi ; vm, 8 ; xxxi, 

7 ; lv, 10, &c. ; four Vedas, 1, 

3; xxx, 34-37. 
Vedangas, p. xxxii; 1, 16, 53; xxviii, 

35 ; xxix, 1 ; xxx, 3 ; lxxxiii, 

6. 



Vi^fiSnejvara, pp. xxxii, 62, 70, 74, 

100, 182, 229, 241, 246, 250. 
Vuvedevas, lxvii, 3; lxxiii, 27; 

offerings to the, see Vauvadeva. 
Vratas of a student, p. 121. 
Vratin, p. 92. 
Vratya, xxvn, 27. 
VyHhr/'tis, LV, 9-21 ; Vyahr/ti Sa- 

mans, lvi, 12. 
VySkarana (' Grammar '), pp. xxxi, 

4 ; lxxxiii, 7. 
Vyatipata, lxxvii, 4. 

Ya^fiavalkya, pp. x, xvi, xx-xxii, 

xxv, xxx, xxxii (bis). 
Ya,fur-veda, pp. x, xii-xvi,xxv, xxvi; 

xxx, 26, 35. 
Yakshas, 1, 17. 
Yama, xx, 39; xliii, 32, 33, 37; 

LXIV, 42 ; lxvii, 16 ; Yama 

Angiras, xxi, 8 ; p. 234. 
Yaska, pp. xiv, xvii, xxiii seq. 
Yatra kva^anotpadita, p. 63 seq. 
Yatudhanas, lxxiii, ii ; lxxxi, 4. 
Yoga, pp. xx, xxiv, xxviii ; xcvn, 6. 
Yoga-jsistra, pp. xx, 281. 
Yuga,xx, 6-12; xci, 3. 
Yugadya, p. 266. 



Digitized by 



Google 



ADDITIONS AND CORRECTIONS. 



I, 17 (p. 4) read RSkshasas — I, 22 (p. 5) for bow read shaft — v, 48 
(p. 29) and v, 77 (p. 31) for or one read and one — vm, 9 (p. 49) before 
one add and approved by both (parties) — xiv, 4 (p. 61) close before an 

— xviii, 19, 22 (p. 72) for SGdra read Vauya — xvm, 38 (p. 73) for 
two parts read eight parts — xxi, 1 (p. 83) read clothes, ornaments, and 

— XXI, 5 (p. 84) for added fuel to read strewed grass round — xxil, 68 
(p. 94) for head read beard — xxm, 22 (p. 100) for sesamum read 
mustard — xxm, 36 (p. 101) read grain exceeding — xxm, 38 (p. 102) 
read cow, trodden or. sneezed — xxiv, 7 (p. 106) for whip read goad 

— xxx, 3 (p. 123) invert the position of Upakarman and Utsarga — 
xlix, 8 (p. 156) ditto (j/"full and new — Li, 57, 58 (p. 169) for left read 
given. 

Notes: page 12, after -4-9 add (14) and after -16, 17. add M. X, 63; 
Y. 1, 122 — p. 14, note 1, before -79, 80. add 77, 78. Y. I, 308, 313.-78. 
M. VII, 79. — p. 25, note 1, read 140-146 . . . XLV, L. Add at the end 
of this note -196. M. vm, 386 — p. 30 add 52. I have translated the 
reading pantajatam, which however is hardly so appropriate as the 
reading pafL$ajata»», 'fifty' karshapanas. See M. vm, 2, 97 — p. 32 
add 88. It is perhaps more advisable to translate ' (shall pay) ... (as a 
fine),' than to supply the above parentheses. The reading of Nand.'s 
gloss is doubtful — p. 42, 1. 7 from below, after 45 add ; Colebrooke, Dig. 
i,5,clxxxv.-37.Y.ii,48. — p. 54 add 20, 22. The translation of jJrsha 
by ' fine ' rests upon Nand.'s comment — p. 62 add Gautama (xvm, 6) 
speaks of the appointment of ' one who belongs to the same caste ' 
(Biihler) ; but the term yonimatra is ambiguous, and may be referred 
to ' relatives on the mother's side ' as well. — p. 123, note i, read 34-38 
and 43-47 — p. 131,17, read The next proverb (18) — p. 132,3, read xxxm 

— p. 138, 35, read xlvii and xlvi, 18. — p. 162 add 5. Thus Nand. 
Taken as part of a Dvandva compound, vratani would mean ' and the 
Vratas.' See M. XI, 152 — p. 185, 3 and p. 186, 26 read x, 190 and 
x, 90. — p. 190 read lix, 1. M. m, 67 —p. 198, 5 add ' ekakara, "one 
who has one hand only" (Nand.), may also mean " with one hand." ' See 
Apast. 1, 1, 4, 21 ; Gaut. ix, 11. — p. 202, 36. 1 Professor Max MUller 
points out to me, that the Buddhist Bhikshus do ' wear the marks of 
an order to which they do not belong '-na vidhivat pravra.g-anti. Viewed 
in this light, Nand.'s interpretation tends to confirm my own. Cf. 
Apast. 1, 6, 18, 31. 
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LEXICONS, GEAHUAB8, &o. 
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A Greek-English Lexicon, by Henry George Liddell, D.D., 
and Robert Scott, D.D. Sixth Edition, Revised and Augmented. 
1870. 4to. cloth, ll. 16s. 

A copious Greek-English Vocabulary, compiled from the 
best authorities. 1850. 241110. bound, 3s. 

A Practical Introduction to Greek Accentuation, by H. W. 

Chandler, M.A. 1862. 8vo. cloth, 10s. 6d. 

Etymologicon Magnum. Ad Codd. MSS. recensuit et notis 
variorum instruxit Thomas Gaisford, S.T.P. 1848. fo\. cloth, ll. 12s. 

Buidae Lexicon. Ad Codd. MSS. recensuit Thomas Gaisford, 
S.T.P. Tomi III. 1834. fol. cloth, 2I. 2s. 

Scheller's Lexicon of the Latin Tongue, with the German ex- 
planations translated into English by J. E. Riddle, M.A. 1835. fol. 
cloth, ll. is. 

A Latin Dictionary, founded on Andrews' edition of Freund's 
Latin Dictionary, revised, enlarged, and in great part rewritten by 
Charlton T. Lewis, Ph.D., and Charles Short, LL.D., Professor of 
Latin in Columbia College, New York. 1879. 410. doth, ll, lis. 6rf. 

Scriptores Rei Metricae. Edidit Thomas Gaisford, S.T.P. 
Tomi III. 8vo. cloth, 15s. 

Sold separately: 
Hephaestion, Terentianus Maurus, Proclus, cum annotationibus, etc. 
Tomi II. 10s. Scriptores Latini. 5s. 
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The Book of Hebrew Boots, by Abu 'L-Walid Marwan ibn 
Janah, otherwise called Rabbi Yon&h. Now first edited, with an 
Appendix, by Ad. Neubauer. 1875. 4to. cloth, 2/. 7s. 6d. 

A Treatise on the use of the Teases in Hebrew. By S. R. 

Driver, M.A. Second Edition, Revised and Enlarged. Extra fcap. 8vo. 
'cloth, 7s. 6rf. 

Thesaurus Syriacus : collegerunt Quatremere, Bernstein, Lors- 
bach, Arnoldi, Field : edidit R. Payne Smith, S.T.P.R. 
Fasc. I-V. 1868-79. sm - fo\.tach, ll. Is. 
Vol. I, containing Fasc. I-V. sm. fol. cloth, 5/. 5s. 

A Practical Grammar of the Sanskrit Language, arranged 
with reference to the Classical Languages of Europe, for the use of 
English Students, by Monier Williams, M.A., Boden Professor of San- 
skrit. Fourth Edition, 1877. 8vo. cloth, 15s. 

A Sanskrit-English Dictionary, Etymologically and Philo- 
logically arranged, with special reference to Greek, Latin, German, 
Anglo-Saxon, English, and other cognate Indo-European Languages. 
By Monier Williams, M.A., Boden Professor of Sanskrit. 1872. 4to. 
cloth, 4/. 14s. 6d. 

Nalopakhyanam. Story of Nala, an Episode of the Maha- 
Bharata : the Sanskrit text, with a copious Vocabulary, and an im- 
proved version of Dean Milman's Translation, by Monier Williams, M.A. 
Second Edition, Revised and Improved. 1879. 8vo. c/o/A, 15s. 

Sakuntala. A Sanskrit Drama, in seven Acts. Edited by 

Monier Williams, M.A. Second Edition, 1876. 8vo. cloth, 21s. 

An Anglo-Saxon Dictionary, by the late Joseph Bosworth, 
D.D., Professor of Anglo-Saxon, Oxford. New edition. In the Press. 

An Icelandic-English Dictionary, based on the MS. col- 
lections of the late Richard Cleasby. Enlarged and completed by 
G. Vigfusson. With an Introduction, and Life of Richard Cleasby, 
by G. Webbe Dasent, D.C.L. 1 874. 4to. cloth, 3/. 7s. 

A List of English Words the Etymology of which is 
illustrated by comparison with Icelandic. Prepared in the form 
of an Appendix to the above. By W. W. Skeat, M.A., stitched, 2s, 

A Handbook of the Chinese Language. Parts I and II, 

Grammar and Chrestomathy. By James Summers. 1863. 8vo. half 

bound, ll. 8s. 
Cornish Drama (The Ancient). Edited and translated by E. 

Norris, Esq., with a Sketch of Cornish Grammar, an Ancient Cornish 

Vocabulary, etc. 2 vols. 1859. 8vo. cloth, ll. is. 

The Sketch of Cornish Grammar separately, stitched, 2s. 6d. 

An Etymological Dictionary of the English Language, 

arranged on an Historical Basis. By W. W. Skeat, M.A., Elrington 
and Bosworth Professor of Anglo-Saxon in the University of Cambridge, 
To be completed in Four Parts. Parts I— III. 4to. 10s. 6d. each. 
Part IV. In the Press. 
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GREEK CLASSICS, &o. 

Aeachyll quae supersunt in Codice Laurentiano quoad effici 
potuit et ad cognitionem necesse est visum typis descripta edidit 
R. Merkel. 1861. Small folio, cloth, ll. it. 

Aeschylus: Tragoedlae et Fragmenta, ex recensione Guil. 
Dindorfii. Second Edition, 1851. 8vo. cloth, 5s. fid. 

Aeschylus: Annotationes Guil. Dindorfii. Partes II. 1841. 

8vo. cloth, 10s. 

Aeschylus : Scholia Graeca, ex Codicibus aucta et emendata a 

Guil. Dindorfio. 1 85 1. 8vo. cloth, e,s. 

Sophocles: Tragoedlae et Fragmenta, ex recensione et cum 
commentariis Guil. Dindorfii. Third Edition, a vols. i860, fcap. 8vo. 
cloth, ll. is. 

Each Play separately, limp, as. 6d. 

The Text alone, printed on writing paper, with large 

margin, royal l6mo. cloth, 8s. 
The Text alone, square i6mo. elotb, is.6d. 

Each Play separately, limp, 6d. (See also pp. 38, 39.) 

Sophocles : Tragoedlae et Fragmenta cum Annotatt. Guil, 
Dindorfii. Tomi II. 1849. 8vo. cloth, 10s. 

The Text, Vol. I. 5s. 6d. The Notes, Vol.11. 4*. 6d. 
Sophocles : Scholia Graeca : 

Vol. I. ed. P. Elmsley, A.M. 1825. 8vo. cloth, 4s. 6d. 
Vol. II. ed. Guil. Dindorfius. 185a. 8vo. cloth, 4s. 6d. 

Euripides: Tragoedlae et Fragmenta, ex recensione Guil. Din- 
dorfii. Tomi II. 1834. 8vo. cloth, 10s. 

Euripides : Annotationes Guil. Dindorfii. Partes II. 1840. 
8vo. cloth, los. 

Euripides : Scholia Graeca, ex Codicibus aucta et emendata a 
Guil. Dindorfio. Tomi IV. 1863. 8vo. cloth, ll. 16s. 

Euripides: Alcestis, ex recensione Guil. Dindorfii. 1834. 8vo. 

sewed, as. 6d. 
Aristophanes : Comoediae et Fragmenta, ex recensione Guil, 

Dindorfii. Tomi II. 1835. 8vo. cloth, lis. (Seepage 27.) 

Aristophanes: Annotationes Guil. Dindorfii. Partes II. 1837, 
8vo. cloth, I is. 

Aristophanes : Scholia Graeca, ex Codicibus aucta et emendata 

a Guil. Dindorfio. Partes HI. 1839. 8vo. cloth, ll. 
Aristophanem, Index in: J.Caravellae. 1833. 8vo. cloth, 3/. 

Metra Aeschyli Sophoclis Euripidis et Aristophanis. De- 
scripta a Guil. Dindorfio. Accedit Chronologia Scenica. 1843. 8vo. 
cloth, s«. 
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Anecdote Graeca Oxonlonsia. Edidit J. A. Cramer, S.T.P. 

Tomi IV. 1835. 8vo. cloth, ll. as. 
Anecdote Graeca e Codd. MSS. Bibliothecae Regiae Parisien- 

sis. Edidit J. A. Cramer, S.T.P. Tomi IV. 1839. 8vo. clotb, ll. 2$. 

Apsinis et Iiongini Bhetorica. E Codicibus MSS. recensuit 
Job. Bakius. 1849. 8vo. clotb, y. 

Arlstoteles; ex recensione ImmanuelisBekkeri. Accedunt In- 
dices Sylburgiani. Tomi XI. 1837. 8vo. clotb, 2I. 10s. 
The volumes (except vol. IX.) may be had separately, price 5s. 6d. each. 

Aristotelis Ethica Nicomachea, ex recensione Immanuelis 

Bekkeri. Crown 8vo. cloth, 5s. 

Choerobosd Dictata in Theodosii Canones, necnon Epimerismi 
in Psalmos. E Codicibus MSS. edidit Thomas Gaisford, S.T.P. Tomi 

III. 1842. 8vo. clotb, 15s. 

Demosthenes : ex recensione Guil. Dindorfii. Tomi I. II. III. 

IV. 1846. 8vo. clotb, il. is. 

Demosthenes: Tomi V. VI. VII. Annotationes Interpretum. 

1849. 8vo. clotb, 15s. 
Demosthenes: Tomi VIII. IX. Scholia. 1851. 8vo. cloth, lot. 

Harpocrationis Lexicon, ex recensione G. Dindorfii. Tomi 

II. 1854. 8vo. cloth, 10s. 6d. 

Heracliti Ephesii Reliquiae. Recensuit I. Bywater, M.A. 
Appendicis loco additae sunt Diogenis Laertii Vita Heracliti, Particulae 
Hippocratei De Diaeta Libri Primi, Epistolae Heracliteae. 1877. 8vo. 
cloth, price 6s. 

Herculanensium Voluminum Partes II. 1824. 8vo. clotb, ioj. 

Homerus: Ilias, cum brevi Annotatione C. G. Heynii. Acce- 
dunt Scholia minora. Tomi II. 1834. 8vo. clotb, 15s. 

Homerus: Ilias, ex rec. Guil. Dindorfii. 1856. 8vo. cloth, 5/. 6d. 

Homerus : Scholia Graeca in Iliadem. Edited by Prof. W. Din- 
dorf, after a new collation of the Venetian MSS. by D. B. Monro, 
M.A., Fellow of Oriel College. 

Vols. I. II. 1875. 8vo.e/o(A, 24s. Vols. III. IV. 1877. 8vo.eZ0rt.26j. 

Homerus: Odyssea, ex rec. Guil. Dindorfii. 1855. Svo.ciotb, 
5s. 6d. 

Homerus: Scholia Graeca in Odysseam. Edidit Guil. Dindorfius. 

Tomi II. 1855. 8vo. clotb, 15s. 6d. 

Homerum, Index in : Seberi. 1780. 8vo. cloth, 6s. 6d. 

Homer : A Complete Concordance to the Odyssey and Hymns 
of Homer ; to which is added a Concordance to the Parallel Passages 
in the Iliad, Odyssey, and Hymns. By Henry Dunbar, M.D., Member of 
the General Council, University of Edinburgh. 1880. 4to. cloth, ll. is. 
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Oratores Attici ex recensione Bekkeri : 

I. Antiphon, Andocides, et Lysias. 182a. 8vo. clotb, ft. 

II. Isocrates. 1822. 8vo. clotb, Js. 

III. Isaeus, Aeschines, Lycurgus.Dinarchus.etc. 1823. 8vo. clotb, 75. 

Scholia Graeca in Aeschinem et Isocratem. Edidit G. Dindor- 

fius. 1852. 8vo. clotb, 4s. 

Paroemiographi Graeci, quorum pars nunc primum ex Codd. 

MSS. vulgatur. Edidit T. Gaisford, S.T.P. 1836. 8vo. clotb, 5*. 6d. 

Plato : The Apology, with a revised Text and English Notes, 
and a Digest of Platonic Idioms, by James Riddell, M.A. 1878. 8vo. 
clotb, 8s. 6rf. 

Plato : Philebus, with a revised Text and English Notes, by 
Edward Poste, M.A. i860. 8vo. clotb, p. 6d. 

Plato : Sophistes and Politlcus, with a revised Text and Eng- 
lish Notes, by L.Campbell, M.A. 1866. 8vo. clotb, 18s. 

Plato : Theaetetus, with a revised Text and English Notes, by 

L.Campbell, M.A. 1861. 8vo. clolb, 9s. 

Plato : The Dialogues, translated into English, with Analyses 
and Introductions, by B. Jowett, M.A., Regius Professor of Greek. 
A new Edition in 5 volumes, medium 8vo. 1875. cloth, 32. 10s. 

Plato : The Republic, translated into English, with an Analysis 

and Introduction, by B. Jowett, M.A. Medium 8vo. cloth, 1 as. 6d. 

Plato: Index to. Compiled for the Second Edition of Professor 
Jowett's Translation of the Dialogues. By Evelyn Abbott, M.A. 1875, 
8vo. paper covers, is.6d. 

Plotinus. Edidit F. Creuzer. Tomi III. 1835. 4to. 1/. 8s. 

Stobaei Florilegium. Ad MSS. fidem emendavit et supplevit 
T. Gaisford, S.T.P. Tomi IV. 1822. 8vo. clotb, ll. 

Stobaei Eclogarum Physicarum et Ethicarum libri duo. Ac- 
cedit Hieroclis Commentarius in aurea carmina Pythagoreorum. Ad 
MSS.Codd.recensuitT.Gaisford.S.T.P. Tomi II. 1850. 8vo.dWA, i is. 

Thucydides : Translated into English, with Introduction, Mar- 
ginal Analysis, Notes, and Indices. By B. Jowett, M.A., Regius Pro- 
fessor of Greek. 2 vols. 1881. Medium 8vo. cloth, ll. 12s. 

Xenophon : Historia Graeca, ex recensione et cum annotatio- 

nibus L. Dindorfii. Second Edition, 1852. 8vo. clotb, los.6d. 

Xenophon: Expeditio Cyri, ex rec. et cum annotatt. L. Din- 
dorfii. Second Edition, 1855. 8vo. clotb, 10s. 6d. 

Xenophon : Institutio Cyri, ex rec. et cum annotatt. L. Din- 
dorfii. 1857. 8vo. clotb, 10s. 6d. 

Xenophon : Memorabilia Socratis, ex rec. et cum annotatt. L, 
Dindorfii. 1862. 8vo. clotb, Js. 6d. 
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Xenophon : Opuscula Politica Equestria et Venatica cum Arri- 
ani Libcllo de Venatioue, ex rec. et cum annotatt. L. Dindorfii. 1866. 
8vo. cloth, 1 os. 6d. 

THE HOLY SCRIPTURES, &o. 
The Holy Bible in the earliest English Versions, made from the 

Latin Vulgate by John Wycliffe and his followers : edited by the Rev. 
J. Forshall and Sir F. Madden. 4 vols. 1850. royal 4to. cloth, 3/. js. 
Also reprinted from the above, with Introduction and Glossary by W. W. 
Skeat, M.A., 

The New Testament in English, according to the Version 
by John Wycliffe, about a.d. 1380, and Revised by John Purvey, 
about a.d. 1388. Extra fcap. 8vo. cloth, 6s. 

The Books of Job, Psalms, Proverbs, Ecclesiastes, and 
the Song of Solomon: according to the Wycliffite Version 
made by Nicholas de Hereford, about ad. 1381, and Revised by 
John Purvey, about a.d. 1388. Extra fcap. 8vo. cloth, 3s. 6d. 

The Holy Bible: an exact reprint, page for page, of the Author- 
ized Version published in the year 1611. Demy 4to. half bound, ll. is. 

Vetus Testamentum Graece cum Variis Lectionibus. Edi- 
tionem a R. Holmes, S.T.P. inchoalam continuavit J. Parsons, S.T.B. 
Tomi V. 1798-1827. folio, 7/. 

Vetus Testamentum ex Versione Septuaginta Interpretum 
secundum exemplar Vaticanum Romae editum. Accedit potior varietas 
Codicis Alexaudrini. Tomi III. Editio Altera. i8mo. cloth, lis. 

Origenis Hexaplorum quae supersunt; sive, Veterum Inter- 
pretum Graecorum in totum Vetus Testamentum Fragmenta. Edidit 
Fridericus Field, A.M. 2 vols. 1867-1874. 4to. cloth, 5/. 5s. 

Iiibri Psalmorum Versio antiqua Latina, cum Paraphrasi 
Anglo-Saxonica. Edidit B. Thorpe, F.A.S. 1835. 8vo. clotb, 10s. 6d. 

Ijibri Psalmorum Versio antiqua Gallica e Cod. MS. in Bibl. 
Bodleiana adservato, una cum Versione Metrica aliisque Monumentis 
pervetustis. Nunc primum descripsit et edidit Franciscus Michel, Phil. 
Doct. i860. 8vo. clotb, 10s. 6d. 

The Psalms in Hebrew without points. 1879. Crown 8vo. 
cloth, is. 6d. 

Iiibri Prophetarum Majorum, cum Lamentationibus Jere- 
miae, in Dialecto Linguae Aegyptiacae Memphitica seu Coptica. Edidit 
cum Versione Latina H.Tattam,S.T.P. Tomi II. 1852. 8vo. cloth, 17s. 

Iiibri duodecim Prophetarum Minorum in Ling. Aegypt. 
vulgo Coptica. Edidit H. Tattam, A.M. 1836. 8vo. clotb, 8s. 6d. 

Novum Testamentum Graece. Antiquissimorum Codicum 
Textus in ordiue parallelo dispositi. Accedit collatio Codicis Sinaitici. 
Edidit E. H. Hansell, S.T.B. Tomi III. 1864. 8vo. half morocco, 
2l. lis. dd. 
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Novum Testamentum Graece. Accedunt parallels S. Scrip- 
turae loca, necnon retus capitulorum notatio et canones Eusebii. Edidit 
Carolus Lloyd, S.T.P.R., necnon Episcopus Oxoniensis. 1 8mo. cloth, 3s. 

The same on writing paper, with large margin, cloth, 10s. bd. 

Novum Testamentum Oraece juxta Exemplar Millianum. 

i8mo. cloth, 2s. bd. 

The tame on writing paper, with large margin, cloth, gs. 

Evangelia Sacra Oraece. fcap. 8vo. limp, is. bd. 

The Oreek Testament, with the Readings adopted by the Re- 
visers of the Authorised Version : — 

(1) Pica type. Demy 8vo. cloth, 10s. 6d. " 

(2) Long Primer type. Fcap. 8vo. cloth, 4s. 6d. 

(3) The same, on writing paper, with wide margin, cloth, 10s. bd. 

The New Testament in Oreek and English. Edited by 

E. Cardwell, D.D. 2 vols. 1837. crown 8vo. cloth, 6s. 

Novum Testamentum Coptice, cura D. Wilkins. 1716. 4to. 
cloth, 12s. bd. 

Evangeliorum Versio Gothica, cum Interpr. et Annott. E. 
Benzelii. Edidit, et Gram. Goth, praemisit, E. Lye, A.M. 1759. 4 to. 
cloth, 12s. bd. 

Diatessaron ; sive Historia Jesu Christi ex ipsis Evangelistarum 

verbis aptedispositisconfecta. Ed. J. White. 1856. umo, cloth, 3s. bd. 

Canon Muratorianus : the earliest Catalogue of the Books of 

the New Testament. Edited with Notes and a Facsimile of the MS. in 
the Ambrosian Library at Milan, by S.P. Tregelles, LL.D. 1868. 4to. 
cloth, los.bd. 

The Book of Wisdom : the Greek Text revised, the Latin 
Vulgate, and the Authorised English Version ; with Prolegomena, Critical 
Apparatus, and a Commentary. By William J. Deane, M.A., Oriel 
College, Oxford, Rector of Ashen, Essex. Nearly ready. 

The Five Books of Maccabees, in English, with Notes and 
Illustrations by Henry Cotton, D.C.L. 1833. 8vo. cloth, 10s. bd. 

Horae Hebraicae et Talmudicae, a J. Lightfoot. A new 
Edition, by R. Gandell, M.A. 4 vols. 1859. 8vo. cloth, 1/. is. 

FATHERS OF THE CHURCH, &c. 

liturgies, Eastern and Western.. Edited, with Introduction, 
Notes, and a Liturgical Glossary, by C. E. Hammond, M.A. 1878. 
Crown 8vo. cloth, 10s. bd. 

An Appendix to the above. 1879. Crown 8vo. paper ewers, 1 s. bd. 

St. Athanasius : Orations against the Arians. With an Account 
of his Life by William Bright, D.D. 1873. Crown 8vo. cloth, 9s. 
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St. Athanasius : Historical Writings, according to the Benedic- 
tine Text. With an Introduction by William Bright, D.D., Regius Pro- 
fessor of Ecclesiastical History, Oxford. 1881. Crown 8vo. cloth, 10s. 6rf. 

St. Augustine: Select Anti-Pelagian Treatises, and the Acts 
of the Second Council of Orange. With an Introduction by William 
Bright, D.D. Crown 8vo. cloth, 9s. 

The Canons of the First Four General Councils of Nicaea, 

Constantinople, Ephesus, and Chalcedon. 1877. Crown 8vo. cloth, 2s.6d, 

Catenae Graecorum Patrum in Novum Testamentum. Edidit 
J. A. Cramer, S.T.P. Tomi VIII. 1838-1844. 8vo. cloth, 2l. 4s. 

dementis Alexandrini Opera, ex recensione Guil. Dindorfii. 
Tomi IV. 1869. 8vo. cloth, 3/. 

Cyrilli Archiepiscopi Alexandrini in XII Prophetas. Edidit 
P. E. Pusey, A.M. Tomi II. 1868. 8vo. clotb, 2l. as. 

CyriUi Archiepiscopi Alexandrini in D. Joannis Evangelium. 
Accedunt Fragmenta Varia necnon Tractatus ad Tiberium Diaconum Duo. 
Edidit post Aubertum P. E. Pusey, A.M. Tomi HI. 1872. 8vo. a/. 5s. 

Cyrilli Archiepiscopi Alexandrini Commentarii in Lucae Evan- 
gelium quae supersunt Syriace. E MSS. apud Mus. Britan. edidit R, 
Payne Smith, A.M. 1858. 4to. clotb, ll. as. 

The same, translated by R. Payne Smith, M.A. a vols. 1859. 
8vo. clotb, 14s. 

Ephraemi Syri, Rabulae Episcopi Edesscni, Balaei, aliorumque 
Opera Selecta. E Codd. Syriacis MSS. in Museo Britannico et Biblio- 
theca Bodleiana asservatis primus edidit J. J. Overbeck. 1865. 8vo. 
clotb, ll. is. 

Eusobii Famphili Evangelicae Praeparationis Libri XV. Ad 
Codd. MSS. recensuit T. Gaisford, S.T.P. Tomi IV. 1843. 8vo. 
clotb, ll. 10s. 

Eusebii Famphili Evangelicae Demonstrationis Libri X. Re- 
censuit T. Gaisford, S.T.P. Tomi II. 1852. 8vo. clotb, 15s. 

Eusebii Famphili contra Hieroclem et Marcellum Libri. Re- 
censuit T. Gaisford, S.T.P. 185a. 8vo. clotb, is. 

Eusebius' Ecclesiastical History, according to the text of 
Burton, with an Introduction by William Bright, D.D. 1873. Crown 
8vo. clotb, 8s. 6d. 

Eusebii Famphili Hist. Eccl.: Annotationes Variorum. 

Tomi II. 184a. 8vo. clotb, ijs. 

Evagrii Historia Ecclesiastica, ex recensione H. Valesii. 1844. 
8ro. clotb, 4s. 

Irenaeus: The Third Book of St. Irenaeus, Bishop of Lyons, 
against Heresies. With short Notes and a Glossary by H. Deane, B.D., 
Fellow of St. John's College, Oxford. 1874. Crown 8vo. cloth, 5s. 6rf. 
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Origenis Philosophtunena ; sive omnium Haeresium Refutatio, 
E Codice Parisino nunc primum edidit Emmanuel Miller. 1851. 8vo. 
cloth, 10s. 

Patrum Apostolicorum, S. Clementis Romani, S. Ignatii, S. 
Polycarpi, quae supeisunt. Edidit Guil. Jacobson, S.T.P.R. Tomi II. 
Fourth Edition, 1863. 8vo. clotb, ll. is. 

Reliquiae Sacrae secundi tertiique saeculi. Recensuit M. J. 

Routh, S.T.P. TomiV. Second Edition, 1846-1 848. 8vo. clotb, ll. 5s. 
Soriptorum Ecclesiasticorum Opuscula. Recensuit M. J. 

Routh, S.T.P. Tomi II. Third Edition, 1858. 8vo. clotb, 10s. 
Socratis Scholastici Historia Ecclesiastica. Gr. et Lat. Edidit 

R. Hussey, S.T.B. Tomi III. 1853. 8vo. clotb, 15s. 

Socrates' Ecclesiastical History, according to the Text of 
Hussey, with an Introduction by William Bright, D.D. 1878. Crown 
8vo. cloth, 7s. 6d. 

Sozomeni Historia Ecclesiastica. Edidit R. Hussey, S.T.B. 
Tomi III. 1859. 8vo. clotb, 15s. 

Theodoreti Ecclesiasticae Historiae Libri V. Recensuit T. 

Gaisford, S.T.P. 1854. 8vo. clotb, Js. 6d. 

Theodoreti Graecarum Affectionum Curatio. Ad Codices MSS. 
recensuit T. Gaisford, S.T.P. 1839. 8vo. clotb, p. 6d. 

Bowling (J. G.) Notitia Scriptorum SS. Patrum aliorumque vet. 

Eccles. Mon. quae in Collectionibus Anecdotorum post annum Christi 
mdcc. in lucem editis continentur. 1839. 8ro. clotb, 4s. 6d. 

ECCLESIASTICAL HISTORY, BIOGRAPHY, &c. 

Baedae Historia Ecclesiastica. Edited, with English Notes, 
by G. H. Moberly, M.A.1869. crown 8vo. clotb, 10s. (id. 

Bingham's Antiquities of the Christian Church, and other 
Works. 10 vols. 1855. 8vo. cloth, 3/. 3s. 

Bright (W., D.D.). Chapters of Early English Church History. 
1878. 8vo. cloth, 12s. 

Burnet's History of the Reformation of the Church of Eng- 
land. A new Edition. Carefully revised, and the Records collated 
with the originals, by N. Pocock, M.A. 7 vols. 1865. 8vo. 4/. 4s. 

Burnet's Life of Sir M. Hale, and Fell's Life of Dr. Hammond. 
1856. small 8vo. clotb, as. 6d. 

Cardwell's Two Books of Common Prayer, set forth by 
authority in the Reign of King Edward VI, compared with each other. 
Third Edition, 1852. 8vo. clotb, Js. 

Cardwell's Documentary Annals of the Reformed Church of 
England; being a Collection of Injunctions, Declarations, Orders, Arti- 
cles of Inquiry, See. from 1546 to 1716. a vols. 1843. 8vo. clotb, i8«. 
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Cardwell's History of Conferences on the Book of Common 

Prayer from 1551 to 1690. Third Edition, 1849. 8vo. clo/b, 7s. 6d. 
Councils and Ecclesiastical Documents relating to Great 
Britain and Ireland. Edited, after Spelman and Wilkins, by A. W. 
Haddan, B.D., and W. Stubbs, M.A., Regius Professor of Modern 
History, Oxford. Vols. I. and III. 1869-71. Medium 8vo. cloth, 
each 1/. Is. 
Vol. II. Part I. 1873. Medium 8vo. cloth, 10s. 6d. 
Vol. II. Part II. 1878. Church of Ireland ; Memorials of St. Patrick, 
sri^ covers, 3s. 6d. 

Formularies of Faith set forth by the King's Authority during 
the Reign of Henry VIII. 1856. 8vo. cloth, p. 

Fuller's Church History of Britain. Edited by J. S. Brewer, 
M.A. 6 vols. 1845. 8vo. cloth, il. 19s. 

Gibson's Synodus Anglicana. Edited by E. Cardwell, D.D. 
1854. 8vo. cloth, 6s. 

Hussey's Rise of the Papal Power traced in three Lectures. 
Second Edition, 1863. fcap. 8vo. cloth, 4s. 6rf. 

Inett's Origines Anglicanae (in continuation of Stillingfleet). 
Edited by J. Griffiths, M.A. 3 vols. 1855. 8vo. cloth, 15s. 

John, Bishop of Ephesus. The Third Part of his Ecclesias- 
tical History. [In Syriac] Now first edited by William Cureton, 
M.A. 1853. 4to. cloth, il. lis. 

The same, translated by R. Payne Smith, M.A. i860. 8vo. 

cloth, 1 os. 
Knight's Life of Dean Colet. 1823. 8vo. clotb, 7s. 6d. 

Le Neve's Fasti Ecclesiae Anglicanae, Corrected and continued 
from 1715 /01853 by T. Duffus Hardy. 3vols. 1854. 8vo. cloth, il. is. 

The Liturgy and Ritual of the Celtic Church. By F. E. 
Warren, B.D., Fellow of St. John's College, Oxford. 8vo. cloth, 14s. 

Missale Vetus Anglo-Saxonicum : the Liturgy of the Anglo- 
Saxon Church. By the same Editor. In Preparation. 

Noelli (A.) Catechismus sive prima institutio disciplinaque 
Pietatis Christianae Latine explicata. Editio nova cura Guil. Jacobson, 
A.M. 1844. 8vo. clotb, $s.6d. 

Prideaux's Connection of Sacred and Profane History, a vols. 
1851. 8vo. clotb, 10s. 

Primers put forth in the Reign of Henry VIII. 1848. 8vo. 
clotb, 5s. 

Records of the Reformation. The Divorce, 1527 — 1533. 
Mostly now for the first time printed from MSS. in the British Museum 
and other Libraries. Collected and arranged by N. Pocock, M.A. 
1870. 2 vols. 8vo. clotb, il. 16s. 



Digitized by 



Google 



Clarendon Press, Oxford. n 



Reformatio Legum Ecolesiastlcarum. The Reformation of 
Ecclesiastical Laws, as attempted in the reigns of Henry VIII, Edwaid 
VI, and Elizabeth. Edited by E. Cardwell, D.D. 1850. 8vo. cloth, 
6s. Cd. 

Shirley's (W. W.) Some Account of the Church in the Apostolic 
Age. Second Edition, 1874. fcap. 8vo. cloth, 3s. 6d. 

Bhuckford's Sacred and Profane History connected (in con- 
tinuation of Prideaux). 2 vols. 1848. 8vo. cloth, 10*. 

StUlingfleet's Origines Britannicae, with Lloyd's Historical 
Account of Church Government. Edited by T. P. Pautin, M.A. 2 vols. 
1842. 8vo. cloth, los. 

Stubbs (W.). Registrant Sacrum Anglicanum. An attempt 

to exhibit the course of Episcopal Succession in England. 1858. small 
4to. cloth, 8s. 6d. 

Strype's Works Complete, with a General Index. 27 vols. 
1821-1843. 8vo. cloth, 7/. 13s. 6d. Sold separately as follows :— 
Memorials of Cranmer. 2 vols. 1840. 8vo. cloth, in, 
Life of Parker. 3 vols. 1828. 8vo. cloth, 16s. 6d. 
Life of Grindal. 1821. 8vo. cloth, $s.6d. 
Life of Whitgift. 3 vols. 1822. 8vo. cloth, 16s. 6d. 
Life of Aylmer. 1820. 8vo. cloth, 5s. 6d, 
LifeofCheke. 1821. 8vo. cloth, $s. 6d. 
Life of Smith. 1820. 8vo. cloth, $s. 6d. 
Ecclesiastical Memorials. 6 vols. 1822. 8vo. cloth, 1/. 13J. 
Annals of the Reformation. 7 vols. 8vo. cloth, 2/. 3*. 6d. 
General Index. 2 vols. 1828. 8vo. cloth, 11s, 

Sylloge Confessionum sub tempus Reformandae Ecclesiae edi- 
tarum. Subjiciuntur Catechismus Heidelbergensis et Canones Synod! 
Dordrechtanae. 1827. 8vo. cloth, 8s. 

ENGLISH THEOLOGY. 

Beverldge's Discourse upon the XXXIX Articles. The third 

complete Edition, 1847. 8vo. cloth, 8s. 

Bilson on the Perpetual Government of Christ's Church, with a 
Biographical Notice by R. Eden, M.A. 1842. 8vo. cloth, 4s. 

Biscoe's Boyle Lectures on the Acts of the Apostles. 1840. 8vo. 

cloth, gs. 6d. 

Bull's Works, with Nelson's Life. Edited by E. Burton, D.D. 
A new Edition, 1 846. 8 vols. 8vo. cloth, 2l. 9s. 

Burnet'sExpositiotaoftheXXXIXArticles. 1845. 8vo.cloth,Ts. 

Burton's (Edward) Testimonies of the Ante-Nicene Fathers to 
the Divinity of Christ. Second Edition, 1829. 8vo. cloth, Js. 
B3 
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Barton's (Edward) Testimonies of the Ante-Nicene Fathers to 
the Doctrine of the Trinity and of the Divinity of the Holy Ghost. 
1831. 8vo. clolb, 3$.6d. 

Butter's Works, with an Index to the Analogy, a vols. 1874. 
8vo. clolb, n». 

Butler's Sermons. 8vo. cloth, $s. 6d. 

Butler's Analogy of Religion. 8vo. cloth, $s. 6d. 

Chandler's Critical History of the Life of David. 1853. 8yo. 
cloth, 8s. 6d. 

Chillingworth's Works. 3 vols. 1838. 8vo. cloth, il. is. (id. 

Clergyman's Instructor. Sixth Edition, 1855. 8vo. cloth, 6s. 6d. 

Comber's Companion to the Temple ; or a Help to Devotion in 
the use of the Common Prayer. 7 vols. 1841. 8vo. cloth, il. lis. 6d. 

Cranmer's Works. Collected and arranged by H. Jenkyns, 

M.A., Fellow of Oriel College. 4 vols. 1834. 8vo. cloth, ll. 10s. 

Enchiridion Theologicum Anti-Romanum. 

Vol. I. Jeremy Taylor's Dissuasive from Popery, and Treatise on 

the Real Presence. 1852. 8vo. cloth, 8s. 
Vol. II. Barrow on the Supremacy of the Pope, with his Discourse 

on the Unity of the Church. 1852. 8vo. clotb, Js. 6d. 
Vol. III. Tracts selected from Wake, Patrick, Stillingfleet, Clagett, 

and others. 1837. 8vo. cloth, us. 

[Pell's] Paraphrase and Annotations on the Epistles of St. Paul. 
1852. 8vo. clotb, Js. 

Oreswell's Harmonia Evangelica. Fifth Edition, 1856. 8vo. 

clotb, 9s. 6d. 

Greswell's Prolegomena ad Harmoniam Evangelicam. 1840. 
8vo. clotb, 9s. 6d. 

Greswell's Dissertations on the Principles and Arrangement 
of a Harmony of the Gospels. 5 vols. 1837. 8vo. clotb, 3/. 3s. 

Hall's (Bp.) Works. A netv Edition, by Philip Wynter, D.D. 
10 vols. 1863. 8vo. clotb, 3/. 3s. 

Hammond's Paraphrase and Annotations on the New Testa- 
ment. 4 vols. 1845. 8vo. clotb, ll. 

Hammond's Paraphrase on the Book of Psalms, a vols. 1850. 

8vo. clotb, 10s. 

Heurtley's Collection of Creeds. 1858. 8vo. cloth, 6s. 6d. 

Homilies appointed to be read in Churches. Edited by J. 
Griffiths, M.A. 1859 . 8vo. clotb, 7s. 6d. 
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Hooker's Works, with his Life by Walton, arranged by John 

Keble, M.A. Sixth Edition, 1874. 3 volt. 8vo. cloth, ll.lls.6d. 

Hooker's Works; the text as arranged by John Keble, M.A, 

2 vols. 1875. 8vo. cloth, us. 

Hooper's (Bp. George) Works. 2 vols. 1855. 8vo. cloth, is. 

Jackson's (Dr. Thomas) Works. ia vols. 1844. 8vo. cloth, 
31. 6s. 

Jewel's Works. Edited by R. W. Jelf, D.D. 8 vols. 1847. 
8vo. cloth, il. jos. 

Patrick's Theological Works. 9 vols. 1859. ivo. cloth, 1/. is. 

Pearson's Exposition of the Creed. Revised and corrected by 
E. Burton, D.D. Sixth Edition, 1877. 8vo. cloth, 10s. 6d. 

Pearson's Minor Theological Works. Now first collected, with 
a Memoir of the Author, Notes, and Index, by Edward Churton, M.A. 
2 vols. 1844. 8vo, cloth, 10s. 

Sanderson's Works. Edited by W. Jacobson, D.D. 6 vols. 

1854. 8vo. cloth, il. I os. 

Stanhope's Paraphrase and Comment upon the Epistles and 
Gospels. A new Edition. 2 vols. 1851. 8vo. cloth, 10s. 

Stillingfleet's Orlgines Sacrae. 2 vols. 1837. 8vo. cloth, 9/. 

Stillingfleet's Rational Account of the Grounds of Protestant 
Religion; being a vindication of Abp. Laud's Relation of a Conference, 
&c. 2 vols. 1844. 8vo. cloth, 10s. 

Wall's History of Infant Baptism, with Gale's Reflections, and 
Wall's Defence. A new Edition, by Henry Cotton, D.C.L. 2 vols. 
1862. 8vo. cloth, ll. is. 

Waterland's Works, with Life, by Bp. Van Mildert. A nevi 

Edition, with copious Indexes. 6 vols. 1857. 8vo. cloth, 2l. us. 

Waterland's Review of the Doctrine of the Eucharist, with a 
Preface by the present Bishop of London. 1880. crown 8vo. cloth, 
6s. 6d. 

Wheatly's Illustration of the Book of Common Prayer. A 

new Edition, 1S46. 8vo. cloth, 5s. 

Wyclif. A Catalogue of the Original Works of John Wyclif, by 
W.W.Shirley, D.D. 1865. 8vo. cloth, $s.6d. 

Wyclif. Select English Works. By T. Arnold, M.A. 3 vols. 
1 871. 8vo. cloth, 2I. 2s. 

Wyclif. Trialogus. With the Supplement ntxtu first edited. By 
Gotthard Lechler. 1869. 8vo. cloth, 14s. 
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ENGLISH HISTORICAL AND DOCUMENTARY 
WORKS. 

British Barrows, a Record of the Examination of Sepulchral 
Mounds in various parts of England. By William Grecnwcll, M.A., 
F.S.A. Together with Description of Figures of Skulls, General 
Remarks on Prehistoric Crania, and an Appendix by George Rolleston, 
M.D., F.R.S. 1877. Medium 8vo. cloth, 25s. 

Two of the Saxon Chronicles parallel, with Supplementary 
Extracts from the Others. Edited, with Introduction, Notes, and a 
Glossarial Index, by J. Earle, M.A. 1865. 8vo. clolb, 16s. 

Magna Carta, a careful Reprint. Edited by W. Stubbs, M.A., 
Regius Professor of Modern History. 1879. 4 to - "t'tcbed, is. 

Britton, a Treatise upon the Common Law of England, com- 
posed by order of King Edward I. The French Text carefully revised, 
with an English Translation, Introduction, and Notes, by F. M. Nichols, 
M.A. 2 vols. 1865. royal 8vo. clolb, il. 16s. 

Burnet's History of His Own Time, with the suppressed Pas- 
sages and Notes. 6 vols. 1833. 8vo. clolb, il. 10s. 

Burnet's History of James II, with additional Notes. 1852. 
8vo. clolb, 9s. 6d. 

Carte's Life of James Duke of Ormond. A new Edition, care- 
fully compared with the original MSS. 6 vols. 1 85 1. 8vo. clotb, ll. 5s. 

Clarendon's (Edw. Earl of) History of the Rebellion and Civil 
Wars in England. To which are subjoined the Notes of Bishop War- 
burton. 7 vols. 1849. medium 8vo. clotb, 2/. 10s. 

Clarendon's (Edw. Earl of) History of the Rebellion and Civil 
Wars in England. 7 vols. 1839. i8mo. clotb, ll. it. 

Clarendon's (Edw. Earl of) History of the Rebellion and Civil 
Wars in England. Also His Life, written by Himself, in which is in- 
cluded a Continuation of his History of the Grand Rebellion. With 
copious Indexes. In one volume, royal 8vo. 1842. clotb, ll. is. 

Clarendon's (Edw. Earl of) Life, including a Continuation of 
his History. 2 vols. 1857. medium 8vo. clolb, ll. 2$. 

Clarendon's (Edw. Earl of) Life, and Continuation of his His- 
tory. 3 vols. 1827. 8vo. clotb, 16s. 6d. 

Calendar of the Clarendon State Papers, preserved in the 

Bodleian Library. In three volumes. 1869-76. 

Vol.1. From 1523 to January 1649. 8vo. clotb, iSs. 
Vol. II. From 1649 to 1654. 8vo. clotb, 16s. 
Vol. III. From 1655 to 1657. 8vo - 'loth, 14c. 
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Calendar of Charters and Bolls preserved in the Bodleian 
Library. 1878. 8vo. cloth, ll. 1 is. 6d, 

Freeman's (E. A.) History of the Norman Conquest of England j 
its Causes and Results. In Six Volumes. 8vo. cloth, 5I. 9s. 6d. 
Vols. I— II together, 3rd edition, 1877. ll. 16s. 
Vol. Ill, and edition, 1874. 1/. is. 
Vol. IV, and edition, 1875. ll. is. 
Vol. V, 1876. ll. is. 
Vol. VI. Index. 1879. 8vo. cloth, 10s. 6d. 

Gascoigne's Theological Dictionary ("Liber Veritatum ") : 
Selected Passages, illustrating the condition of Church and State, 1403- 
1458. With an Introduction by James E. Thorold Rogers, M.P. 
Small 4to. cloth, 10s. 6d. 

Lloyd's Prices of Corn in Oxford, 1 583-1830. 8vo. sowed, it. 

IiUttrelTs (Narcissus) Diary. A Brief Historical Relation of 

State Affairs, 1678-1714. 6 vols. 1857. 8vo - elotb > ''• 4»- 
May's History of the Long Parliament. 1854. 8vo. cloth, 6s. 6d. 

Bogers'a History of Agriculture and Prices in England, a.d. 
1 259-1 793. Vols. I and II (1 259-1400). 8vo. cloth, a/, as. 
Vols. Ill and IV in the Press. 

Sprigg's England's Recovery ; being the History of the Army 
under Sir Thomas Fairfax. 1854. 8vo. cloth, 6s. 

Whitelock's Memorials of English Affairs from 1625 to 1660. 
4 vols. 1853. 8vo. cloth, il. ios. 

Protests of the Lords, including those which have been 
expunged, from 1624 to 1874; with Historical Introductions. Edited 
by James E. Thorold Rogers, M.A. 1875. 3 vols. 8vo. cloth, a/, is. 

Enactments in Parliament, specially concerning the Universi- 
ties of Oxford and Cambridge. Collected and arranged by J. Griffiths, 
M.A. 1869. 8vo. cloth, 1 as. 

Ordinances and Statutes [for Colleges and Halls] framed or 

approved by the Oxford University Commissioners. 1863. 8vo. cloth, 
I as. — Sold separately (except for Exeter, All Souls, Brasenose, and 
Corpus), at is. each. 

Statuta Universitatis Oxoniensis. 1880. 8vo. cloth, 5/. 

The Student's Handbook to the University and Colleges 
of Oxford. Fifth Edition. 1879. Extra fcap. 8vo. cloth, as. 6d. 

Index to Wills proved in the Court of the Chancellor of the 
University of Oxford, &c. Compiled by J. Griffiths, M.A. 186a. 
royal 8vo. cloth, 3s. 6d. 

Catalogue of Oxford Graduates from 1659 to 1850. 1851. 
8vo. cloth, Js. 6d. 
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CHRONOLOGY, GEOGRAPHY, &c. 

Clinton's Fasti Eellenici. The Civil and Literary Chronology 
of Greece, from the LVIth to the CXXIIIrd Olympiad. Third edition, 
1841. 4to. cloth, \l. 14s. 6d. 

Clinton's Fasti Eellenici. The Civil and Literary Chronology 
of Greece, from the CXXIVth Olympiad to the Death of Augustus. 
Second edition, 1851. 410. cloth, 1/. 12s. 

Clinton's Epitome of the Fasti Hellenici. 1851. 8vo. cloth, 
6s. 6d. 

Clinton's Fasti Romani. The Civil and Literary Chronology 
of Rome and Constantinople, from the Death of Augustus to the Death 
of Heraclius. a vols. 1845, 1850. 410. cloth, 3/. 9s. 

Clinton's Epitome of the Fasti Romani. 1854. 8vo. cloth, is. 

Cramer's Geographical and Historical Description of Asia 
Minor. 2 vols. 183]. 8vo. cloth, lis. 

Cramer's Map of Asia Minor, 15/. 

Cramer's Map of Ancient and Modern Italy, on two sheets, 15,1. 

Cramer's Description of Ancient Greece. 3 vols. 1828. 8vo. 
cloth, 1 6s. 6d. 

Cramer's Map of Ancient and Modern Greece, on two sheets, 15^. 

Greswell's Fasti Temporis Catholici. 1852. 4 vols. 8vo. cloth, 
2I. 1 os. 

Greswell's Tables to Fasti, 4to., and Introduction to Tables, 
8vo. 1852. cloth, 15s. 

Greswell's Origines Kalendariae Italicae. 1854. 4 vols. 8vo. cloth, 
2/. 2S. 

Greswell's Origines Kalendariae Hellenic*. 6 vols. 1862. 
8vo. cloth, 4/. 4s. 



MATHEMATICS, PHYSICAL SdEKTCE, &o. 

Archimedis quae supersunt omnia cum Eutocii commentariis 
ex recensione Josephi Torelli, cum nova versione Latina. 1792. fol. 
cloth, ll. 5s. 

Bradley's Miscellaneous Works and Correspondence. With an 
Account of Harriot's Astronomical Papers. 1832. 4to. cloth, ljs. 
Reduction of Bradley's Observations by Dr. Busch. 1838. 410. clotk, 3$. 
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Astronomical Observations made at the University Obser- 
vatory, Oxford, under the direction of C. Pritchard, M.A., Savilian Pro- 
fessor of Astronomy. No. I. 1878. Royal 8vo. paper covers, 3s. 6d. 

Treatise on Infinitesimal Calculus. By Bartholomew Price, 
M.A., F.R.S., Professor of Natural Philosophy, Oxford. 

Vol. I. Differential Calculus. Second Edition, 8vo. cloth, 14s. 6d. 

Vol. II. Integral Calculus, Calculus of Variations, and Differential 
Equations. Second Edition, 1865. 8vo. cloth, lis. 

Vol. III. Statics, including Attractions ; Dynamics of a Material 
Particle. Second Edition, 1868. 8vo. cloth, 16s. 

Vol. IV. Dynamics of Material Systems ; together with a Chapter on 
Theoretical Dynamics, by W. F. Donkin, M.A., F.R.S. 1862. 
8vo. cloth, 16s. 

Bigaud's Correspondence of Scientific Men of the 1 7th Century, 
with Table of Contents by A. de Morgan, and Index by the Rev. J. 
Rigaud, M.A., Fellow of Magdalen College, Oxford. 2 vols. 1841-1862. 
8vo. cloth, 18s. 6d. 

Daubeny's Introduction to the Atomic Theory. 1850. i6mo. 
cloth, 6s. 

Vesuvius. By John Phillips, M.A., F.R.S., Professor of 
Geology, Oxford. 1869. Crown 8ro. cloth, los.6d. 

Geology of Oxford and the Valley of the Thames. By the same 
Author. 1871. 8vo. cloth, 2 is. 

Synopsis of the Pathological Series in the Oxford Museum. 
By H. W. Acland, M.D., F.R.S., 1867. 8vo. cloth, 2s. 6d. 

Thesaurus Entomologicus Hopeianus, or a Description of 
the rarest Insects in the Collection given to the University by the 
Rev. William Hope. By J. O. Westwood, M.A., F.L.S. With 40 
Plates. 1874. Small folio, half morocco, Jl. 10s. 

Text-Book of Botany, Morphological and Physiological. By 
Dr. Julius Sachs, Professor of Botany in the University of Wiirzburg. 
Translated by S. H. Vines, M.A., and edited by W. T. Thiselton Dyer, 
M. A. Royal 8vo. Second Edition, in the Press, 

Johannes Muller on Certain Variations in the Vocal Organs 
of the Passeres that have hitherto escaped notice. Translated by 
F. J. Bell, B.A., and edited with an Appendix, by A. H. Garrod, M.A., 
F.R.S. With Plates. 1878. 4to. paper covers, p. 6d. 
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BIBLIOGRAPHY. 

Ebort's Bibliographical Dictionary, translated from the German. 
4 vols. 1837. 8vo. clotb, ll. 10s. 

Cotton's List of Editions of the Bible in English. Second Edition, 

corrected and enlarged. 1851. 8vo. clotb, 8s. 6d. 

Cotton's Typographical Gazetteer. 183 1. 8vo. clotb, its. 6d. 

Cotton's Typographical Gazetteer, Second Series. 1866. 8vo 

clotb, 1 2s. 6d. 

Cotton's Rhemes and Doway. An attempt to shew what has 
been done by Roman Catholics for the diffusion of the Holy Scriptures 
in English. 1855. 8vo. clotb, 9s. 

MISCELLANEOUS. 

Bacon's Novum Organum. Edited, with English notes, by 
G. W. Kitchin, M.A. 1855. 8vo. clotb, 9*. 6rf. 

Bacon's Novum Organum. Translated by G. W. Kitchin, 
M.A. 1855. 8vo. clotb, 9s. 6d. (See also p. 35.) 

The "Works of George Berkeley, D.D., formerly Bishop of 

Cloyne ; including many of his writings hitherto unpublished. With 

Prefaces, Annotations, and an Account of his Life and Philosophy, by 

Alexander Campbell Fraser, M.A. 4 vols. 1871. 8vo. clotb, 2I. 18s. 

The Life, Letters, &c. 1 vol. clotb, 16s. See also p. 35. 

The Logic of Hegel; translated from the Encyclopaedia of 
the Philosophical Sciences. With Prolegomena by William Wallace, 
M.A. 1874. 8vo. cloth, 14s. 

Smith's "Wealth of Nations. A new Edition, with Notes, 
by J. E. Thorold Rogers, M.A. 2 vols. 1880. clotb, a is. 

A Course of Lectures on Art, delivered before the University 
of Oxford in Hilary Term, 1870, by John Ruskin, M.A., Slade 
Professor of Fine Art. 8vo. clotb, 6s. 

A Critical Account of the Drawings by Michel Angelo 

and Raffaello in the University Galleries, Oxford. By J. C. Robinson, 
F.S.A. 1870. Crown 8vo. clotb, 4s. 

Bturlunga Saga, including the Islendinga Saga of Lawman 
Sturla Thordsson and other works. Edited with Prolegomena, Ap- 
pendices, Tables, Indices, and Maps, by Dr. Gudbrand Vigfusson. In 
a vols. 1878. 8vo. cloth, a/, as. 

Casauboni Ephemerides, cum praefatione et notis J. Russell, 
S.T.P. Tomi II. 1850. 8vo, clotb, 15s. 

The Ormulum ; with the Notes and Glossary of Dr. R. M. 
White. Edited by Rev. R. Holt, M.A. 1878. a vols. Extra fcap. 
8vo. cloth, ais. 
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The Sacred Books of the East. Translated by various 
Oriental Scholars, and edited by F. Max Miiller. 

Vol. I. The Upanishads. Translated by F. Max Miiller. 
Part I. The XAandogya-upanishad, The Talavakara-upanishad, The 
Aitareya-aranyaka, The Kaushltaki-brahmana-upanishad, and The 
Va^asaneyi-samhita-upanishad. 8vo. cloth, ios. 6d. 

Vol. II. The Sacred Laws of the Aryas, as taught in the 
Schools of Apastamba, Gautama, VasishrAa, and Baudhayana. Trans- 
lated by Georg Buhler. Part I, Apastamba and Gautama. 8vo. 
cloth, ios. (id. 

Vol. III. The Sacred Books of China. The Texts of Con- 
fucianism. Translated by James Legge. Part I. The Shu King, The 
Religious portions of the Shih King, and The Hsiao King. 8vo. cloth, 
I as. 6d. 

Vol. IV. The Vendldad. Translated by James Darmesteter. 
8vo. cloth, ios. 6d. 

Vol. V. The Bundahir, Bahman Yait, and Shayast-la- 
Shftyast. Translated by E. W. West. 8vo. cloth, I as. 6d. 

Vols. VI and IX. The Qur'an. Parts I and II. Trans- 
lated by Professor E. H. Palmer. 8vo. cloth, lis. 

Vol. VII. The Institutes of Vishnu. Translated by Pro- 
fessor Julius Jolly. 8vo. cloth, ios. 6d. 

Vol. X. The Dhammapada, translated by Professor F. Max 
Miiller ; and The Sutta Nipftta, translated by Professor Fausboll ; 
being Canonical Books of the Buddhists. 8vo. cloth, ios. 6rf. 

Vol. XI. The Mahaparinibbana Sutta, The Tevi^a 
Sutta, The Mahasudassana Sutta, The Dhamma-iTakkappa- 
vattana Sutta. Translated by T. W. Rhys Davids. Svo. cloth, ios.6d. 



The following Volumes are also in the Press, via :— 

Vol. VIII. TheBhagavadgita,Sanatsxigatiya,andAnugita. 
Translated by Kashinath Trimbak Telang. 

Vol. XII. The Satapatha-Brahmana, by Professor Eggeling. 

Vol. XIII. The Fatimokkha, by T. W. Rhys Davids. The 
Mahdvagga, by Dr. H. Oldenberg. 

Vol. XIV. The Sacred Laws of the. Aryas, as taught in the 
Schools of VasishMa and Baudhayana, by Professor Georg Buhler. 
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Claxmtom Itass Smts, 



The Delegates of the Clarendon Press having undertaken 
the publication of a series of works, chiefly educational, and 
entitled the Clarrnbon |1rtss Strits, have published, or have 
in preparation, the following. 

Those to which prices are attached are already published; the others are in 
preparation. 

I. ENGLISH. 

A First Reading Book. By Marie Eichens of Berlin; and 

edited by Anne J. dough. Extra fcap. 8vo. stiff covers, ^d. 

Oxford Beading Book, Part I. For Little Children. Extra 
fcap. 8vo. stiff covers, 6d. 

Oxford Beading Book, Part II. For Junior Classes. Extra 
fcap. 8vo. stiff covers, (td. 

An Elementary English Grammar and Exercise Book. 
By O. W. Tancock, M.A., Head Master of Norwich School. Second 
Edition. Extra fcap. 8vo. cloth, ls.6d. 

An English Grammar and Beading Book, for Lower Forms 
in Classical Schools. By O. W. Tancock, M.A., Head Master of 
Norwich School. Third Edition. Extra fcap. 8vo. cloth, 3s. 6d. 

Typical Selections from the best English Writers, with Intro- 
ductory Notices. Second Edition. In Two Volumes. Extra fcap. 8vo. 
cloth, 3s. 6d. each. 

Vol. I. Latimer to Berkeley. Vol. II. Pope to Macaulay. 

The Philology of the English Tongue. By J. Earle, M.A., 
formerly Fellow of Oriel College, and Professor of Anglo-Saxon, Oxford. 
Third Edition. Extra fcap. 8vo. clotb, p. 6d. 

A Book for the Beginner in Anglo-Saxon. By John Earle, 
M.A., Professor of Anglo-Saxon, Oxford. Second Edition. Extra fcap. 
8vo. cloth, as. 6d. 

An Anglo-Saxon Beader. In Prose and Verse. With 
Grammatical Introduction, Notes, and Glossary. By Henry Sweet, 
M.A. Second Edition. Extra fcap. 8vo. cloth, 8s. 6d. 
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Specimens of Early English. A New and Revised Edition. 
With Introduction, Notes, and Glossaiial Index. By R. Morris, LL.D., 
and W. W. Skeat, M.A. 

Part I. In the Press. 

Part II. From Robert of Gloucester to Gower (a.d. i 298 to a.d. 1393). 
Second Edition. Extra fcap. 8vo. cloth, Js. 6d. 

Specimens of English Literature, from the ' Ploughmans 
Crede' to the 'Shepheardes Calender' (a.d. 1394 to a.d. 1579). With 
Introduction, Notes, and Glossarial Index. By W. W. Skeat, M.A. 
Extra fcap. 8vo. cloth, Js. 6d. 

The Vision of William concerning Piers the Plowman, 

by William Langland. Edited, with Notes, by W. W. Skeat, M.A. 
Third Edition. Extra fcap. 8vo. cloth, 4s. 6d. 

Chaucer. The Prioresses Tale; Sir Thopas; The Monkes 
Tale; The Clerkes Tale; The Squieres Tale, &c. Edited by 
W. W. Skeat, M.A. Second Edition. Extra fcap. 8vo. cloth, 4s. 6d. 

Chaucer. The Tale of the Man of Lawe; The Pardoneres 
Tale; The Second Nonnes Tale; The Chanouns Yemannes Tale. 
By the same Editor. Extra fcap. 8ro. cloth, 4s. 6d. (See also p. 22.) 

Old English Drama. Marlowe's Tragical History of Dr. 
Faustus, and Greene's Honourable History of Friar Bacon and Friar 
Bnngay. Edited by A. W. Ward, M.A., Professor of History and 
English Literature in Owens College, Manchester. 1878. Extra fcap. 
8vo. cloth, 5s. 6d. 

Marlowe. Edward II. With Introduction, Notes, &c. By 
O. W. Tancock, M.A., Head Master of Norwich School. Extra fcap. 
8ro. cloth, 3s. 

Shakespeare. Hamlet. Edited by W. G. Clark, M.A., and 
W. Aldis Wright, M.A. Extra fcap. 8vo, slipcovers, 2s. 

Shakespeare. Select Plays. Edited by W. Aldis Wright, M.A. 
Extra fcap. 8vo. slipcovers. 

The Tempest, is. 6d. King Lear, is. 6d. 

As You Like It, is.6d. A Midsummer Night's Dream, is. 6d, 

Julius Czsar, 2s. Coriolanns, 2s. 6d. 

Richard the Third, as. 6d. Henry the Fifth. In the Press. 

(For other Plays, see p. 23.) 

Milton. Areopagitica. With Introduction and Notes. By 
J. W. Hales, M.A., late Fellow of Christ's College, Cambridge. Second 
Edition. Extra fcap. 8vo. cloth, 3s. 
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Bunyan. Holy War, Life and Death of Mr. Badman, &c. 
Edited by E. Venables, M.A. In Preparation, (See alto p. 23.) 

Iiocke's Conduct of the tTnderstanding. Edited, with Intro- 
duction, Notes, etc., by T. Fowler, M.A., Professor of Logic in the 
University of Oxford. Extra fcap. 8vo. cloth, is. 

Addison. Selections from Papers in the Spectator. With 
Notes. By T. Arnold, M.A., University College. Second Edition. 
Extra fcap. 8vo. clotb, 4s. 6rf. 

Burke. Four Letters on the Proposals for Peace with the Regi- 
cide Directory of France. Edited, with Introduction and Notes, by 
E. J. Payne, M.A. Extra fcap. 8vo. cloth, 5s. (See also p. 23.) 

Also the following in paper covers : — • 

Goldsmith. The Deserted Village. 2d. 

Gray. Elegy, and Ode on Eton College. 2d. 

Johnson. Vanity of Human Wishes. With Notes by E. J. 
Payne, M.A. 41/. 

Keats. Hyperion, Book I. With Notes byW.T. Arnold, B.A. 4</. 

Milton. With Notes by R. C. Browne, M.A. 

Lycidas, $d. L' Allegro, id. II Penseroso, 4/f. Comus, 6d. 
Samson Agonistes, 6d. 
ParnelL The Hermit. 2d. 

A SERIES OF ENGLISH CLASSICS, 

Designed to meet the wants of Students in English Literature, 
by the late Rev. J. S. Brewer, M.A., of Queen's College, Oxford, 
and Professor 0/ English Literature at King's College, London. 

1. Chaucer. The Prologue to the Canterbury Tales; The 

Knightes Tale ; The Nonne Prestes Tale. Edited by R. Morris, 
Editor of Specimens of Early English, &c, &c. Sixth Edition. Extra 
fcap. 8vo. clotb, 2s.6d. (See also p. 21.) 

2. Spenser's Faery Queene. Books I and 1 1. Designed chiefly 

for the use of Schools. With Introduction, Notes, and Glossary. By 
G. W. Kitchin, M.A. 

Book I. Eighth Edition. Extra fcap. 8vo. clotb, 2$. 6d. 

Book II. Third Edition. Extra fcap. 8vo. clotb, 2s.6d. 

j. Hooker. Ecclesiastical Polity, Book I. Edited by R. W. 
Church, M.A., Dean of St. Paul's ; formerly Fellow of Oriel College, 
Oxford. Second Edition. Extra fcap. 8vo. clotb, as. 
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4. Shakespeare. Select Plays. Edited by W. G. Clark, M.A., 

Fellow of Trinity College, Cambridge ; and W. Aldis Wright, M.A., 
Trinity College, Cambridge. Extra fcap. 8to. stiff covers. 
I. The Merchant of Venice. It. 
II. Richard the Second, is. 6d. 
III. Macbeth, is. 6d. (For other Plays, see p. 21.) 

5. Bacon. 

I. Advancement of Learning. Edited by W. Aldis Wright, M.A. 

Second Edition. Extra fcap. 8vo, cloth, 4s. 6d. 
II. The Essays. With Introduction and Notes. By J. R. Thursfield, 
M. A., Fellow and formerly Tutor of Jesus College, Oxford. 

6. Milton. Poems. Edited by R. C. Browne, M.A. 2 vols. 

Fourth Edition. Extra fcap. 8vo. cloth, 6s. 6d. 

Sold separately, Vol. I. 4s.; Vol. II. 3s. (See also p. 22.) 

I. Dryden. Select Poems. Stanzas on the Death of Oliver 

Cromwell ; Astrxa Redux ; Annus Mirabilis ; Absalom and Achitophel ; 
Religio Laici; The Hind and the Panther. Edited by W. D. Christie, 
M.A. Second Edition. Ext. fcap. 8vo. cloth, 3s. 6d. 

8. Bunyan. The Pilgrim's Progress, Grace Abounding, Relation 

of the Imprisonment of Mr. John Bunyan. Edited, with Biographical 
Introduction and Notes, by E. Venables, M.A. 1879. Extra fcap. 
8vo. cloth, 5s. 

9. Popo. With Introduction and Note.s. By Mark Pattison, 

B.D., Rector of Lincoln College, Oxford. 

I. Essay on Man. Sixth Edition. Extra fcap. 8vo. is. 6d. 

II. Satires and Epistles. Third Edition. Extra fcap. 8vo. 2S. 

10. Johnson. Rasselas; Lives of Pope and Dryden. Edited 
by Alfred Millies, B.A. (London), late Scholar of Lincoln College, 
Oxford. Extra fcap. 8vo. cloth, 4s. 6d. 

II. Burke. Select Works. Edited, with Introduction and Notes, 
by E. J. Payne, M.A., of Lincolu's Inn, Barrister-at-Law, and Fellow of 
University College, Oxford. 

I. Thoughts on the Present Discontents; the two Speeches on 

America. Second Edition. Extra fcap. 8vo. cloth, 4s. 6d. 
II. Reflections on the French Revolution. Second Edition. Extra 
fcap. 8vo. cloth, 5s. (See also p. 22.) 

ia. Cowper. Edited, with Life, Introductions, and Notes, by 
H. T. Griffith, B.A., formerly Scholar of Pembroke College, Oxford. 
I. The Didactic Poems of 1782, with Selections from the Minor 

Pieces, a.d. 1779-1783. Extra fcap. 8vo. cloth, 3s. 
II. The Task, with Tirocinium, and Selections from the Minor Poems, 
A.D. 1 784-1 799. Extra fcap. 8vo. cloth, 3s. 
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n. LATIN. 

An Elementary Latin Grammar. By John B. Allen, M .A., 
Head Master of Perse Grammar School, Cambridge. Third Edition, 
Revised and Corrected. Extra fcap. 8vo. cloth, is. 6d. 

A First Latin Exercise Book. By the same Author. 
Second Edition. Extra fcap. 8vo. cloth, 2s. orf. 

Anglice Reddenda, or Easy Extracts, Latin and Greek, for 
Unseen Translation. By C. S. Jerram, M.A. Second Edition, Revised 
and Enlarged. Extra fcap. 8vo. cloth, 2s. (id. 

Passages for Translation into Latin. For the use of Pass- 
men and others. Selected by J. Y. Sargent, M.A., Fellow and Tutor of 
Magdalen College, Oxford. Fifth Edition. Ext. fcap. 8vo. clotb, 2S. 6d. 

First Latin Header. By T. J. Nunns, M.A. Third Edition. 
Extra fcap. 8vo. cloth, 2s. 

Second Latin Header. In Preparation. 

Caesar. The Commentaries (for Schools). With Notes and 
Maps. By Charles E. Moberly, M.A. 
Parti. The Gallic War. Third Edition. Extra fcap. 8vo.ctoi.4s.6rf. 
Part II. The Civil War. Extra fcap. 8vo. cloth, 3s. 6rf. 
The Civil War. Book I. Extra fcap. 8vo. clotb, 2s. 

Cicero. Selection of interesting and descriptive passages. With 
Notes. By Henry Walford, M.A. la three Parts. Second Edition. 
Extra fcap. 8vo. clotb, 4s. (td. Each Part separately, limp, is. 6rf. 
Part I. Anecdotes from Grecian and Roman History. 
Part II. Omens and Dreams : Beauties of Nature. 
Part III. Rome's Rule of her Provinces. 

Cicero. Selected Letters (for Schools). With Notes. By the 
late C. E. Prichard, M.A., and E. R. Bernard, M.A. Second Edition. 
Extra fcap. 8vo. clotb, $s. 

Cicero. Select Orations (for Schools). With Notes. By J. R. 
King, M.A. Extra fcap. 8vo. cloth, 2s. 6rf. 

Cornelius JNTepos. With Notes. By Oscar Browning, M.A, 
Second Edition. Extra fcap. 8vo. clotb, 2s. 6rf. 

Livy. Selections (for Schools). With Notes and Maps. By 
H. Lee- Warner, M.A. Extra fcap. 8vo. In Parts, limp, each is. 6rf. 

Part I. The Caudine Disaster. 

Part II. Hannibal's Campaign in Italy. 

Fart III. The Macedonian War. 
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Ovid. Selections for the use of Schools. With Introductions 
and Notes, and an Appendix on the Roman Calendar. By W. Ramsay, 
M.A. Edited by G. G. Ramsay, M.A., Professor of Humanity, Glas- 
gow. Second Edition. Ext. fcap. 8yo. cloth, 5s. 6d. 

Pliny. Selected Letters (for Schools). With Notes. By 
the late C. E. Prichard, M.A., and E. R. Bernard, M.A. Second Edition. 
Extra fcap. 8vo. cloth, 3s. 

Virgil. Edited with Notes, etc., by T. L. Papillon, M.A., Fellow 
of New College, Oxford. In Preparation. 



Catulli Veronensis Liber. Iterum recognovit, apparatum 
criticum prolegomena appendices addidit, Robinson Ellis, A.M. 1878. 
Demy 8vo. cloth, 16s. 

A Commentary on Catullus. By Robinson Ellis, M.A. 1876; 

Demy 8vo. cloth, 16s. 

Catulli Veronensis Carmina Selects, secundum recogni- 
tionem Robinson Ellis, A.M. Extra fcap. 8vo. cloth, 3s. 6d. 

Cicero de Oratore. With Introduction and Notes, by A. S. 
Wilkins, M.A., Professor of Latin, Owens College, Manchester. 
Book I. 1879. 8vo. cloth, 6s. Book II. 1881. 8vo. cloth, 5s. 

Cicero's Philippic Orations. WithNotes. ByJ.R. King, M.A. 
Second Edition. 1879. 8vo. cloth, 10s. 6d. 

Cicero. Select Letters. With English Introductions, Notes, 
and Appendices. By Albert Watson, M.A. Second Edition. 1874. 
Demy 8vo. cloth, lis. 

Cicero. Select Letters, text. By the same Editor. Extra 

fcap. 8vo. cloth, 4s. 

Cicero pro Cluentio. With Introduction and Notes. By W. 
Ramsay, M.A. Edited by G. G. Ramsay, M.A. Extra fcap. 8 vo. cloth, 
3s. 6d. 

Horace. With a Commentary. Volume I. The Odes, Carmen 
Seculare, and Epodes. By Edward C. Wickham, M.A., Head Master 
of Wellington College, Second Edition. 1877. 8vo.c/o/A, 12s 
Also a small edition for Schools. Nearly ready. 

Livy, Books I-X. By J. R. Seeley, M.A., Regius Professor of 
Modern History, Cambridge. Book I. Second Edition. 1874. 8vo. 
cloth, 6s. 
Also a small edition for Schools. 

Ferslus. The Satires. With a Translation and Commentary. 
By John Conington, M.A. Edited by Henry Nettleship, M.A. Second 
Edition. 1874. 8vo.clotb,Js. 6d. 
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Selections from the less known Latin Poets. By North 

Pinder, M.A. 1869. Demy 8vo. clotb, 15s. 

Fragments and Specimens of Early Latin. With Introduc- 
tions and Notes. 1874. By John Wordsworth, M.A. 8vo. cloth, lSs. 

Tacitus. The Annals. Books I-VI. With Essays and Notes. 
Preparing. 

Vergil : Suggestions Introductory to a Study of the Aeneid. 
By H. Nettleship, M.A. 8vo. sewed, Is. 6d. 

Ancient Lives of Vergil; with an Essay on the Poems of Vergil, 
in connection with his Life and Times. By H. Nettleship, M.A. 8vo. 
sewed, 25. 

The Roman Satura : its original form in connection with its 
literary development. By H. Nettleship, M.A. 8vo. sewed, is. 

A Manual of Comparative Philology. By T. L. Papillon, 

M.A. , Fellow and Lecturer of New College. Second Edition. Crown 
8vo. cloth, 6s. 

The Roman Poets of the Augustan Age. By William 
Young Sellar, M.A., Professor of Humanity in the University of 
Edinburgh. Virgil. 1877. 8vo. cloth, 14s. 

The Roman Poets of the Republic. By the same Author. 
New Edition, Revised and Enlarged. 1881. 8vo, cloth, 14s. 



III. GREEK. 

A Greek Primer, for the use of beginners in that Language. 
By the Right Rev. Charles Wordsworth, D.C.L., Bishop of St. Andrews. 
Sixth Edition, Revised and Enlarged. Extra fcap. 8vo. clotb, is. 6d. 

Graecae Grammatical Rudimenta in usum Scholarum. Auctore 
Carolo Wordsworth, D.C.L. Nineteenth Edition, 1877. i2mo. cloth, 4s. 

A Greek-English Lexicon, abridged from Liddell and Scott's 
4to. edition, chiefly for the use of Schools. Nineteenth Edition. Care- 
fully Revised throughout. 1880. Square I 21110. clotb, 7s. 6d. 

Greek Verbs, Irregular and Defective; their forms, mean- 
ing, and quantity ; embracing all the Tenses used by Greek writers, 
with references to the passages in which they are found. By W. Veitch. 
Fourth Edition. Crown 8vo. clotb, 10s. 6d. 

The Elements of Greek Accentuation (for Schools): abridged 
from his larger work by H. W. Chandler, M.A., Waynflete Professor of 
Moral and MetaphysicalPhilosophy, Oxford. Ext. fcap. 8vo. cloth, is. 6d. 
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A Series of Graduated Greek Readers; — 

First Greek Reader. By W. G. Rushbrooke, MX., for- 
merly Fellow of St. John's College, Cambridge, Second Classical 
Master at the City of London School. Extra fcap. 8vo. cloth, 2$.6d. 

Second Greek Header. By A.M.Bell, M.A. Extra fcap. 
8vo. cloth, 3s. 6d. 

Third Greek Reader. In Preparation. 

Fourth Greek Reader ; being Specimens of Greek. 
Dialects. With Introductions and Notes. By W.W. Merry, M.A., 
Fellowand Lecturer of Lincoln College. Extra fcap. 8 vo. cloth, 4s. 6d. 

Fifth Greek Reader. Part I. Selections from Greek Epic 
and Dramatic Poetry, with Introductions and Notes. By Evelyn 
Abbott.M.A., Fellow of Balliol College. Ext.fcap. 8vo. cloth, 4».6rf. 

Part II. By the same Editor. In Preparation, 

The Golden Treasury of Ancient Greek Poetry ; being a Col- 
lection of the finest passages in the Greek Classic Poets, with Introduc- 
tory Notices and Notes. By R. S. Wright, M.A., Fellow of Oriel 
College, Oxford. Ext. fcap. 8vo. cloth, 8s. dd. 

A Golden Treasury of Greek Prose, being a collection of the 
finest passages in the principal Greek Prose Writers, with Introductory 
Notices and Notes. By R. S. Wright, M.A., and J. E. L. Shadwell, M.A. 
Ext. fcap. 8vo. cloth, 4s. 6d. 

Aeschylus. Prometheus Bound (for Schools). With Intro- 
duction and Notes, by A. O. Prickard, M.A., Fellow of New College. 
Extra fcap. 8vo. cloth, as. 

Aeschylus. Agamemnon. With Introduction and Notes by 
Arthur Sidgwick, M.A., Tutor of Corpus Christi College, Oxford; late 
Fellow of Trinity College, Cambridge, and Assistant Master of Rugby 
School. Extra fcap. 8vo. cloth, 3s. Just Published. 

Aristophanes. In Single Plays, edited, with English Notes, 
Introductions, etc., by W. W. Merry, M.A. Extra fcap. 8vo. 
The Clouds, 2s. The Acharnians, is. 

Other Plays will follow. 

Arrian. Selections (for Schools). With Notes. By J. S. Phill- 
potts, B.C.L., Head Master of Bedford School. 

Cebes. Tabula. With Introduction and Notes by C. S. 
Jerram, M.A. Extra fcap. 8vo. cloth, 2S. 6d, 

Euripides. Alcestis (for Schools). By C. S. Jerram, M.A. 
Extra fcap. 8vo. cloth, is. 6d. 

Euripides. Helena (for Schools). By the same Editor. In 
the Press, 
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Herodotus. Selections from. Edited, with Introduction, Notes, 
and a Map, by W. W. Merry, M.A., Fellow and Lecturer of Lincoln 
College. Extra fcap. 8vo. cloth, 2s. 6d. 

Homer. Odyssey, Books I— XII (for Schools). ByW.W. 
Merry, M.A. Nineteenth Thousand. Extra fcap. 8vo. clotb, 4s. 6d. 
Book II, separately, is. 6d. 

Homer. Odyssey, Books XIII-XXIV (for Schools). By the 

same Editor. Extra fcap. 8vo. cloth, 5s. 

Homer. Iliad, Book I (for Schools). By D. B. Monro, M.A. 

Extra fcap. 8vo. cloth, 2s. 

Homer. Iliad, Book XXI. Edited with Notes, etc., for the 
use of Schools, by Herbert Hailstone, M.A., late Scholar of St. Peter's 
College, Cambridge. Extr. fcap. 8vo. cloth, is. 6d. 

Iiucian. Vera Historia (for Schools). By C. S. Jerram, M.A. 
Extra fcap. 8vo. cloth, is. 6d. 

Plato. Selections (for Schools). With Notes. By B. Jowett, 
M.A., Regius Professor of Greek ; and J. Purves, M.A., Fellow and 
late Lecturer of Balliol College, Oxford. In the Press. 

Sophocles. In Single Plays, with English Notes, &c. By Lewis 
Campbell, M.A., and Evelyn Abbott, M.A. Extra fcap. 8vo. limp. 
Oedipus Rex, Oedipus Coloneus, Antigone, Is. yd. each. 
Ajax, Electra, Trachiniae, Philoctetes, 2s. each. 

Sophocles. Oedipus Rex : DindorPs Text, with Notes by the 
present Bishop of St. David's. Ext. fcap. 8vo. limp, Is. 6rf. 

Theocritus (for Schools). With Notes. By H. Kynaston, M.A. 
(late Snow), Head Master of Cheltenham College. Third Edition. 
Extra fcap. 8vo. clotb, 4s. 6d. 

Xenophon. Easy Selections (for Junior Classes). With a 
Vocabulary, Notes, and Map. By J. S. Phillpotts, B.C.L., and C. S. 
Jerram, M.A. Third Edition. Extra fcap. 8vo. cloth, 3s. 6d. 

Xenophon. Selections (for Schools). With Notes and Maps. 
By J. S. Phillpotts, B.C.L., Head Master of Bedford School. Fourth 
Edition. Ext. fcap. 8vo. clotb, 3s. 6d. 

Xenophon. Anabasis, Book II. With Notes and Map. ByC.S. 
Jerram, M.A. Extra fcap. 8vo. cloth, 2s. 

Aristotle's Politics. By W. L. Newman, M.A., Fellow of 
Balliol College, Oxford. 

Aristotelian Studies. I. On the Structure of the Seventh 

Book of the Nicomachean Ethics. By J. C. Wilson, M.A., Fellow of 
Oriel College, Oxford. 1879. Medium 8vo. stiff, 5s. 

Demosthenes and Aeschines. The Orations of Demosthenes 

and ^Eschines on the Crown. With Introductory Essays and Notes. 
ByG.A. Simcox, M.A.,and W.H.Simcox.M.A. 1872. 8vo. clotb, 1 as. 
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Homer. Odyssey, Books I-XII. Edited with English Notes, 
Appendices, etc. By W. W. Merry, M.A., and the late James Riddell, 
M.A. 1876. Demy 8vo. cloth, 16s. 

Homer. Odyssey, Books XIII-XXIV. With Introduction 

and Notes. By S. H. Butcher, M.A., Fellow of University College. 

Homer. Iliad. With Introduction and Notes. By D. B. 
Monro, M.A., Vice-Provost of Oriel College, Oxford. Preparing. 

A Homeric Grammar. By D. B. Monro, M.A. In the Press. 
Sophocles. The Plays and Fragments. With English Notes 
and Introductions, by Lewis Campbell, M.A., Professor of Greek, St. 
Andrews, formerly Fellow of Queen's College, Oxford. 2 vols. 

Vol. I. Oedipus Tyrannus. Oedipus Coloneus. Antigone. Second 

Edition. 1879. 8vo. elotb, 16s. 
Vol. II. Ajax. Electra. Trachiniae. Philoctetes. Fragments. 1881. 
8vo. cloth, 16s. 
Sophocles. The Text of the Seven Plays. By the same Editor. 

Ext. fcap. 8vo. cloth, 4s. 6d. 

A Handbook of Greek Inscriptions, illustrative of Greek 
History. By E. L. Hicks, M.A., formerly Fellow of Corpus Christi 
College, Oxford. In the Press. 

TV. FRENCH. 
An Etymological Dictionary of the French Language, with 

a Preface on the Principles of French Etymology. By A. Brachet. 
Translated into English by G. W. Kitchin, M.A. Second Edition. 
Crown 8vo. cloth, Js. 6d. 

Brachet's Historical Grammar of the French Language. 

Translated into English by G. W. Kitchin, M.A. Fourth Edition. 
Extra fcap. 8vo. cloth, 3s. (id. 

Historical Outlines of French Literature. By George 

Saintsbury, M.A. In Preparation. 

A Primer of French Literature. By the same Author. Extra 

fcap. 8vo. cloth, 2s. 
• French Classics, Edited by GUSTAVE MaSSON, B.A. 

Corneille's Cinna, and Moliere's Les Femmes Savantes. With 
Introduction and Notes. Extra fcap. 8vo. cloth, 2s. 6d. 

Racine's Andromaque, and Corneille's Le Menteur. With 
Louis Racine's Life of his Father. Extra fcap. 8vo. clotb, 2s. 6d. 

Moliere's Les Fourberies de Scapin, and Bacine's Athalie. 
With Voltaire's Life of Moliere. Extra fcap. 8vo. clotb, 2s. 6d. 

Selections from the Correspondence of Madame de Sevign6 
and her chief Contemporaries. Intended more especially for Girls' 
Schools. Extra fcap. 8vo. clotb, 3$. 
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Voyage autour de ma Chambre,by Xavier de Maistre ; Ourika, 
by Madame de Duras ; La Dot de Suzette, by Fievee ; Les Jumeaux 
de l'HOtel Corneille, by Kdmond About ; Mesaventures d'un ficolier, 
by Kodolphe Topffer. Extra fcap. 8vo. clolb, as. 6d. 

Regnard's Le Joueur, and Brueys and Palaprat's Le 

GronJeur. Extra fcap. 8vo. cloth, as. 6d. 

Iiouls XIV and his Contemporaries; as described in Extracts 

from the best Memoirs of the Seventeenth Century. With English 
Notes, Genealogical Tables, &c. Extra fcap. 8vo. clolb, as. 6d. 

V. GERMAN. 

LANGE'S German Course. By HERMANN LaNGE, Teacher of 
Modern Languages, Manchester: 

The Germans at Home ; a Practical Introduction to German 
Conversation, with an Appendix containing the Essentials of German 
Grammar. Second Edition. 8vo. cloth, as. 6d. 

The German Manual ; a German Grammar, a Reading Book, 
and a Handbook of German Conversation. 8vo. cloth, Js. 6d. 

A Grammar of the German Language. 8vo. cloth, $s. 6d. 

This ' Grammar ' is a reprint of the Grammar contained in ' The German 
Manual,' and, in this separate form, is intended for tbe use of students 
who wish to mate themselves acquainted with German Grammar 
chiefly for the purpose of being able to read German boots. 

German Composition; Extracts from English and American 
writers for Translation into German, with Hints for Translation in foot- 
notes. In the Press. 



Lessing's Laokoon. With Introduction, English Notes, etc. 
By A. Hamann, Phil. Doc, M.A. Extra fcap. 8vo. cloth, 4s. 6d. 

Wilhelm Tell. A Drama. By Schiller. Translated into 
English Verse by E. Massie, M.A. Extra fcap. 8vo. cloth, 5s. 

Also, Edited by C. A. Buchheim, Phil. Doc, Professor in 
King's College, London : 

Goethe's Egmont. With a Life of Goethe, &c. Third Edition. 
Extra fcap. 8vo. cloth, 3s. 

Schiller's Wilhelm Tell. With a Life of Schiller ; an historical 
and critical Introduction, Arguments, and a complete Commentary. 
Fourth Edition. Extra fcap. 8vo. clotb, 35. 6d. 

Lessing's Minna von Barnhelm. A Comedy. With a Life of 
Lcssing, Critical Analysis, Complete Commentary, &c. Fourth Edition. 
Extra fcap. 8vo. clotb, $s. 6d. 

Schiller's Historische Skizzen; Egmonts Leben und Tod, and 
Belagerung von Antwerpen. Second Edition. Extra fcap. 8vo. cloth, 
as. 6d. 
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Goethe's Iphigenie auf Tauris. A Drama. With a Critical 
Introduction and Notes. Extra fcap. 8vo. cloth, 3s. 

Modern German Reader. A Graduated Collection of Prose 
Extracts from Modern German writers : — 

Part I. With English Notes, a Grammatical Appendix, and a com- 
plete Vocabulary. Extra fcap. 8vo. cloth, 2s. 6rf. 
Parts II and III in preparation. 

In Preparation, 
Schiller's Maria Stuart. With Notes, Introduction, &c. 
Schiller's Jungfrau von Orleans. With Notes, Introduction, &c. 
Selections from the Poems of Schiller and Goethe. 
Becker's (K. F.) Friedrich der Grosse. 
Lessing's Nathan der Weise. With Introduction, Notes, etc. 

VI. MATHEMATICS, &c. 

Figures Made Easy: a first Arithmetic Book. (Introductory 
to 'The Scholar's Arithmetic.') By Lewis Hensley, M.A., formerly 
Fellow and Assistant Tutor of Trinity College, Cambridge. Crown 8vo. 
clolb, 6d. 

Answers to the Examples in Figures made Easy, together 
with two thousand additional Examples formed from the Tables in the- 
same, with Answers. By the same Author. Crown 8vo. cloth, is. 

The Scholar's Arithmetic; with Answers to the Examples. 
By the same Author. Crown 8vo. cloth, 4s. 6d, 

The Scholar's Algebra. An Introductory work on Algebra. 
By the same Author. Crown 8vo. cloth, 4s. (id. 

Book-keeping. By R. G. C. Hamilton, Financial Assistant 
Secretary to the Board of Trade, and John Ball (of the Firm of 
Quilter, Ball, & Co.), Co-Examiners in Book-keeping for the Society 
of Arts. New and enlarged Edition. Extra fcap. 8vo. limp cloth, 2s. 

A Course of Lectures on Pure Geometry. By Henry J. 
Stephen Smith, M.A., F.R.S., Fellow of Corpus Christi College, and 
Savilian Professor of Geometry in the University of Oxford. 

Acoustics. By W. F. Donkin, M.A., F.R.S., Savilian Professor 
of Astronomy, Oxford. 1870. Crown 8vo. cloth, 7s. 6d. 

A Treatise on Electricity and Magnetism. By J. Clerk 
Maxwell, M.A., F.R.S., Professor of Experimental Physics in the Uni- 
versity of Cambridge. A New Edition in the Press, edited by W. D. 
Niven, M.A., Fellow of Trinity College, Cambridge. 

An Elementary Treatise on the same subject. Edited, from 
the materials left by Professor Clerk Maxwell, by W. Garnett, M.A., 
Fellow of St. John's College, Cambridge. In the Press. 
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A Treatise on Statics. By G. M. Minchin, M.A., Professor of 
Applied Mathematics in the Indian Engineering College, Cooper's Hill. 
Second Edition, Revised and Enlarged. 1879- 8vo. cloth, 14s. 

A Treatise on the Kinetic Theory of Gases. By Henry 
William Watson, M.A., formerly Fellow of Trinity College, Cambridge. 
1876 8vo. cloth, is.6d. 

A Treatise on the Application of Generalised Coordinates 
to the Kinetics of a Material System. By H. W. Watson, M.A., and 
S. H. Burbury, M. A., formerly Fellow of St. John's College, Cambridge. 
1879. 8vo. cloth, 6s. 

Geodesy. By Colonel Alexander Ross Clarke, C.B., R.E. 1880. 
8vo. cloth, 12s. 6d. 
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Chambers, F.R.A.S. Third Edition. 1877. Demy 8vo. cloth, 38s. 

A Cycle of Celestial Objects. Observed, Reduced, and Dis- 
cussed by Admiral W. H. Smyth, R.N. Revised, condensed, and 
greatly enlarged by G. F. Chambers, F.R.A.S. 1881. 8vo. cloth, 21s. 

Chemistry for Students. By A. W. Williamson, Phil. Doc, 
F.R.S., Professor of Chemistry, University College, London. A new 
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Forms of Animal Life. By G. Rolleston, M.D., F.R.S., 
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H. G. Madan, M.A. Crown 8vo. cloth. 9s. 

Crystallography. By M. H. N. Story-Maskelyne, M.A., Pro- 
fessor of Mineralogy, Oxford ; and Deputy Keeper in the Department of 
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The Constitutional History of England, in its Origin and 
Development. By William Stubbs, D.D., Regius Professor of Modern 
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Crown 8vo. cloth, 8s. 6d. 
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Law in the University of Oxford. 

A History of British India. By S. J. Owen, M.A., Reader in 
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Italy and her Invaders, ad. 376-476. By T. Hodgkin, 
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The Elements of Jurisprudence. By Thomas Erskine 
Holland, D.C.L., Chichele Professor of International Law and Diplo- 
macy, and Fellow of All Souls College, Oxford. 1880. Demy 8vo. 
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Baconr. Novum Organum. Edited, with Introduction, Notes, 
&c, by T. Fowler, M.A., Professor of Logic in the University of 
Oxford. 1878. 8vo. cloth, 14s. 

Locke's Conduct of the Understanding. Edited, with In- 
troduction, Notes, etc., by T. Fowler, M.A., Professor of Logic in the 
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Selections from Berkeley, with an Introduction and Notes. 
For the use of Students in the Universities. By Alexander Campbell 
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J. E. Thorold Rogers, M.A., formerly Professor of Political Economy, 
Oxford. Third Edition. Extra fcap. 8vo. cloth, 4s. 6d. 
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A Handbook of Pictorial Art. By R. St. J. Tyrwhitt, M.A., 
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'Illustrations, Photographs, and a chapter on Perspective by A. Mac- 
donald. Second Edition. 1875. 8vo. half morocco, 18s. 

A Music Primer for Schools. By J. Troutbeck, M.A., Music 
Master in Westminster School, and R. F. Dale, M.A..B. Mus., Assistant 
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A Treatise on Harmony. By Sir F. A. Gore Ouseley, Bart., 
Professor of Music in the University of Oxford. Second Edition. 410. 
cloth, I OS. 
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Engineers, C.B., F.R.S., etc. Demy 8vo. cloth, los. 6d. 

River and Canal Engineering. By Leveson Francis Vernon 
Harcourt, M.A., C.E. Preparing. 
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By Archibald Maclaren. Extra fcap. 8ro. cloth, Js. 6d. 
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Dr. J. A. H. Murray. Preparing. 

English Plant Names from the Tenth to the Fifteenth Century. 
By J. Earle, M.A. Small fcap. 8vo. cloth, 5s. 

An Icelandic Prose Reader, with Notes, Grammar, and Glos- 
sary by Dr. Gudbrand Vigfusson and F. York Powell, M.A. 1879. 
Extra (cap. 8vo. cloth, 10s. 6d. 

Dante. Selections from the Inferno. With Introduction and 
Notes. By H. B. Cotterill, B.A. Extra fcap. 8vo. clotb, 4s. 6d. 

Tasso. La Gerusalemme Liberata. Cantos i, ii. With Intro- 
duction and Notes. By the same Editor. Extra fcap. 8vo. cloth, is. 6rf. 

The Modern Greek Language in its relation to Ancient Greek. 
By E. M. Geldart, B.A. Extra fcap. 8vo. clotb, 4s. 6d. 

The Book of Tobit. A Chaldee Text, from a unique MS. in 
the Bodleian Library; with other Rabbinical Texts, English Trans- 
lations, and the Itala. Edited by Ad. Neubauer, M.A. 1878. Crown 
8ro cloth, 6s. 

A Commentary on the Book of Proverbs. Attributed to 
Abraham Ibn Ezra. Edited from a Manuscript in the Bodleian Library 
by S. R. Driver, M.A. Crown 8vo. paper cover, 3s. 6d. 

Outlines of Textual Criticism applied to the New Testament. 
By C. E. Hammond, M.A., Fellow and Tutor of Exeter College, Oxford. 
Third Edition. Extra fcap. 8vo. clotb, 3s. 6rf. 

A Handbook of Phonetics, including a Popular Exposition of 
the Principles of Spelling Reform. By Henry Sweet, M.A. Extra fcap. 
8vo. cloth, 4s. 6d. 
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((>) The Historical Books. 

(c) The Poetical Books. 

(<J) The Prophetical Books. 
Analysis and Summary of each. 
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IS. Notes on the New Testament :— 
L Early Copies. 

ii. Divisions of the New Testament :— 
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CrtratM front ©pinions. 

"The large collection of varied information which yon have appended to the Oxford 
BtBLB fob Teachers, in a form so readily available for reference, has evidently been com- 
piled with the greatest care ; and the testimony which you have received to its accuracy 
is a guarantee of its high value. I cannot doubt that the volume, in its various forms, will 
be of great service." — Thb Archbishop of Canterbury. 

" The notion of including in one volume all the helps that a clergyman or teacher would 
be likely to want for the study of the Bible has never been realised before with the same 
success that you have attained in the Oxford Biblb fob Tbachbrs. In the small 
edition (Ruby 16mo. thin), by the use of paper very skilfully adapted to the purpose, there 
is a Bible with an Atlas, a Concordance, an Index, and several Tractates on various points 
of Biblical antiquity, the whole, in a very solid binding, weighing a pound and an ounce : no 
great weight for what is really a miniature library. The clergy will probably give the 
preference to the larger book, marked No. 4. This includes the Apocrypha, with all the 
helps to the use of the Bible that distinguish the series. Its type is excellent. Many 
clergymen are obliged to write sermons when travelling from place to place. This volume 
would serve as a small library for that purpose, and not too large for the most moderate 
portmanteau. I think that this work in some of its forms should be in the hands of 
every teacher. The atlas is very clear and well printed. The explanatory work and the 
indices, so far as I have been able to examine them, are very carefully done. I am glad 
that my own University has, by the preparation of this series of books, taken a new step 
for the promotion of the careful study of the Word of God. That such will be the effect 
of the publication I cannot doubt." — Thb Archbishop of York. 

"It would be difficult, I think, to provide for Sunday-School Teachers, or indeed for other 
students of the Bible, so much valuable information in so convenient a form as is now 
comprised in the Oxford Biblb fob Tbachbrs." — Thb Bishop of London. 

"The idea of a series of Bibles in different types, corresponding page for page with one 
another, is one which the Dean has long wished to see realised for the sake of those who find 
the type of their familiar copies no longer available .... The amount of information com- 
pressed into the comparatively few pages of the Appendix is wonderful. And the Dean is 
glad to hear that the help of such eminent contributors has been available for its com- 
pilation. The Concordance seems to be sufficiently full for reference to any text that may 
be required." — Thb Dean of Rochester. 

"Having by frequent use made myself acquainted with this edition of the Holy Scrip- 
tures, I have no hesitation in saying that it is a most valuable book, and that the ex- 
planatory matter collected in the various appendices cannot but prove most helpful, both 
to teachers and learners, in acquiring a more accurate and extensive knowledge of the Word 
of God." — The Bishop of Lichfield. 

"I have examined the Oxford Biblb fob Teachers with very great care, and con- 
gratulate you upon the publication of so valuable a work. It contains within a reason- 
able compass a large mass of most useful information, arranged so conveniently as to be 
easily accessible, and its effect will be not merely to aid, but also, I think, to stimulate 
the studies of the reader. The book is also printed so beautifully, and is so handsome 
in every way, that I expect it will be greatly sought after, as a most acceptable present 
to any who are engaged in teaching in our Sunday Schools and elsewhere." — Thb Dean of 
Canterbury. 
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" I have examined with some care a considerable portion of the ' Helps to the Study 
of the Bible,' which are placed at the end of the Oxford Bible fob Teachers, and have 
been much struck with the vast amount of really useful information which has there been 
brought together in a small compass, as well as the accuracy with which it has been com- 
piled. The botanical and geological notices, the account of the animals of Scripture, &c, 
seem to be excellent, and the maps are admirable. Altogether, the book cannot fail to be 
of service, not only to teachers, but to all who cannot afford a large library, or who have 
not time for much independent study." — The Dean of Peterborough. 

" I have been for some time well aware of the" value of the Oxford Bible for Teach- 
ers, and have been in the habit of recommending it, not only to Sunday-School Teachers, 
but to more advanced students, on the ground of its containing a large mass of accurate 
and well-digested information, useful and in many cases indispensable to the thoughtful 
reader of Holy Scripture ; in fact, along with the Bible, a copious Index, and a Concor- 
dance complete enough for all ordinary purposes, this one volume includes a series of short 
but comprehensive chapters equivalent to a small library of Biblical works." — The Bishop 

OF XjIHBRICK. 

"Having examined the Oxford Bible fob Teachers carefully, I am greatly pleased 
with it The 'Helps to the Study of the Bible' at the end contain a great amount of 
most valuable information, well calculated not only to lead to a good understanding of the 
text, but to stimulate the student to further efforts. It differs from many publications in 
this, that the information is so admirably arranged, that it is well suited for reference, 
and is easily available for the student. The edition would be most useful to Sunday-School 
Teachers, a great help to those who desire that the young shall have a real knowledge of the 
Word of God."— The Bishop of Cork. 

" The Oxford Bible fob Teachers may, I think, without exaggeration, be described 
as a wonderful edition of the Holy Scriptures. The clearness and beauty of the type, and 
the convenient shape of the volume, leave nothing to be desired. I know nothing of the 
same compass which can be compared to the 'Helps to the Study of the Bible' for fulness 
of information and general accuracy of treatment. It is only real learning which can ac- 
complish such a feat of compression." — The Bishop of Derry and Baphob. 

"I consider the Oxford Bible fob Teachers to be simply the most valuable edition 
of the English Bible ever presented to the public"— The Vbn. Archdeacon Bbichbl, 

" The Oxford Bible for Teachers is in every respect, as regards type, paper, binding, 
and general information, the most perfect volume I have ever examined." — The. Bet. Pes- 
bbndabt Wilson, of the National Society's Depository. 

" The essence of fifty expensive volumes, by men of sacred learning, is condensed into the 
pages of the Oxford Bible for Teachers." — The Rev. Andrew Thomson, D.D., Edinburgh- 

"The latest researches are laid under contribution, and the Bible Student is furnished 
with the pith of them all." — Da, Stoughton. 

"The whole combine to form a Help of the greatest value." — Db. ANGtra. 

" I cannot imagine anything more complete or more helpful." — Dr. W. Morlby Punshon. 

" I congratulate the teacher who possesses it, and knows how to turn its ' Helps ' to good 
account." — Dr. Kennedy. 
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"The Oxford Biblb fob Teachers is the most Taluahle help to the study of the Holy 
Scriptures, within a moderate compass, which I hare ever met with. I shall make constant 
use of it ; and imagine that few who are occupied* with, or interested in the close study 
of the Scriptures, will allow such a companion to be far from their side." — The Rbv. Baldwin 
Brown. 

"I do not think I shall ever leave home without the Oxford Biblb fob Teachers, 
for one can scarcely miss his ordinary books of reference when this Bible is at hand. I 
know no other edition which contains so much valuable help to the reader."— Thb Bbv. A. H. 
Chabtbbis, D.D., Dean of the Chapel Royal. 

"The Oxford Bibles fob Teachbbs are as good as ever we can expect to see." — 
The Bbv. C. H. Sftjboboh. 

"The modest title of the work scarcely does justice to the range of subjects which it 
comprehends, and the quality of their treatment. As a manual of Biblical information and 
an auxiliary of Biblical study, it is unrivalled. It is as exhaustive as it is concise, — no 
irrelevant matter has been introduced, and nothing essential to Biblical study seems to have 
been omitted, — and in no instance, so far as I can judge, has thoroughness or accuracy been 
sacrificed to the necessities of condensation." — The Ret. Bobbbt N. Young, of Headingley 
College, Leeds. 

"The Oxford Biblb for Teachbbs is really one of the greatest boons which in our day 
has been offered to the reading public. The information given is so various, and so com- 
plete, as scarcely to leave a single desideratum. To Christians, in their quiet researches at 
home, or in the course of extensive journeys, or in preparation for the duties of tuition, it is 
simply invaluable, and constitutes in itself a Biblical Library. The range of topics which it 
seeks to illustrate is very great, while the care and accuracy manifest in the articles deserves 
the highest praise. It is no exaggeration to say, that to the mass of Christian people it 
saves the expense of purchasing and the toil of consulting a library of volumes. At the same 
time, I know no book more likely to stimulate enquiry, and to give the power of appreciat- 
ing further research into the history, structures, and meaning of the Sacred Oracles." — 
Da. Goold, of Edinburgh. 

"I have only recently possessed one of the Oxfobd Bibles foS Teachbbs; and after 
a most patient examination of it, am astonished at the immense amount of accurate and 
carefully digested matter it contains: and that, too, of a kind precisely adapted to the 
Teacher's needs. Would that such a Bible had been within my reach when I first began 
my teaching life ; and would that I had possessed one earlier, since I began to write for 
Teachers. As I look at its upwards of 300 pages of * Helps to the Study of the Bible,' 
I recall my toilsome pilgrimage through many volumes, at much expenditure of time, 
for what is here so distinctly stated and tabulated. With such a desk companion I 
might have done so much more, and done it so much better. All I can do now is to 
entreat all Teachers who need a perfectly reliable Bible for study or class purposes, to 
procure one of the Oxford Bibles fob Teachbbs. This I do most earnestly. And I 
would add that as a presentation volume by a class to its Teacher, or by a School to 
its Superintendent, no gift would be better appreciated or more appropriate than the 

small quarto size with its wide margin, and magnificent type, and superb flexible binding." 

The Rev. Jambs Compbb Gbat, Author of " Close and Desk," " Topics for Teachers," 
" Biblical Museum," fyc., $c. 

"These admirable Bibles must tend to extend the fame even of the Oxford Press." 

Thb Right Hon. W. E. Gladstone, M.P. 
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INTRODUCTION 

TO 

bhagavadgItA. 

It has become quite a literary commonplace, that — to 
borrow the words of Professor Max Miiller in one of his 
recent lectures — history, in the ordinary sense of the word, 
isalmo6t unknown in Indian literature 1 . And it is certainly 
a remarkable irony of fate, that we should be obliged to 
make this remark on the very threshold of an introduction 
to the Bhagavadglta ; for according to the eminent French 
philosopher, Cousin *, this great deficiency in Sanskrit litera- 
ture is due, in no inconsiderable measure, to the doctrines 
propounded in the Bhagavadglta itself. But however that 
may be, this much is certain, that the student of the Bha- 
gavadglta must, for the present, go without that reliable 
historical information touching the author of the work, the 
time at which it was composed, and even the place it 
occupies in literature, which one naturally desires, when 
entering upon the study of any work. More especially in 
an attempt like the present, intended as it mainly is for 
students of the history of religion, I should have been better 
pleased, if I could, in this Introduction, have concentrated 
to a focus, as it were, only those well ascertained historical 
results, on which there is something like a consensus of 
opinion among persons qualified to judge. But there is no 
exaggeration in saying, that it is almost impossible to lay 
down even a single proposition respecting any important 

1 Hibbert Lecture*, p. 131. 

" Lectures 00 (he HUtoiy of Modern Philosophy (translated bjr O. W. Wight), 
vol. 1, pp. 49, jo- At p. 433 iei|. of the second volume, M. Cousin gives a 
(CDoml view of the doctrine of the Gtta. See also Mr. Maurice's and Kittei's 
Histories of Philosophy. 
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matter connected with the Bhagavadgita, about which any 
such consensus can be said to exist. The conclusions 
arrived at in this Introduction must, therefore, be distinctly 
understood to embody individual opinions only, and must 
be taken accordingly for what they are worth. 

The full name of the work is Bhagavadgita. In common 
parlance, we often abbreviate the name into Gita, and in 
Sanskrit literature the name occurs in both forms. In the 
works of Sankara/frarya, quotations from the Gita are 
introduced, sometimes with the words ' In the Gita,' or ' In 
the Bhagavadgita,' and sometimes with words which may 
be rendered ' In the Gitas,' the plural form being used '. 
In the colophons to the MSS. of the work, the form current, 
apparently throughout India, is, ' In the Upanishads sung 
(Gitas) by the Deity.' .Sankarayf-arya, indeed, sometimes 
calls it the tjvara Gita 2 , which, I believe, is the specific title 
of a different work altogether. The signification, however, 
of the two names is identical, namely, the song sung by 
the Deity, or, as Wilkins translates it, the Divine Lay. 

This Divine Lay forms part of the Bhishma Parvan of the 
Mahabharata — one of the two well-known national epics of 
India. The Gita gives its name to a subdivision of the 
Bhishma Parvan, which is called the Bhagavadgita Parvan, 
and which includes, in addition to the eighteen chapters of 
which the Gita consists, twelve other chapters. Upon this 
the question has naturally arisen, Is the Gita a genuine 
portion of the Mahabharata, or is it a later addition ? The 
question is one of considerable difficulty. But I cannot 
help saying, that the manner in which it has been generally 
dealt with is not altogether satisfactory to my mind. Be- 
fore going any further into that question, however, it is 
desirable to state some of the facts on which the decision 
must be based. It appears, then, that the royal family 
of Hastinapura was divided into two branches ; the one 
called the Kauravas, and the other the PaWavas. The 

1 Lx gr. .Sjiiraka lilia^hja, vol. ii, (>. 840. It is alto often cited as a Smr/ii, 
ibid. vol. i. p. 151. 

* See ioter alia .Vdrlmka Bha>hya, vol. i, p. 45J, vol. ii, p. 6N7, and Cole- 
biookc's Essajs, vol. i, p. 353 ^Madras, ; I _a-,stn's edition of the Gila, XXXV. 
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former wished to keep the latter out of the share of the 
kingdom claimed by them ; and so, after many attempts at 
an amicable arrangement had proved fruitless, it was deter- 
mined to decide the differences between the two parties by 
the arbitrament of arms. Each party accordingly collected 
its adherents, and the hostile armies met on the 'holy 
Add of Kurukshetra,' mentioned in the opening lines of our 
poem. At this juncture, Knshwa Dvaipayana, alias Vyasa, 
a relative of both parties and endowed with more than 
human powers, presents himself before Dhr/tarash/ra, the 
father of the Kauravas, who is stated to be altogether blind. 
Vyasa asks Dhr/tarash/ra whether it is his wish to look 
with his own eyes on the course of the battle; and on 
Dhr/tarash/ra 's expressing his reluctance, Vyasa deputes 
one Sa£faya to relate to Dhr/tarash/ra all the events of 
the battle, giving to Sa^aya, by means of his own super- 
human powers, all necessary aids for performing the duty. 
Then the battle begins, and after a ten days' struggle, the 
first great general of the Kauravas. namely Bhishma, falls '. 
At this point Sa^faya comes up to Dhr/tarash/ra, and 
announces to him the sad result, which is of course a great 
blow to his party. Dhr/tarash/ra then makes numerous 
enquiries of Saatfaya regarding the course of the conflict, 
all of which Saadfaya duly answers. And among his 
earliest answers is the account of the conversation between 
KLr/shwa and Aignna at the commencement of the battle, 
which constitutes the Bhagavadgita. After relating to 
Dhr/tarash/ra that ' wonderful and holy dialogue,' and after 
giving an account of what occurred in the intervals of the 
conversation, San^aya proceeds to narrate the actual events 
of the battle. 

With this rough outline of the framework of the story 
before us, we are now in a position to consider the opposing 
arguments on the point above noted. Mr. Talboys Wheeler 
writes on that point as follows 2 : * But there remains one 



1 The whoh tfory is giren in brief by the late Profc»sor Goldsliicker in the 
WeHMlnOfT Rericw, April 1868, p. 39a scq. See now hit Literary Remains, II, 
IC4 to). 

* tUatury of Intlia, toL i, p. 193. 

B 2 
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other anomalous characteristic of the history of the great 
war, as it is recorded in the Mahabharata, which cannot 
be passed over in silence; and that is the extraordinary 
abruptness and infelicity with which Brahmanical discourses, 
such as essays on law, on morals, sermons on divine things, 
and even instruction in the so-called sciences are recklessly 
grafted upon the main narrative. . . . Krishwa and Aiguna 
on the morning of the first day of the war, when both 
armies are drawn out in battle-array, and hostilities are 
about to begin, enter into a long and philosophical dialogue 
respecting the various forms of devotion which lead to the 
emancipation of the soul ; and it cannot be denied that, 
however incongruous and irrelevant such a dialogue must 
appear on the eve of battle, the discourse of Krishna, 
whilst acting as the charioteer of Aignna, contains the 
essence of the most spiritual phases of Brahmanical 
teaching, and is expressed in language of such depth and 
sublimity, that it has become deservedly known as the 
Bhagavad-gita or Divine Song. . . . Indeed no effort has 
been spared by the Brahmanical compilers to convert the 
history of the great war into a vehicle for Brahmanical 
teaching ; and so skilfully are many of these interpolations 
interwoven with the story, that it is frequently impos- 
sible to narrate the one, without referring to the other, 
however irrelevant the matter may be to the main sub- 
ject in hand.' It appears to me, I own, very difficult to 
accept that as a satisfactory argument, amounting, as it 
does, to no more than this — that ' interpolations,' which must 
needs be referred to in narrating the main story even to 
make it intelligible, are nevertheless to be regarded 'as 
evidently the product of a Brahmanical age V and pre- 
sumably also a later age, because, forsooth, they arc irrele- 
vant and incongruous according to the ' tastes and ideas ' ' — 
not of the time, be it remembered, when the ' main story' 
is supposed to have been written, but— of this enlightened 
nineteenth century. The support, too, which may be sup- 



1 History of India, vol. i, p. j8H ; and compart- yen* rally upon this point the 
remark* in Gladstone'* Homer, especially vol. i, p. 70 tea,. 
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posed to be derived by this argument from the allegation 
that there has been an attempt to Brahmanize, so to say, the 
history of the great war, appears to me to be extremely 
weak, so far as the Gita is concerned. But that is a point 
which will have to be considered more at large in the sequel '. 
While, however, I am not prepared to admit the cogency 
of Mr. Wheeler's arguments, I am not, on the other hand, to 
be understood as holding that the Gita must be accepted 
as a genuine part of the original Mahabharata. I own that 
my feeling on the subject is something akin to that of the 
great historian of Greece regarding the Homeric question, 
a feeling of painful diffidence regarding the soundness of 
any conclusion whatever. While it is impossible not to 
feel serious doubts about the critical condition of the 
Mahabharata generally; while, indeed, we may be almost 
certain that the work has been tampered with from time to 
time * ; it is difficult to come to a satisfactory conclusion j 
regarding any particular given section of it. And it must 
be remembered, also, that the alternatives for us to choose 
from in these cases are not only these two, that the section 
in question may be a genuine part of the work, or that it 
may be a later interpolation : but also this, as suggested 
recently, though not for the first time, by Mr. Freeman 3 
with reference to the Homeric question, that the section 
may have been in existence at the date of the original 
epos, and may have been worked by the author of the 
epos into his own production. For that absence of dread, 
'either of the law or sentiment of copyright,' which 
Mr. Freeman relies upon with regard to a primitive Greek 
poet, was by no means confined to the Greek people, but 
may be traced amongst us also. The commentator Madhu- 
sudana Sarasvati likens the Gita to those dialogues which 
occur in sundry Vcdic works, particularly the Upanishads *. 
Possibly — I will not use a stronger word — possibly the Gita 

' lnira, p. j i ieq. 

* Compare the late Professor Golilvtucker's remarks in the Westminster 
Kc*tew (or April 1868, p. 389. * Contemporary Review February 1879'. 

• Madhmudana mentions the dialogue between Canaka and Yi£*bvalkya as 
a specific parallel. 



Digitizi 



ed by Google 



bhagavadgJta. 



may have existed as such a dialogue before the Mahabha- 
rata, and may have been appropriated by the author of 
the Mahabharata to his own purposes '. But yet, upon the 
whole, having regard to the fact that those ideas of unity 
on which Mr. Wheeler and others set so much store are 
scarcely appropriate to our old literature ; to the fact that 
the Gita fits pretty well into the setting given to it in the 
Bhishma Parvan; to the fact that the feeling of Ar,?nna, 
which gives occasion to it, is not at all inconsistent, but is 
most consonant, with poetical justice ; to the fact that there 
is not in the Gita, in my judgment, any trace of a sectarian 
or ' Brahmanizing ' spirit 2 , such as Mr. Wheeler and also 
the late Professor Goldstucker 3 hold to have animated the 
arrangers of the Mahabharata ; having regard, I say, to all 
these facts, I am prepared to adhere, I will not say without 
diffidence, to the theory of the genuineness of the Bha- 
gavadgita as a portion of the original Mahabharata. 

The next point to consider is as to the authorship of the 
Gita. The popular notion on this subject is pretty well 
known. The whole of the Mahabharata is, by our tradi- 
tions, attributed to Vyasa, whom we have already noticed 
as a relative of the Kauravas and PaWavas ; and therefore 
the Bhagavadgita, also, is naturally affiliated to the same 
author. The earliest written testimony to this authorship, 
that I can trace, is to be found in SankaraX-arya's commen- 
tary on the Gita * itself and on the IWhadarawyakopani- 
shad *. To a certain extent, the mention of Vyasa in the 
body of the Gita would, from a historic standpoint, seem to 
militate against this tradition. But I have not seen in any 
of the commentaries to which I have had access, any con- 
sideration of this point, as there is of the mention in some 



' Sec to tbis cHrct M. Fauricl, quoted in Grotc's Greece. II, loj .Cabinet cd.; 

* Compare also \\el>cr's History of Indian Literature English tianslation , 
p. 187. 'I he instruction, however, as to "the reverence due to the priesthood' 
Itom ' the military caste,' which is there spoken of, appears to me to be entirely 
absent from the Gtti; see p. 11 sec,, intra. 

* Westminster Review, April ihi>8, p. 388 sc<). ; and Remains, I, 104, 105. 
' P. 6 .Calcutta ed., Samvat, 1927). 

* P. 841 (BibL Indie cd. ; also -S'i etirvaUra, p. a;8. 
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Smr/tis and Sutras of the names of those to whom those 
Smnftis and Sutras are respectively ascribed '. 

We must now leave these preliminary questions, un- 
luckily in a state far from satisfactory, and proceed to 
that most important topic — the date when the Gita was 
composed, and the position it occupies in Sanskrit litera- 
ture. We have here to consider the external evidence 
bearing on these points, which is tantalizingly meagre ; and 
the internal evidence, which is, perhaps, somewhat more 
full And taking first the internal evidence, the various 
items falling under that head may be marshalled into four 
groups. Firstly, we have to consider the general character 
of the Gita with reference to its mode of handling its 
subject. Secondly, there is the character of its style and 
language. Thirdly, we have to consider the nature of the 
versification of the Gita. And fourthly and lastly, we must 
take note of sundry points of detail, such as the attitude of 
the Gita towards the Vedas and towards caste, its allusions 
to other systems of speculation, and other matters of the 
like nature. On each of these groups, in the order here 
stated, we now proceed to make a few observations. 

And first about the manner in which the Gita deals with 
its subject. It appears to me, that the work bears on the 
face of it very plain marks indicating that it belongs to an 
age prior to the system-making age of Sanskrit philosophy. 
In 187.3, 1 wrote as follows upon this point : ' My view is, 
that in the Gita and the Upanishads, the philosophical part 
has not been consistently and fully worked out. We have 
there the results of free thought, exercised on different 
subjects of great moment, unfettered by the exigencies of 
any foregone conclusions, or of any fully developed theory. 
It is afterwards, it is at a later stage of philosophical 
progress, that system-making arises. In that stage some 
thinkers interpret whole works by the light of some par- 
ticular doctrines or expressions. And the result is the 
development of a whole multitude of philosophical sects, 
following the lead of those thinkers, and all professing to 

' Sec, as to this, Colcbrooke's Euar*, vol. i, p. 328 (Miulnu). 
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draw their doctrine from the Gita or the Upanishads, yet 
each differing remarkably from the other 1 .' Since this was 
written, Professor Max Miiller's Hibbert Lectures have 
been published. And I am happy to find, that as regards 
the Upanishads, his view coincides exactly with that which 
I have expressed in the words now quoted. Professor 
Max Miiller says: 'There is not what may be called 
a philosophical system in these Upanishads. They are 
in the true sense of the word guesses at truth, frequently 
contradicting each other, yet all tending in one direction*.' 
Further corroboration for the same view is also forthcoming. 
Professor Fitz-Edward Hall, in a passage which I had not 
noticed before, says 3 : ' In the Upanishads, the Bhagavad- 
gita, and other ancient Hindu books, we encounter, in 
combination, the doctrines which, after having been 
subjected to modifications that rendered them as wholes 
irreconcileablc, were distinguished, at an uncertain period, 
into what have for many ages been styled the Sarikhya and 
the Vcdanta.' We have thus very weighty authority for 
adhering to the view already expressed on this important 
topic. But as Professor Weber appears to have expressed 
an opinion * intended perhaps to throw some doubt on the 
correctness of that view, it is desirable to go a little more 
into detail to fortify it by actual reference to the contents 
of the Gita. the more especially as we can thus elucidate 
the true character of that work. Before doing so, however, 
it may be pointed out, that the proposition we have laid 
down is one, the test of which lies more in a comprehensive 
review of the whole of the Gita, than in the investigation of 
small details on which there is necessarily much room for 
difference of opinion. 

And first, let us compare that indisputably systematized 
work, the current Yoga-sutras *, with the Bhagavadgita on 

1 See the Introductory Kssay to my Hha^availgita, translated into Knj;lish 
Mank verse, p. lxvil. See also Uoldstucker'k Remain-., I, 48, 77 ; II, 10. 

* P. SI 7; cf. also p. 338. 

* Prtfacc to Sarikhya Sara, p. 7 (Biol. Indie ed.) 
' History of Indian literature, p. 18. 

* Are »e to infer from the circumstance mentioned in Weber'i History of 
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one or two topics, where they both travel over common 
ground. In the Gita, chapter VI, stanzas 33, 34 (p. 71), 
we have Aiguna putting what is, in substance, a question 
to Krishwa, as to how the mind, which is admittedly ' fickle, 
boisterous, strong, and obstinate/ is to be brought under 
control — such control having been declared by Krishna 
to be necessary for attaining devotion (yoga)? Kr»'sh«a 
answers by saying that the mind may be restrained by 
'practice (abhyasa) and indifference to worldly objects 
(vairagya).' He then goes on to say, that devotion cannot 
be attained without self-restraint, but that one who has 
self-restraint, and works to achieve devotion, may succeed 
in acquiring it. Here the subject drops. There is no 
further explanation of ' practice ' or ' indifference to worldly 
objects,' no exposition of the mode in which they work, 
and so forth. Contrast now the Yoga-sutras. The topic 
is there discussed at the very outset of the work. As usual 
the author begins with ' Now therefore the Yoga is to be 
taught.' He then explains Yoga by the well-known 
definition ' Yoga is the restraint of the movements of the 
mind.' And then after pointing out what the movements 
of the mind are, he proceeds : ' Their restraint is by means 
of practice and indifference to worldly objects ',' — the very 
terms, be it remarked in passing, which are used in the 
Bhagavadgita. But having come thus far, the author of 
the Sutras does not drop the subject as the author of the 
Glta does. He goes on in this wise : ' Practice is the effort 
for keeping it steady.' ' And that becomes firmly grounded 
when resorted to for a long time, without interruption, and 
with correct conduct.* So far we have a discussion of the 
first requisite specified, namely, practice. Pata^fali then 
goes on to his second requisite for mental restraint. ' In- 
difference to worldly objects is the consciousness of having 
subdued desires &c. (Varikara uJtgiik) which belongs to 
one having no longing for objects visible and those which 

Indian Literature (p. *>}, note 135), that the author of thc«c Sutra* was older 
than Buddha? 
' SAtra 1 >, AbhjrtM-rwragjibhyliH tannirodhaA. 
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are heard of (from Sastras &c, such as heaven and so 
forth). He next proceeds to distinguish another and higher 
species of ' indifference,' and then he goes on to point out 
the results of that self-restraint which is to be acquired in 
the mode he has expounded. That is one instance. Now take 
another. In chapter VI, stanza io and following stanzas, 
the Gita sets forth elaborately the mode of practically 
achieving the mental abstraction called Yoga. It need not 
be reproduced here. The reader can readily find out how 
sundry directions are there given for the purpose specified, 
but without any attempt at systematizing. Contrast the 
Yoga-sutras. In the Sadhanapada, the section treating of 
the acquisition of Yoga, Pataw^ali states in the twenty-ninth 
aphorism the well-known eight elements of Yoga. Then 
he subdivides these elements, and expatiates on each of 
them distinctly, defining them, indicating the mode of 
acquiring them, and hinting at the results which flow from 
them. ' That inordinate love of subdivision,' which Dr. F. E. 
Hall 1 has somewhere attributed to the Hindus, appears 
plainly in these aphorisms, while there is not a trace of it 
in the corresponding passage in the Bhagavadgtta. In my 
opinion, therefore, these comparisons strongly corroborate 
the proposition we have laid down regarding the unsys- 
tematic, or rather non-systematic, character of the work. 
In the one we have definition, classification, division, and 
subdivision. In the other we have a set of practical 
directions, without any attempt to arrange them in any 
very scientific order. In the one you have a set of technical 
terms with specific significations. In the other no such 
precision is yet manifest. In one word, you have in the 
Gita the germs, and noteworthy germs too, of a system *, 
and you have most of the raw material of a system, but 
you have no system ready-made. 

Let us look at the matter now from a slightly different 
point of view. There are sundry words used in the Bhaga- 

1 In the I'rclacc to bis Sai'ikhya Sara, I think. 

* This is all that we can infer from the few cases of division and classifica- 
tion which we do meet with in the Gita. A subject like that treated of in this 
work could not well be diseased without some classifications &c 
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vadgiti, the significations of which are not quite identical 
throughout the work. Take, for instance, the word ' yoga,' 
which we have rendered 'devotion.' At Glta, chapter II, 
stanza 48 (p. 49), a definition is given of that word. In 
chapter VI, the signification it bears is entirely different. 
And again in chapter IX, stanza 5, there is still another 
sense in which the word is used l . The word ' Brahman ' 
too occurs in widely varying significations. And one of its 
meanings, indeed, is quite singular, namely, ' Nature ' (see 
chapter XIV, stanza 3). Similar observations, to a greater 
or less extent, apply to the words Buddhi, Atman, and Sva- 
bhava*. Now these are words which stand for ideas not 
unimportant in the philosophy of the Bhagavadgtta. And 
the absence of scientific precision about their use appears to 
me to be some indication of that non -systematic character 
of which we have already spoken. 

j There is one other line of argument, which leads, I think, 
Jto the same conclusion. There are several passages in the 
Gila which it is not very easy to reconcile with one another ; 
'and no attempt is made to harmonise them. Thus, for 
example, in stanza 16 of chapter VII, Kr/sh/ra divides his 
devotees into four classes, one of which consists of ' men of 
knowledge,' whom, Krishna says, he considers ' as his own 
self.' It would probably be difficult to imagine any expres- 
sion which could indicate higher esteem. Yet in stanza 
46 of chapter VI, we have it laid down, that the devotee is 
superior not only to the mere performer of penances, but 
even to the men of knowledge. The commentators betray 
their gnostic bias by interpreting ' men of knowledge ' in 
Urn latter passage to mean those who have acquired erudi- 
tion in the 5'astras and their significations. This is not an 
interpretation to be necessarily rejected. But there is in it 
a certain twisting of words, which, under the circumstances 
here. I am not inclined to accept. And on the other hand, it 
must not be forgotten, that the implication fairly derivable 



' In chapter X the word ocean in two different senics in theume »t«ni«(«t. 7). 
* Compare the T»riou» puuges, reference* to which are collected la the 
, Index at the end of this volume. 
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from chapter IV, stanza 38 (pp. 62, 6$), would seem to 
be rather that knowledge is superior to devotion — is the 
higher stage to be reached by means of devotion as the 
stepping-stone. In another passage again at Gita, chapter 
XII, stanza 12, concentration is preferred to knowledge, 
which also seems to me to be irreconcileable with chapterVI I, 
stanza 16. Take still another instance. At Gita, chapter 
V, stanza 15, it is said, that 'the Lord receives the sin or 
merit of none.' Yet at chapter V, stanza 29, and again at 
chapter IX, stanza 24, Kr/shwa calls himself ' the Lord 
and enjoyer ' of all sacrifices and penances. How, it may 
well be asked, can the Supreme Being 'enjoy' that which 
he does not even ' receive ? ' Once more, at chapter X, 
stanza 29, Krz'shwa declares that 'none is hateful to me, 
none dear.' And yet the remarkable verses at the close of 
chapter XII seem to stand in point-blank contradiction to 
that declaration. There through a most elaborate series of 
stanzas, the burden of Kr/shwa's eloquent sermon is 'such a 
one is dear to me.' And again in those fine verses, where 
Kr/sh/za winds up his Divine Lay, he similarly tells Ar^una, 
that he, Ar^-una, is 'dear' to Krishna. And Krishna, also 
speaks of that devotee as ' dear ' to him, who may publish 
the mystery of the Gita among those who reverence the 
Supreme Being 1 . And yet again, how are we to reconcile 
the same passage about none being 'hateful or dear' to 
Kr/sh//a, with his own words at chapter XVI, stanza 18 
and following stanzas? The language used in describing 
the ' demoniac ' people there mentioned 'is not remarkable 
for sweetness towards them, while Kr/sh«a says positively, 
' I hurl down such people into demoniac wombs, whereby 
they go down into misery and the vilest condition.' These 
persons are scarcely characterised with accuracy 'as neither 
hateful nor dear ' to Kr/'sh«a. It seems to me, that all 
these are real inconsistencies in the Gita, not such, perhaps, 
as might not be explained away, but such, I think, as indi- 
cate a mind making guesses at truth, as Professor Max 

1 Ami ^ec, too, chapter VII, Han /a 17, where the man of knowledge is declared 
to be ' dear ' to Krishna. 
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liuller puts it, rather than a mind elaborating a complete 
and organised system of philosophy. There is not even a 
trace of consciousness on the part of the author that these 
inconsistencies exist. And the contexts of the various 
passages indicate, in my judgment, that a half-truth is 
struck out here, and another half-truth there, with special 
reference to the special subject then under discussion ; but 
no attempt is made to organise the various half-truths, 
which are apparently incompatible, into a symmetrical 
whole, where the apparent inconsistencies might possibly 
vanish altogether in the higher synthesis. And having 
regard to these various points, and to the further point, that 
the sequence of ideas throughout the verses of the Gita is 
not always easily followed, we are, I think, safe in adhering 
to the opinion expressed above, that the Gita is a non- 
systematic work, and in that respect belongs to the same 
class as the older Upanishads. * — 

We next come to the consideration of the style and 
language of the Bhagavadgita. And that, I think, furnishes 
a strong argument for the proposition, that it belongs to an 
age considerably prior to the epoch of the artificial depart- 
ment of Sanskrit literature — the epoch, namely, of the 
dramas and poems. In its general character, the style 
impresses me as quite archaic in its simplicity. Compounds, 
properly so called, are not numerous; such as there are, are 
not long ones, and very rarely, if ever, present any puzzle 
in analysing. The contrast there presented with what is 
called the classical literature, as represented by Bana or 
DaWin, or even Kalidasa, is not a little striking. In 
Kalidasa. doubtless, the love for compounds is pretty 
well subdued, though I think his works have a perceptibly 
larger proportion of them than the Gita. But after Kali- 
dasa the love for compounds goes through a remarkable 
development, till in later writings it may be said almost to 
have gone mad. Even in Bana and Dam/in, Subandhu 
and Bhavabhuti, the plethora of compounds is often weari- 
some. And the same remark applies to many of the copper- 
plate and other inscriptions which have been recently 
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deciphered, and some of which date from the early cen- 
turies of the Christian era. Take again the exuberance of 
figures and tropes which is so marked in the classical 
style. There is little or nothing of that in the Gita, where 
you have a plain and direct style of natural simplicity, and 
yet a style not by any means devoid of aesthetic merit 
like the style of the Sutra literature. There is also an 
almost complete absence of involved syntactical construc- 
tions; no attempt to secure that jingle of like sounds, 
which seems to have proved a temptation too strong even 
for Kalidasa's muse entirely to resist. But on the contrary, 
we have those repetitions of words and phrases, which 
are characteristic, and not only in Sanskrit, of the style of 
an archaic period 1 . Adverting specially to the language 
as distinguished from the style of the Gita, we find 
such words as Anta, Bhasha, Brahman, some of which 
are collected in the Sanskrit Index in this volume, which 
have gone out of use in the classical literature in the 
significations they respectively bear in the Gita. The 
word ' ha,' which occurs once, is worthy of special note. It 
is the equivalent of 'gha,' which occurs in the Vedic 
Sa whitas. In the form ' ha ' it occurs in the Brahmawas. 
But it never occurs, I think, in what is properly called the 
classical literature. It is, indeed, found in the Pura/zas. 
But that is a class of works which occupies a very unique 
position. There is a good deal in the Purawas that, I think, 
must be admitted to be very ancient*; while undoubtedly 
also there is a great deal in them that is very modern. It 
is, therefore, impossible to treat the use of ' ha ' in that class 
of works as negativing an inference of the antiquity of 
any book where the word occurs ; while its use in Vedic 
works and its total absence from modern works indie tte such 



1 Comiwuc Muir, Saiiikril Text*, vol. i, p. 5. See, too, Goldsliickcr's Remains, 

1.177- 

* Thi-. opinion, which I hail expressed as long ago as 1874 in the Introduction 
to m\ edition of lihartrihari's .Vatakas, i», I find, also held by Dr. lluhler ; see 
hi* Introduction to Apastamb* in this scries, p. xx sni., note. Puranas are 
mentioned in the Sutta Nipata (p. 1 1 j\ as to the date of which, tec inter alia 
Swamy's Introduction, p. xvii. 
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antiquity pretty strongly. We may, therefore, embody the 
result of this part of the discussion in the proposition, that 
the Gfta is removed by a considerable linguistic and chro- 
nological distance from classical Sanskrit literature. And 
so far as it goes, this proposition agrees with the result of 
oar investigation of the first branch of internal evidence. 

The next branch of that evidence brings us to the 
character of the versification of the Gita. Here, again, 
a survey of Sanskrit verse generally, and the verse of the 
Gita in particular, leads us to a conclusion regarding the 
position of the Gita in Sanskrit literature, which is in strict 
accord with the conclusions we have already drawn. In 
the verse of the Vedic Sawhitas, there is almost nothing 
like a rigidly fixed scheme of versification, no particular 
collocation of long and short syllables is absolutely neces- 
sary. If we attempt to chant them in the mode in which 
classical Sanskrit verse is chanted, we invariably come 
across lines where the chanting cannot be smooth. If we 
come next to the versification of the Upanishads, we observe 
some progress made towards such fixity of scheme as we 
have alluded to above. Though there are still numerous 
lines, which cannot be smoothly chanted, there are, on the 
other hand, a not altogether inconsiderable number which 
can be smoothly chanted. In the Bhagavadgita a still 
further advance, though a slight one, may, I think, be 
marked. A visibly larger proportion of the stanzas in the 
Gita conform to the metrical schemes as laid down by the 
writers on prosody, though there are still sundry verses 
which do not so conform, and cannot, accordingly, be 
chanted in the regular way. Lastly, we come to the 
Kavyas and Nafakas — the classical literature. And here 
in practice we find everywhere a most inflexible rigidity 
of scheme, while the theory is laid down in a rule which 
says, that ' even masha may be changed to masha, but 
a break of metre should be avoided.' This survey of 
Sanskrit verse may, I think, be fairly treated as showing, 
that adhesion to the metrical schemes is one test of the 
chronological position of a work — the later the work, the 
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more undeviating is such adhesion. I need not stay here 
to point out, how this view receives corroboration from the 
rules given on this subject in the standard work of Pitigala 
on the ATAandas Sastra. I will only conclude this point 
by saying, that the argument from the versification of the 
Gita, so far as it goes, indicates its position as being prior 
to the classical literature, and nearly contemporaneous with 
the Upanishad literature. 

We now proceed to investigate the last group of facts 
falling under the head of internal evidence, as mentioned 
above. And first as regards the attitude of the Gita towards 
the Vcdas. If we examine all the passages in the Gita, 
in which reference is made to the Vedas, the aggregate 
result appears to be, that the author of the Gita does not 
throw the Vedas entirely overboard. He feels and ex- 
presses reverence for them, only that reverence is of a 
somewhat special character. He says in effect, that the 
precepts of the Vcdas arc suitable to a certain class of 
people, of a certain intellectual and spiritual status, so to 
say. So far their authority is unimpcached. But if the 
unwise sticklers for the authority of the Vcdas claim any- 
thing more for them than this, then the author of the Gita 
holds them to be wrong. He contends, on the contrary, 
that acting upon the ordinances of the Vcdas is an obstacle 
to the attainment of the summum bonum 1 . Compare this 
with the doctrine of the Upanishads. The coincidence 
appears to me to be most noteworthy. In one of his recent 
lectures, Professor Max M tiller uses the following eloquent 
language regarding the Upanishads *: 'Lastly come the 
Upanishads ; and what is their object ? To show the utter 
uselessncss, nay, the mischievousness of all ritual per- 
formances (compare our Gita, pp. 47, 48, 84 3 ); to condemn 
every sacrificial act which has for its motive a desire or 
hope of reward (comp. Gita, p. 119 4 ; ; to deny, if not the 
existence, at least the exceptional and exalted character 



1 Compare the pas.agci collided under ihc word Vcdas in our Index. 
' Iht.lx'rt Lectures, p. 340 seq. ' II, 42 -45 ; IX, jo, ai. 

• XVII, it. 



Digitizi 



ed by Google 



INTRODUCTION. 1 7 

of the Devas (comp. Gita, pp. 76-84 1 ); and to teach that 
there is no hope of salvation and deliverance except by 
the individual self recognising the true and universal self, 
and finding rest there, where alone rest can be found * ' 
icotnp. our Gita Translation, pp. 78-83). 

The passages to which I have given references in brackets 
will show, that Professor Max Miiller's words might all 
be used with strict accuracy regarding the essential teaching 
of the Bhagavadgtta. We have here, therefore, another 
strong circumstance in favour of grouping the Gita with 
the Upanishads. One more point is worthy of note. 
Wherever the Gita refers to the Vedas in the somewhat 
disparaging manner I have noted, no distinction is taken 
between the portion which relates to the ritual and the 
portion which relates to that higher science, viz. the science 
of the soul, which Sanatkumara speaks of in his famous 
dialogue with Narada*. At Gita, chapter II, stanza 45, 
Arguna is told that the Vedas relate only to the effects of 
the three qualities, which effects Ar^una is instructed to 
overcome. At Gita, chapter VI, stanza 44, Aryuna is told 
that he who has acquired some little devotion, and then 
exerts himself for further progress, rises above the Divine 
word — the Vedas. And there are also one or two other 
passages of the like nature. They all treat the Vedas as 
concerned with ritual alone. They make no reference to 
any portion of the Vedas dealing with the higher know- 
ledge. If the word Vedanta, at Gita, chapter XV, stanza 15 
(p. 1 13), signifies, as it seems to signify, this latter portion of 
the Vedas, then that is the only allusion to it. But, from all 
the passages in the Gita which refer to the Vedas, I am 
inclined to draw the inference, that the Upanishads of the 
Vedas were composed at a time not far removed from 
the time of the composition of the Gita, and that at that 
period the Upanishads had not yet risen to the position of 



' vn, n-13; IX, »j-»4. • VIII, 14-16; IX. 19 33. 

' See A'iindogYi-npaniihad. p. 473, or rather I ought to have referred to the 
U mmJkkM -up uat t ud , where the tuperioritjr and inferiority i* more distinctly 
• to words, pp. j66, 167. 
[8] C 
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high importance which they afterwards commanded. In 
the passage referred to at chapter XV, the word Vedantas 
probably signifies the Arawyakas, which may be regarded 
as marking the beginning of the epoch, which the compo- 
sition of the Upanishads brought to its close. And it is 
to the close of this epoch, that I would assign the birth of 
the Gita, which is probably one of the youngest members 
of the group to which it belongs. 

It appears to me, that this conclusion is corroborated by 
the fact that a few stanzas in the Gita are identical with 
some stanzas in some of the Upanishads. With regard 
to the epic age of Greece, Mr. E. A. Freeman has said that, 
in carrying ourselves back to that age, 'we must cast aside 
all the notions with which we are familiar in our own age 
about property legal or moral in literary compositions. It 
is plain that there were phrases, epithets, whole lines, which 
were the common property of the whole epic school of 
poetry 1 .' It appears to me that we must accept this 
proposition as equally applicable to the early days of 
Sanskrit literature, having regard to the common passages 
which we meet with in sundry of the Vedic works, and also 
sometimes, I believe, in the different Pur&was. If this view 
is correct, then the fact that the Gita contains some stanzas 
in the very words which we meet with in some of the 
Upanishads, indicates, to my mind, that the conclusion 
already drawn from other data about the position of the 
GttA with regard to the Upanishads, is not by any means 
unwarranted, but one to which the facts before us rather 
seem to point. 

And here we may proceed to draw attention to another 
fact connected with the relation of the Gita to the Vedas. 
In stanza 1 7 of the ninth chapter of the GitA, only Rik, 
Saman, and Ya^s are mentioned. The Atharva-veda is 
not referred to at all. This omission docs certainly seem 
a very noteworthy one. For it is in a passage where the 
Supreme Being is identifying himself with everything, and 
where, therefore, the fourth Veda might fairly be expected 



' Contemporary Review, February 1879. 
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to be mentioned. I may add that in commenting on Sanka- 
raiarya's remarks on this passage, Anandagiri (and Madhu- 
s&dana Sarasvati also) seems evidently to have been conscious 
of the possible force of this omission of the Atharva-veda. 
He accordingly says that by force of the word ' and ' in the 
verse in question, the Atharvangirasas, or Atharva-veda, 
must also be included. Are we at liberty to infer from this, 
that the Atharva-veda did not exist in the days when the 
Gita was composed ? The explanation ordinarily given for 
the omission of that Veda, where such omission occurs, 
namely, that it is not of any use in ordinary sacrificial 
matters, is one which can scarcely have any force in the 
present instance; though it is adequate, perhaps, to ex- 
plain the words 'those who know the three branches of 
knowledge,' which occur only a few lines after the verse 
now under consideration. The commentators render no 
further help than has been already stated. Upon the whole, 
however, while I am not yet quite prepared to say, that 
the priority of the Gita, even to the recognition of the 
Atharva-veda as a real Veda, may be fairly inferred from 
the passage in question, I think that the passage is note- 
worthy as pointing in that direction. But further data in 
explanation of the omission referred to must be awaited. 

If the conclusions here indicated about the relative posi- 
tions of the Gita and certain Vedic works are correct, we 
can fairly take the second century B.C. as a terminus before 
which the Gita must have been composed. For the Upani- 
shads are mentioned in the Mahabhashya of Pataw^ali, 
which we are probably safe in assigning to the middle of 
that century. The epoch of the older Upanishads, there- 
fore, to which reference has been so frequently made here, 
may well be placed at some period prior to the beginning 
of the second century B.C. The Atharva-veda is likewise 
mentioned by Pata^fali ', and as ' ninefold,' too, be it remem- 
bered ; so that if we are entitled to draw the conclusion which 
has been mentioned above from chapter IX, stanza 17, 
we come to the same period for the date of the Gita. 

' See alto Sutu N'ip&ta, p. 115. 
C 2 
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Another point to note in this connexion is the refer- 
ence to the Sama-veda as the best of the Vedas (see p. 88). 
That is a fact which seems to be capable of yielding 
some chronological information. For the estimation in 
which that Veda has been held appears to have varied at 
different times. Thus, in the Aitareya-brahmawa *, the glory 
of the Saman is declared to be higher than that of the Rik. 
In the A^andogya-upanishad * the Saman is said to be the 
essence of the Rik, which Saftkara interprets by saying that 
the Saman is more weighty. In the Pr&ma-upanishad ', 
too, the implication of the passage V, 5 (in which the Saman 
is stated as the guide to the Brahmaloka. while the Ya^us 
is said to guide to the lunar world, and the Rik to the 
human world) is to the same effect. And we may also 
mention as on the same side the Nr*siw*ha Tapini-upani- 
shad and the Vedic passage cited in the commentary of 
.Sarikara on the closing sentence of the first khaWa of that 
Upanishad 4 . On the other side, we have the statement in 
Manu that the sound of the Sama-veda is unholy ; and the 
consequent direction that where the sound of it is heard, 
the Rik and Ya^us should not be recited 5 . We have also 
the passages from some of the Pura/zas noted by Dr. Muir 
in his excellent work, Original Sanskrit Texts, which 
point in the same direction •. And we have further the 
direction in the Apastamba Dharma-sutra, that the Saman 
hymns should not be recited where the other Vedas are 
being recited 7 , as well as the grouping of the sound of the 
Saman with various classes of objectionable and unholy 
noises, such as those of dogs and asses. It is pretty evident 
that the view of Apastamba is based on the same theory as 
that of Manu. Now in looking at the two classes of autho- 
rities thus marshalled, it is plain that the Gita ranges itself 
with those which are unquestionably the more ancient. 



1 Hmij; » eilition, p. 68. 

* Hibl. Iml. ed., p. II. * Bibl. 1ml. ed., p. 211 tcq. 

' Bibl. Iml. ed., p. II. * Chapter IV, stanza* 113, 114. 

' Vol. iii (m& ed."., p. 1 1 set). Cf. Goldstucker'* Remains, 1, 4, a8, 166 ; II, 67. 
' Apastamba I>uhler'» ed. , 1,3, 17, 18 pp. 38, 39 in this series'' ; ice further on 
this point Mr. Burnell's DevaUdhyajra-brihmajia, Lntrod., pp. riii, ix, and notes. 



Digitizi 



ed by Google 



INTRODUCTION. 2 1 



And among the less ancient works, prior to which we may 
place the Gita on account of the facts now under considera- 
tion, are Manu and Apastamba. Now Manu's date is not 
ascertained, though, I believe, he is now generally considered 
to belong to about the second or third century B. C 1 But 
Dr. Biihler, in the Preface to his Apastamba in the present 
series, has adduced good reasons for holding that Apa- 
stamba is prior to the third century B. C.*, and we therefore 
obtain that as a point of time prior to which the Gita must 
have been composed. 

The next important item of internal evidence which we 
have to note, is the view taken of caste in the Bhagavad- 
glta. Here, again, a comparison of the doctrine of the 
Gita with the conception of caste in Manu and Apastamba 
is interesting and instructive. The view of Manu has been 
already contrasted by me with the Gita in another place 3 . 
I do not propose to dwell on that point here, as the date of 
Manu is far from being satisfactorily ascertained. I prefer 
now to take up Apastamba only, whose date, as just now 
stated, is fairly well fixed by Dr. Biihler. The division of 
castes, then, is twice referred to in the Bhagavadgita. In 
the first passage (p. 59) it is stated that the division rests 
00 differences of qualities and duties ; in the second (pp. 1 26, 
1 37 ) the various duties are distinctly stated according to the 
differences of qualities. Now in the first place, noting as 
we pass along, that there is nothing in the Gita to indicate 
whether caste was hereditary, according to its view, whereas 
Apastamba distinctly states it to be such, let us compare 
the second passage of the Gita with the SQtras of Apa- 
stamba bearing on the point. The view enunciated in the 
Gita appears to me plainly to belong to an earlier age — 
to an age of considerably less advancement in social and 
religious development. In the Gita, for instance, the duties 
of a Brahmawa are said to be tranquillity, self-restraint, and 



1 Professor Tide (History of Ancient Religions, p. 127) consider* the ' main 
fc*tare»* of Mud to be 'pre- Buddhistic' 

• P. HIT. 

' See the Introductory Essay to my Bhagxradglti in English rerse, published 
■ l *7S. P- «>»• 
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so forth. In Apastamba, they are the famous six duties, 
namely, study, imparting instruction, sacrificing, officiating 
at others' sacrifices, making gifts, and receiving gifts ; and 
three others, namely, inheritance, occupancy, and gleaning 
ears of corn, which, it may be remarked en passant, are 
not stated in Manu. The former seem to my mind to point 
to the age when the qualities which in early times gave the 
Brahma/ras their pre-eminence in Hindu society were still 
a living reality '. It will be noted, too, that there is nothing 
in that list of duties which has any necessary or natural 
connexion with any privilege as belonging to the caste. 
The Law lays down these duties, in the true sense of the 
word. In Apastamba, on the contrary, we see an advance 
towards the later view on both points. You have no 
reference to moral and religious qualities now. You have 
to do with ceremonies and acts. You have under the head 
' duties ' not mere obligations, but rights. For the duty of 
receiving gifts is a right, and so is the duty of teaching 
others and officiating at others' sacrifices ; as we know not 
merely from the subsequent course of events, but also from 
a comparison of the duties of Brahmawas on the one hand, 
and Kshatriyas, Vaijyas, and Sudras on the other, as laid 
down by Manu and Apastamba themselves. Apastamba's 
rules, therefore, appear to belong to the time when the 
Brahmanas had long been an established power, and were 
assuming to themselves those valuable privileges which they 
have always claimed in later times. The rules of the Gita, 
on the other hand, point to a time considerably prior to 
this — to a time when the Brahma«as were by their moral 
and intellectual qualities laying the foundation of that pre- 
eminence in Hindu society which afterwards enabled them 
to lord it over all castes. These observations mutatis 
mutandis apply to the rules regarding the other castes 
also. Here again, while the Gita still insists on the inner 
qualities, which properly constitute the military profession, 
for instance, the rules of Apastamba indicate the powerful 

1 The remarki in the text will show how little there is in the (jtia of that 
4 Brjlimaniiing ' which has been shortly noticed on a previous page. 
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influence of the Brahmawas '. For, as stated before, offi- 
ciating at others' sacrifices, instructing others, and receiving 
presents, are here expressly prohibited to Kshatriyas as 
also to Vairyas. The result of that is, that the Brahmawas 
become indispensable to the Kshatriyas and Vaijyas, for 
upon both the duty of study, of offering sacrifices, and 
making gifts and presents is inculcated. In his outline of 
the History of Ancient Religions, Professor Tiele, speaking 
of the 'increasing influence of the Brahmans,' writes as 
follows: 'Subject at first to the princes and nobles, and 
dependent on them, they began by insinuating themselves 
into their favour, and representing it as a religious duty 
to show protection and liberality towards them. Mean- 
while they endeavoured to make themselves indispensable 
to them, gradually acquired the sole right to conduct pub- 
lic worship, and made themselves masters of instruction 8 .' 
And after pointing out the high position thus achieved by 
the Brahmans, and the low position of the A'aWalas and 
others of the inferior castes, he adds: 'Such a position 
could not long be endured ; and this serves to explain not 
only the rise of Buddhism, but also its rapid diffusion, 
and the radical revolution which it brought about 3 .' To 
proceed, however, with our comparison of the Gita and 
Apastamba. The superiority distinctly claimed by the 
latter for the Brahmawa is not quite clearly brought out in 
the Gita. ' Holy Brahmanas and devoted royal saints ' are 
bracketed together at p. 86 ; while the Kshatriyas are 
declared to have been the channel of communication 
between the Deity and mankind as regards the great 
doctrine of devotion propounded by the Bhagavadglta. 
That indicates a position for the Kshatriyas much more 
like what the Upanishads disclose 4 , than even that which 

■ As to the Kshatrira* the contrast with Maou'i relet ii even itronger than 
with ApasUmba's. See oar Introduction to the Glti in English Terse, p. cxiii. 

* P. isa ' Pp. 129. 13a 

' See p. 58 intra ; sod compare with this Weber' » remarks 00 one of the 
classes into which be dirides the whole body of Upanishads, History of Indian 
Literature, p. 165. See also Muir, Sanskrit Texts, »ol. i, p. $08; Max MuUer, 
Upanishads, vol. i, p. lxxv. 
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Apastamba assigns to them. The fact is further note- 
worthy, that in the Gita each caste has its own entirely 
distinct set of duties. There is no overlapping, so to say. 
And that is a circumstance indicating a very early stage in 
the development of the institution 1 . Besides, as already 
indicated, the duties laid down by Apastamba and Manu 
as common to Kshatriyas and VaLryas are the very duties 
which make those castes dependent to a very great extent 
on the Brahma»as. Lastly, it is not altogether unworthy 
of note, that in the elaborate specification of the best of 
every species which we find in chapter X, the Brahma«a is 
not mentioned as the best of the castes, there is nothing 
to indicate the notion contained in the well-known later 
verse, ' The Brahma«a is the head of the castes.' On the 
contrary, the ruler of men is specified as the highest among 
men *, indicating, perhaps, a state of society such as that 
described at the beginning of the extract from Professor 
Tide's work quoted above. 

We come now to another point. What is the position of 
the Gita in regard to the great reform of iakya Muni? 
The question is one of much interest, having regard parti- 
cularly to the remarkable coincidences between Buddhistic 
doctrines and the doctrines of the Gita to which we have 
drawn attention in the foot-notes to our translation. But 
the materials for deciding the question are unhappily not 
forthcoming. Professor Wilson, indeed, thought that there 
was an allusion to Buddhism in the Gita '. But his idea 
was based on a confusion between the Buddhists and the 
/farvakas or materialists *. Failing that allusion, we have 
nothing very tangible but the unsatisfactory ' negative argu- 
ment' based on mere non-mention of Buddhism in the 
Gita. That argument is not quite satisfactory to my own 
mind, although, as I have elsewhere pointed out *, some of 



1 Cf. Sulla Ni(.ita, p. 31 ; and also Mr. Davids' note on that passage in bU 
Iluddhism, p. 131. 
' P. 80 infra. * Essay! 00 Sanskrit Literature, vol. iii, p. 150. 

* See oar remarks on this point in the Introductory Essay to our Gita in 
verse, p. ii seq. 

* Introduction to Gtta in Englith verse, p. v te<j. 
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the ground occupied by the Gita is common to it with 
Buddhism, and although various previous thinkers are 
alluded to directly or indirectly in the Gita. There is, 
however, one view of the facts of this question, which 
appears to me to corroborate the conclusion deducible by 
means of the negative argument here referred to. The 
main points on which Buddha's protest against Brahmanism 
rests, seem to be the true authority of the Vedas and the 
true view of the differences of caste. On most points of 
doctrinal speculation, Buddhism is still but one aspect of the 
older Brahmanism '. The various coincidences to which we 
have drawn attention show that, if there is need to show it. 
Well now, on both these points, the Gita, while it does not 
go the whole length which Buddha goes, itself embodies 
a protest against the views current about the time of its 
composition. The Gita does not, like Buddhism, absolutely 
reject the Vedas, but it shelves them. The Gita does not 
totally root out caste. It places caste on a less untenable 
basis. One of two hypotheses therefore presents itself as 
a rational theory of these facts. Either the Gita and 
Buddhism were alike the outward manifestation of one and 
the same spiritual upheaval which shook to its centre the 
current religion, the Gita being the earlier and less 
thorough-going form of it; or Buddhism having already 
begun to tell on Brahmanism, the Gita was an attempt to 
bolster it up, so to say, at its least weak points, the weaker 
ones being altogether abandoned. I do not accept the 
latter alternative, because I cannot see any indication in 
the Gita of an attempt to compromise with a powerful 
attack on the old Hindu system ; while the fact that, 
though strictly orthodox, the author of the Gita still under- 
mines the authority, as unwisely venerated, of the Vedic 
revelation ; and the further fact, that in doing this, he is 
doing what others also had done before him or about his 
time; go, in my opinion, a considerable way towards 



1 Ct Max Mailer"* Hibbert Lectures, p. 137; Weber'* Indian Literature, 
pp. aSS, 189; and Mr.' Rhys Davids' excellent little rolnmc 00 Buddhism, 
p 151 ; and ate also p. 83 of Mr. Davids' book. 
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fortifying the results of the negative argument already set 
forth. To me Buddhism is perfectly intelligible as one 
outcome of that play of thought on high spiritual topics, 
which in its other, and as we may say, less thorough-going 
manifestations, we see in the Upanishads and the Gita '. 
But assume that Buddhism was a protest against 
Brahmanism prior to its purification and elevation by the 
theosophy of the Upanishads, and those remarkable 
' productions of ancient Indian thought become difficult to 
account for. Let us compare our small modern events 
with those grand old occurrences. Suppose our ancestors 
to have been attached to the ceremonial law of the Vedas, 
as we are now attached to a lifeless ritualism, the 
Upanishads and the Gita might be, in a way, comparable 
to movements like that of the late Raja Rammohun Roy. 
Standing, as far as possible, on the antique ways, they 
attempt, as Raja Rammohun attempted in these latter 
days, to bring into prominence and to elaborate the higher 
and nobler aspects of the old beliefs. Buddhism would be 
comparable to the further departure from old traditions 
which was led by Babu Keshub Chandcr Sen. The points 
of dissent in the olden times were pretty nearly the same 
as the points of dissent now. The ultimate motive power 
also was in both cases identical — a sense of dissatisfaction 
in its integrity with what had come down from old times 
encrusted with the corruptions of years. In this view the 
old system, the philosophy of the Upanishads and the 
Gita, and the philosophy of Buddha, constitute a regular 
intelligible progression. But suppose the turn events took 
was different, as is supposed by the alternative theory 
indicated above. Suppose Babu Keshub's movement was 
chronologically prior, and had begun to tell on orthodox 
society. Is it likely, that then one of the orthodox party 



1 Cf. Wcl>cr'k History of Indian Literature, p. 285. In Mr. Davids' Buddhism, 
p. 94, we nave a noteworthy extract from a standard Buddhistic work, touching 
the existence of the souL Compare that with the corresponding doctrine in the 
Gtta. It will be found that the two are at one in rejecting the identity of the 
soul with the senses &c. The Gtta then goes on to admit a soul separate from 
these. Buddhism rrjcvls that also, and sees nothing but the senses. 
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would take up the position which Rammohun Roy took? 
Would he still rely on old authorities, but with sundry 
qualifications, and yet earnestly assail the current forms of 
orthodoxy ? I do not think so. I think the true view to 
be, as already stated, very different The Upanishads, 
with the Gita, and the precepts of Buddha appear to me to 
be the successive * embodiments of the spiritual thought of 
the age, as it became more and more dissatisfied with the 
system of mere ceremonial then dominant. 

There are several other points of much interest in the 
Bhagavadgita, such as the reference to the Sankhya and 
Yoga ; the place assigned to the Marg&rtrsha month ; the 
allusion to the doctrines of materialism ; the nearly entire 
coincidence between a stanza of the Gita and one in the 
Manu Smri'ti. But in the present state of our knowledge, 
I do not think that we can extract any historical results 
from any of them. Without dwelling on them any further*, ■ 
therefore, I will only state it as my opinion, that the 
Sankhya and Yoga of the Gita are not identical with 
the systems known to us under those names, and that the 
Manu Smri'ti has probably borrowed from the Gita the 
stanza common to the two works. 

Wc now proceed to a discussion of some of the external 
evidence touching the age of the Bhagavadgita. It is, of 
course, unnecessary to consider any evidence of a date later 
than the eighth century A. C, that being the date generally 
received, though not on very strong grounds, as the date of 
.Vankara£arya, the celebrated commentator of the Gita 3 . 
For the period prior to that limit, the first testimony to 
consider is that of Ba«abha//a, the author of the Kadam- 
bari. The date of Ba»a is now fairly well settled as the 

' The word Brahraa-ninriwa, which occur* so often at (he dote of chapter V 
mA also at chapter II, 71, seems to me to indicate that nirriwa had not yet 
hen— * technically pinned down, to to tay, to the meaning which Buddhism 
wbarqacntly gave to it, at the name of what it deemed the torn mum bonum. 
Nirrina by itself occurs at VI, 15. 

' Sec some further remarks 00 these points in my Introduction to the Gtta 



* Professor TieJe (History of Ancient Religions, p. 140) says Ankara was bora 
in 788 A.D.; oa the authority, I presume, of the Aryaridy isudhikara, p. 316. 
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middle of the seventh century A. c. The doubt which the 
late Dr. Bhau Daji had cast upon its correctness 1 , by 
impugning the received date of king Harshavardhana, 
appears to me to have been satisfactorily disposed of by 
the paper of my friend Professor R. G. Bha»</arkar on the 
A"alukya dates 2 . In the Kadambari, then, we have 
testimony to the existence of the Bhagavadgita in the 
middle of the seventh century A. c. For in that work, 
which, as is well known, abounds with equivoques, we have 
a passage which compares the royal palace to the Maha- 
bharata, both being ' Anantagitakarwanananditanaram V 
which, as applied to the royal palace, means 'in which the 
people were delighted by hearing innumerable songs ; ' and 
as applied to the Mahabharata means ' in which Ar^una 
was delighted at hearing the Anantagita.' Anantagita is 
evidently only another name here for Bhagavadgita. The 
conclusion dcducible from this fact is not merely that the 
Gita existed, but that it existed as a recognised portion of 
the Bharata, in the seventh century A.C. Now the Kadam- 
bari shows, in numerous passages, in what high esteem the 
MahAbharata was held in its days. The queen Vilasavati 
used to attend at those readings and expositions of the 
Mahabharata, which have continued down to our own 
times ; and it was even then regarded as a sacred work of 
extremely high authority, in the same way as it is now. 
It follows, therefore, that the Gita must have been several 
centuries old in the time of Ba//abha/7a. 

Prior in time to Ba«a is the Indian Shakespeare, Kalidasa, 
as he is referred to in Bawabha/Va's HarshaX-arita 4 , and also 
in a copperplate inscription of the early part of the seventh 
century, as a poet who had then already acquired a high 
reputation*. Unfortunately, it is not yet possible to fix 
exactly the date at which Kalidasa flourished. Still, 



' Journal of the Bombay Branch of the Royal Asiatic Society, vol. riii, p. J50 ; 
and iee. too, Indian Antiquary, vol. vi, p. 61 (Dr. BuhlerV 

1 Journal of the Bombay Branch of the Koyal Asiatic Society, vol. xiv, 
p. 16 teq. 

• P. lea (Taranatha'i ed.) • See F. E. Hall'» VisaradatU, p. 14 note. 

* See Indian Antiquary, vol. », p. 70. 
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I think, wc have pretty satisfactory evidence to show that 
the middle of the fifth century A. C. is the very latest date 
to which he can be referred. In a small tract (written by 
me in 1873), discussing Professor Weber's theory about the 
Ramaya/ra, 1 have pointed out ' that the Pa«£atantra quotes 
from Kalidasa a passage which there is good reason to 
believe formed part of the PaAfcatantra when it was trans- 
lated for king Nushirvan of Persia about the beginning of 
the sixth century A.C. * Allowing for the time required to 
raise Kalidasa to the position of being cited as an authority, 
and for the time required for the spread of the fame of 
an Indian work to Persia in those early days, I think, that 
the middle of the fifth century is a date to which Kalidasa 
cannot well have been subsequent. Now in the works of 
Kalidasa we have some very remarkable allusions to the 
Bhagavadgita. It is not necessary to go through all these 
allusions. I will only mention the most remarkable, one 
from the Raghuvawrra, and one from the Kumarasambhava. 
In Raghu, canto X, stanza 67, the gods addressing Vishnu 
say: 'There is nothing for you to acquire which has not 
been acquired. The one motive in your birth and work is 
the good of the worlds.' The first sentence here reminds 
one at once of Gita, chapter III, stanza 22, the coincidence 
with which in sense as well as expression is very striking. 
The second sentence contains the words ' birth and work,' 
the precise words employed at Gita IV, 9 ; and the idea of 
'good of the worlds' is identical with the idea expressed in 
Gita III, 20-24, the words only in which it is clothed being 
different Couple this passage with the one from Kuma- 
rasambhava, canto VI, 67, where the seven ^ishis say to 
the Himalaya mountain, 'Well hast thou been called 
Vishmi in a firmly-fixed form.' The allusion there to the 
Gita, chapter X, stanza 25 (p. 89), is, I venture to think, 

1 * Vu the KAmaya«a copied from Homer I ' See pp. 36-59. 

■ Cf. Colefatooke't K**»y», vol. ii, p. 166 teq. It may be remarked that 
th«t arfameat U not affected by the attempt to distinguish the KUidfea of the 
NaJraatala from the Ktlidiw of the Ragbnvainua. Became the work cited in 
the l"a*i»tanira it the Knmaraai mbhart, which indisputably belong* to the 
■aaac aathor at the Raghnvaai/a. 
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unmistakable. The word 'firmly-fixed' is identical in 
both passages ; the idea is identical, and Mallinatha refers 
to the passage in the Git4 as the authority which Kalidasa 
had in view. It follows, therefore, that the Gita must be 
prior to Kaliddsa's time. It may be added, that Kalidasa 
in his Raghu XV, 67, cites Manu as an authority for 
the proposition that a king must protect all castes and 
all orders or ajramas. Manu, therefore, must have lived 
considerably earlier than Kalidasa, and the Gita, as we 
have already argued, must be considerably earlier, not 
only than Manu, but also than his predecessor Apastamba. 
The Gita may, therefore, be safely said to belong to 
a period several centuries prior to the fifth century A. c. 

The next piece of external evidence is furnished by the 
Vedanta-sutras of Badar&yawa. In several of those Sutras, 
references are made to certain Smn'tis as authorities for the 
propositions laid down. Take, for instance. I, 2, 6, or I, 3, 
23, and many others. Now three of these Sutras are very 
useful for our present purpose. The first we have to con- 
sider is Sutra II, 3, 4.5. The commentators .S'arikara^arya, 
Ramanu,?a. Madhva, and Vallabha • are unanimous in un- 
derstanding the passage in Gita, chapter XV, stanza 7 
(p. 1 1 2), to be the one there referred to by the words of the 
Sutra, which are, 'And it is said in a Smri'ti.' Now a glance 
at the context of the Sutra will, I think, satisfy us that 
the commentators, who are unanimous though representing 
different and even conflicting schools of thought, are also 
quite right. Sutra 43, in the elliptical language charac- 
teristic of that branch of our literature, says. 'A part, from 
the statement of difference, and the reverse also ; some lay 
down that it is a fisherman or a chc.it.' Sutra 44 runs 
thus, ' And also from the words of the Mantra.' And then 
comes Sutra 45 as set out above. It is plain, that the 
Sutra No. 45 indicates an authority for something not speci- 
fied, being regarded as part of some other thing also not 



1 I am indebted to i'rofcv«>r M. M. Kunte for a loan of Vall.ilihd^ina'i 
commentary on the Sutra* noted in the text. I had not seen it in !*;«. when 
1 Ian di-cuued this question. 
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specified. Now the discussion in previous Sutras has been 
about the soul ; so we can have little difficulty in accepting 
the unanimous interpretation of the commentators, that the 
proposition here sought to be made out is that the indi- 
vidual soul is part of the Supreme Soul, which is the pro- 
position laid down in the Gita in the passage referred to. 
The next Sutra to refer to is IV, 1,10. I shall not set forth 
the other relevant Sutras here as in the preceding case. 
I only state that the three commentators, Sankara, Ra- 
manu^a, and Madhva, agree that the Gita is here referred 
to. namely, chapter VI, stanza 11 seq. Vallabha, how- 
ever, I am bound to add, does not agree with this, as he 
interprets the Sutra in question and those which precede 
and follow as referring to an entirely different matter. If 
I may be permitted to say so, however, I consider his 
interpretation not so satisfactory as that of the three 
other and older commentators. Lastly, we come to Sutra 
IV, 2-19. On this, again, all the four commentators are 
unanimous, and they say that Gita, chapter VIII, stanza 
24 seq. (p. 80), is the authority referred to. And I think 
there can be very little doubt that they are right. These 
various pieces of evidence render it, I think, historically 
certain, that the Gita must be considerably prior to the 
Vedanta-sutras ; and that the word Brahma-sutras, which 
occurs at Gita, chapter XIII, stanza 4 (p. 102), is correctly 
interpreted by the commentators as not referring to the 
Vedanta-sutras, which are also called Brahma-sutras, but 
to a different subject altogether '. When were the Vedanta- 
sutras composed ? The question must at once be admitted 
to be a difficult one ; but I think the following considera- 
tions will show that the date of those Sutras must, at the 
latest, be considerably earlier than the period which we 
have already reached in this part of our investigation. We 
may take it as fairly well settled, that Bha//a Kumarila, the 
celebrated commentator of the Purva Mimawsa school, 
flourished not later than the end of the seventh century 



' CL Weber's Indian Literature, p. 142. See alto Lauen't Preface to bU 
edition of NjUc^el'i GIlA, XXXV. karniiin^m takis the other view. 
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A.C. 1 A considerable time prior to him must be placed 
the great commentator on the Mimawsa-sutras, namely, 
Sabarasvamin. If we may judge from the style of his great 
commentary, he cannot have flourished much later than 
Pata/{gali, who may now be taken as historically proved to 
have flourished about 140 B.C.* Now a considerable time 
must have intervened between 5abarasvamin and another 
commentator on the Purva Mimamsa, whom .Sahara 
quotes with the highly honorific title Bhagavan, the 
Venerable, namely, Upavarsha. Upavarsha appears from 
Ankara's statement to have commented on the Vedanta- 
sutras 3 . We have thus a long catena of works from the 
seventh century A.C, indicating a pretty high antiquity 
for the Vedanta-sutras, and therefore a higher one for the 
Bhagavadgita. The antiquity of the Vedanta-sutras follows 
also from the circumstance, which we have on the testimony 
of Kamanu^a, repeated by Madhava£arya, that a commen- 
tary on the Sutras was written by Baudhayana/arya *, 
which commentary Ramanu^a says he followed. Baudha- 
yana's date is not accurately settled. But he appears to 
be older than Apastamba, whose date, as suggested by 
Dr. Buhler, has already been mentioned *. The Vedanta- 
sutras, then, would appear to be at least as old as the fourth 
century B.C.; if the information we have from Ramanu^a 
may be trusted. A third argument may be mentioned, 
bearing on the date of the Vedanta-sutras. In Sutra 1 10 
of the third Pada of the fourth Adhyaya of Pawini's Sutras, 
a Parlrarya is mentioned as the author of a Bhikshu-sutra. 
Who is this Parlrarya, and what the Bhikshu-sutra ? Un- 
luckily Pata/% r ali gives us no information on this head, nor 



1 Sec ituincll s SauiawdhJna-btahmaMa, Introduction, p. vi note. 

' The nntliontits arc collected in out edition of Hhartrihan v Bombay Serin 
of Sanskrit Classical. Introd. p. xi note. See also Buhler's Apastamba in thii 
s'ries, Introd. p. xxviii. 

* Sec Co'iebrookc's K>says, to', i, p. JJJ. An Upavarkha is mentioned in 
the Katba«arits.i);ara as living in the time of king Nanda, and having I'awint, 
Katvayana. and Vta/fi for his pupils. 

' See the kamanufa Ilha>h\a ; and the Kaminufa Darxana in Sarvailar/ana- 
aangraha. 

* Apastamba, p. xvi. 



Digitizi 



ed by Google 



INTRODUCTION. 33 



does the Karika Vrrtti. But a note of Professor Taranatha 
Tarkavajtaspati, of Calcutta, says that Parlrarya is Vyasa, 
and the Bhikshu-sutra is the Vedanta-sutra *. If this is 
correct, the Vedanta-sutras go very far indeed into anti- 
quity. For Pa«ini can certainly not be assigned to a later 
date than the fourth century B.C., while that learned 
scholar, Professor Goldstiicker, on grounds of considerable 
strength, assigned him to a much earlier date *. The ques- 
tion thus comes to this, Is the remark of Professor Tara- 
natha, above set out, correct ? I find then, from enquiries 
made of my venerable and erudite friend Ya^ffervar Gastrin, 
the author of the Aryavidyasudhakara, that the note of 
Taranatha is based on the works of Bhuttogi Dikshita, 
Nagqfi Bha/Za, and ££anendra Sarasvati, who all give the 
same interpretation of the Sutra in question. It is certainly 
unfortunate that we have no older authority on this point 
than Bhar/o^i The interpretation is in itself not impro- 
bable. Vyasa is certainly by the current tradition * called 
the author of the Vedanta-sutras, and also the son of 
Paraxara. Nor is Bhikshu-sutra a name too far removed in 
sense from Vedanta-sutra, though doubtless the former 
name is not now in use, at all events as applied to the Sutras 
attributed to Badarayaita, and though, it must also be 
stated, a Bhikshu-sutra Bhashya Vartika is mentioned eo 
nomine by Professor Weber as actually in existence at the 
present day 4 . Taking all things together, therefore, we 
may provisionally understand the Bhikshu-sutra mentioned 
by Pamni to be identical with the Vedanta-sutras. But 
even apart from that identification, the other testimonies 
we have adduced prove, I think, the high antiquity of those 
Sutras, and consequently of the Bhagavadgita. 

We have thus examined, at what, considering the im- 
portance and difficulty of the subject, will not, I trust, be 
regarded as unreasonable length, some of the principal 
pieces of internal and external evidence touching the age 

' bee Siddhinta Kaumudt, vol. i, p. 59a. 

* See hit Pimiii ; and tee alto Battler's Apastaoiba in thU series, Iotrod. 
p. mii note. ' The correctness of this tradition b very doubtful. 

• Indiadhe Stodien I, 470. 
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of the Bhagavadgita and its position in Sanskrit literature. 
Although, as stated at the very outset, the conclusions we 
have deduced in the course of that examination are not all 
such as at once to secure acceptance, I venture to think that 
we have now adequate grounds for saying, that the various 
and independent lines of investigation, which we have pur- 
sued, converge to this point, that the Gita, on numerous and 
essential topics, ranges itself as a member of the Upanishad 
group, so to say, in Sanskrit literature. Its philosophy, its 
mode of treating its subject, its style, its language, its ver- 
sification, its opinions on sundry subjects of the highest 
importance, all point to that one conclusion. Wc may also, 
I think, lay it down as more than probable, that the latest 
date at which the Gita can have been composed, must be 
earlier than the third century B.C., though it is altogether 
impossible to say at present how much earlier. This pro- 
position, too, is supported by the cumulative strength of 
several independent lines of testimony. 

Before closing this Introduction, it is desirable to add 
a word concerning the text of the Bhagavadgita. The 
religious care with which that text has been preserved 
is very worthy of note. Schlegcl and Lassen ' have both 
declared it as their opinion, that we have the text now 
almost exactly in the condition in which it was when it left 
the hands of the author. There are very few real various 
readings, and some of the very few that exist are noted 
by the commentators. Considering that the Mahabharata 
.must have been tampered with on numerous occasions, this 
preservation of the Gita is most interesting. It doubtless 
indicates that high veneration for it which is still felt, and 
has for long been felt, by the Hindus, and which is em- 
bodied in the expression used in the colophons of the 
MSS. describing the Gita as the 'Upanishad sung by 
GodV In view of the facts and deductions set forth in 



* See the latter'* edition of the G!ti, Preface, p. xxvii. 

' Id the edition of the Gita published in Ilombay in Sakt 1783, there is 
a stanza which say* that the t'panishads are the cow*, Krishna the milkman, 
Ar/una the calf, and the milk is the nectar-like Oiili, which indicates the trmdi- 
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this essay, that expression existing as, I believe, it does, 
almost universally in Indian MSS. of the Gtta, is not 
altogether devoid of historical value. 

Schlegel draws attention to one other circumstance re-| 
garding the text of the Gita, which is also highly interesting, 
namely, that the number of the stanzas is exactly 700. 
Schlegel concludes that the author must have fixed on 
that number deliberately, in order to prevent, as far as he 
could, all subsequent interpolations 1 . This is certainly not 
unlikely ; and if the aim of the author was such as Schlegel 
suggests, it has assuredly been thoroughly successful. In 
the chapter of the Mahabharata immediately succeeding 
the eighteenth chapter of the Gtta, the extent of the work 
in xlokas is distinctly stated. The verses in which this 
is stated do not exist in the Gaiu/a or Bengal recension, 
and are doubtless not genuine. But, nevertheless, they 
are interesting, and I shall reproduce them here. ' Kexava 
spoke 620 jlokas, Aiguna fifty-seven, San^aya sixty-seven, 
and Dhrt'tarish/ra one jloka; such is the extent of the 
Gita.' It is very difficult to account for these figures. 
According to them, the total number of verses in the Gtta 
would be 745, whereas the number in the current MSS., 
and even in the Mahabharata itself, is, as already stated, 
only 700 *. I cannot suggest any explanation whatever of 
this discrepancy. 

In conclusion, a few words may be added regarding the 
general principles followed in the translation contained in 
this volume. My aim has been to make that translation 
as dose and literal a rendering as possible of the Gtta, as 
interpreted by the commentators .Sankara£arya, Srtdhara- 
svimin, and Madhusudana Sarasvatt. Reference has also 
been frequently made to the commentary of Ramanu^a- 
ttrya, and also to that of Nilaka»/Aa, which latter forms part 
of the author's general commentary on the Mahabharata. 



view of the GtU-a view In consonance with that which we have been 
led to by the beta and argument! contained in this Introduction. 
• P. al (Laaacn'i ed.) 

' Smtkmt commentary state* in to many wotda that the Cttft be naed 
00a timed only 700 /lolca*. 

D 2 



Digitizi 



ed by Google 



36 bhagavadcIta. 



In some places these commentators differ among them- 
selves, and then I have made my own choice. The foot-notes 
are mainly intended to make clear that which necessarily 
remains obscure in a literal translation. Some of the notes, 
however, also point out the parallelisms existing between 
the Gita and other works, principally the Upanishads and 
the Buddhistic Dhammapada and Sutta Nipata. Of the 
latter I have not been able to procure the original Pali ; 
I have only used Sir M. C. Swamy's translation. But I may 
here note, that there are some verses, especially in the Sal la 
Sutta (see pp. 124-127 of Sir M. C. Swamy's book), the 
similarity of which, in doctrine and expression, to some 
of the verses of the Gita is particularly striking. The 
analogies between the Gita and the Upanishads have been 
made the basis of certain conclusions in this Introduction. 
Those between the Gita and these Buddhistic works are at 
present, to my mind, only interesting ; I am unable yet to 
say whether they may legitimately be made the premises 
for any historical deductions. 

There are two indexes : the first a general index of 
matters, the second containing the principal words in the 
Gita which may prove useful or interesting for philological, 
historical, or other kindred purposes. 
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Chapter I. 

Dhrftarash/ra said : 

What did my (people) and the Pam/avas do, 
O Sa£?aya ! when they assembled together on the 
holy field of Kurukshetra, desirous to do battle ? 

Saw^aya said : 
Seeing the army of the Pawrtavas drawn up in 
batde-array *, the prince Duryodhana approached ' 
his preceptor, and spoke (these) words : ' O pre- 
ceptor! observe this grand army of the sons of 
PaWu, drawn up in battle-array by your talented 
pupil, the son of Drupada. In it are heroes 
(bearing) large bows, the equals of Bhtma and 
Aiguna in battle — (namely), Yuyudhana, VirA/a, 
and Drupada, the master of a great car 1 , and 
Dhr/sh/aketu, Aekitana, and the valiant king of 
Klri, Pun\fit and Kuntibhq^a, and that eminent 
man .Saibya; the heroic Yudhamanyu, the valiant 
Ittamau^as, the son of Subhadra, and the sons of 

' Several of these modes of array are described in Manu VII, 187, 
like a staff, like a wain, like a boar, &c. That of the Pa/uravas, here 
retmed to. appears to have been like the thunderbolt, as to which 
see Manu VII, 191. 

* This is a literal rendering ; the technical meaning is ' a warrior 
proficient in military science, who single-handed can fight a thou- 
sand archers.' 



Digitizi 



ed by Google 



38 BHAGAVADGJtA. 



Draupadl — all masters of great cars. And now, 

best of Brahmawas! learn who are most dis- 
tinguished among us, and are leaders of my army. 

1 will name them to you, in order that you may 
know them well. Yourself, and Bhishma, and Kar//a, 
and Kr/pa the victor of (many) battles ; A Jvattha- 
man, and Vikarwa, and also the son of Somadatta, 
and many other brave men, who have given up 
their lives for me, who fight with various weapons, 
(and are) all dexterous in battle. Thus our army 
which is protected by Bhishma is unlimited ; while 
this army of theirs which is protected by Bhtma is 
very limited. And therefore do ye all, occupying 
respectively the positions l assigned to you, protect 
Bhishma * only.' 

Then his powerful grandsire, Bhishma, the oldest 
of the Kauravas, roaring aloud like a lion, blew his 
conch, (thereby) affording delight to Duryodhana. 
And then all at once, conchs, and kettledrums, and 
tabors, and trumpets were played upon ; and there 
was a tumultuous din. Then, too, Madhava and the 
son of Ykndn (Ar^funa), seated in a grand chariot to 
which white steeds were yoked, blew their heavenly 
conchs. Hr;shlkera a blew the Pa«&t£anya 4 , and 
Dhanaw^aya the Devadatta, and Bhtma, (the doer) of 
fearful deeds, blew the great conch PauwaVa. King 
YudhishMira, the son of Kuntl *, blew the Anan- 

1 The original word means, according to .S'ridhara, ' the ways of 
entrance into a Vyfiha or phalanx.' 

1 Who, as generalissimo, remained in the centre of the army. 

9 Literally, according to the commentators, ' lord of the senses of 
perception.' 

4 Schlegel renders the names of these conchs by Gigantea, 
Theodotes, Arundinea, Triumphatriz, Dulcisona, and Gemmiflorea 
respectively. ' So called, par excellence, apparently. 
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tavi^aya, and Nakula and Sahadeva (respectively) 
the Sughosha and Mawipushpaka. And the king 
of Kid, too, who has an excellent bow, and •Sikha»- 
rfn, the master of a great car, and Dhmh/adyumna, 
Viri/a, and the unconquered Satyaki, and Drupada, 
and the sons of Draupadt, and the son of Subhadra, 
of mighty arms, blew conchs severally from all sides, 
O king of the earth ! That tumultuous din rent 
the hearts of all (the people) of Dhrrtarash/ra's 
(part}-), causing reverberations throughout heaven 
and earth. Then seeing .(the people of) Dhrr- 
tarash/ra's party regularly marshalled, the son of 
PaWu, whose standard is the ape, raised his bow ', 
after the discharge of missiles had commenced, and 
O king of the earth ! spake these words to Hr*shl- 
keia: 'O undegraded one! station my chariot 
between the two armies, while I observe those, 
who stand here desirous to engage in battle, and 
with whom, in the labours of this struggle, I must 
do batde. I will observe those who are assembled 
here and who are about to engage in batde, wishing 
to do service in battle* to the evil-minded son of 
Dhn'tarash/ra.' 

Saw^aya said : 

Thus addressed by Guaakeva *, O descendant of 
Bharata 4 ! Hr/shlkera stationed that excellent cha- 
riot between the two armies, in front of Bhishma 

1 Le. to join in the fight. 

* In the original, several derivatives from the root yudh, mean- 
ing ' to fight,' occur with the same frequency as ' battle ' here. 

' Generally interpreted ' lord of sleep,' i.e. not indolent. Nila- 
ka*Ma also suggests, that it may mean ' of thick hair.' 

* The son of Dushyanta and SakuntaU, after whom India is called 
' Bhlraterarsha,' and from whom both Pam/avas and Kauravas 
were descended. 
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and Dro«a and of all the kings of the earth, and 
said : ' O son of Pmha ! look at these assembled 
Kauravas.' There the son of Pr/tha saw in both 
armies, fathers and grandfathers, preceptors, ma- 
ternal uncles, brothers, sons 1 , grandsons, companions, 
fathers-in-law, as well as friends. And seeing all 
those kinsmen standing (there), the son of Kuntl 
was overcome by excessive pity, and spake thus 
despondingly. 

Ar^una said : 
Seeing these kinsmen.'O Kr*'sh«a ! standing (here) 
anxious to engage in battle, my limbs droop down ; 
my mouth is quite dried up ; a tremor comes over 
my body ; and my hairs stand on end ; the Gawnftva 
(bow) slips from my hand ; my skin burns intensely. 
I am unable, too, to stand up; my mind whirls 
round, as it were; O Kesava ! I see adverse omens'-; 
and 1 do not perceive any good (likely to accrue) 
after killing (my) kinsmen in the battle. I do not 
wish for victory, O Krishna ! nor sovereignty, nor 
pleasures : what is sovereignty to us, O Govinda ! 
what enjoyments, and even life ? Even those, for 
whose sake we desire sovereignty, enjoyments, and 
pleasures, are standing here for battle, abandoning 
life and wealth — preceptors, fathers, sons as well as 
grandfathers, maternal uncles, fathers-in-law, grand- 
sons, brothers-in-law, as also (other) relatives. These 
1 do not wish to kill, though they kill (me), O destroyer 
of Madhu s ! even for the sake of sovereignty over 

1 The words in this list include all standing in similar -relation- 
ships to those directly signified. 

* Such as the api>earance of vultures, cars moving without horses 
&c. , mentioned in the Bhishma Parvan II, 1 7. Cf. Sutta Nipata, p. 1 00. 

* A demon of this name. 
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the three worlds, how much less then for this earth 
(alone) ? What joy shall be ours, O Canardana ! 
after killing Dhritarash/ra's sons ? Killing these 
felons ' we shall only incur sin. Therefore it is not 
proper for us to kill our own kinsmen, the sons of 
Dhn'tarish/ra. For how, O Madhava ! shall we be 
happy after killing our own relatives ? Although 
they have their consciences corrupted by avarice, 
they do not see the evils flowing from the extinction 
of a family, and the sin in treachery to friends ; still, 
O Ganardana ! should not we, who do see the evils 
flowing from the extinction of a family, learn to 
refrain from that sin ? On the extinction of a family, 
the eternal rites of families are destroyed 2 . Those 
rites being destroyed, impiety predominates over the 
whole family*. In consequence of the predominance 
of impiety, O Knshtu ! the women of the family 
become corrupt 4 ; and the women becoming corrupt, 
O descendant of Vr/sh»i ! intermingling of castes 
results ; that intermingling necessarily leads the 
family and the destroyers of the family to hell ; for 
when the ceremonies of (offering) the balls of food 
and water (to them) fail 4 , their ancestors fall down 
(to hell). By these transgressions of the destroyers 
of families, which occasion interminglings of castes, 
the eternal rites of castes and rites of families are 



1 Six classes are mentioned : an incendiary ; one who administers 
poison; one who assaults another — weapon in hand; one who 
destroy* property ; one who robs another of his wife ; or his fields. 

* I.e. there being none to attend to the ' rites,' women being ineligible. 

* Le. tbc surviving members. 

* Le. either by the mere fact of relationship to such men, or by 
following their bad example. 

' There being no qualified person to perform them ; ' their 
ancestors ' — that is to say, of the ' destroyers of families.' 
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subverted. And O Canardana ! we have heard 
that men whose family-rites are subverted, must 
necessarily live in hell. Alas ! we are engaged in 
committing a heinous sin, seeing that we are making 
efforts for killing our own kinsmen out of greed of 
the pleasures of sovereignty. If the sons of Dhrrta- 
rish/ra, weapon in hand, were to kill me in battle, 
me being weaponless and not defending (myself), 
that would be better for me. 

Sa«faya said : 
Having spoken thus, Ar^tina cast aside his bow 
together with the arrows, on the battle-field, and 
sat down in (his) chariot, with a mind agitated by 
grief. 

Chapter II. 

Saw^aya said : 
To him, who was thus overcome with pity, and 
dejected, and whose eyes were full of tears and 
turbid, the destroyer of Madhu spoke these words. 

The Deity said : 
How (comes it that) this delusion, O Ar^funa ! 
which is discarded by the good, which excludes from 
heaven, and occasions infamy, has overtaken you 
in this (place of) peril ? Be not effeminate, O son 
of IV/'tha ! it is not worthy of you. Cast off this 
base weakness of heart, and arise, O terror of 
(your) foes! 

Ar^una said : 

How, O destroyer of Madhu ! shall I encounter 
with arrows in the battle Bhlshma and Drona — 
both, O destroyer of enemies ! entitled to reverence ? 
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Without killing (my) preceptors — (men) of great 
glory — it is better to live even on alms in this 
world. But if killing them, though they are avari- 
cious of worldly goods, I should only enjoy blood- 
tainted enjoyments. Nor do we know which of 
the two is better for us — whether that we should 
vanquish them, or that they should vanquish us. 
Even those, whom having killed, we do not wish 
to live — even those sons of Dhmarash/ra stand 
(arrayed) against us. With a heart contaminated 
by the taint of helplessness 1 , with a mind con- 
founded about my duty, I ask you. Tell me what 
is assuredly good for me. I am your disciple; 
instruct me, who have thrown myself on your 
(indulgence). For I do not perceive what is to 
dispel that grief which will dry up my organs 2 after 
I shall have obtained a prosperous kingdom on earth 
without a foe, or even the sovereignty of the gods *. 

Sa»faya said : 
Having spoken thus to Hr/shlke*a, O terror of 
(your) foes ! Gudakerat said to Govinda, ' I shall not 
engage in battle;' and verily remained silent To 
him thus desponding between the two armies, O 
descendant of Bharata ! Hr/shlkwa spoke these 
words with a slight smile. 

The Deity said: 
You have grieved for those who deserve no grief, 

1 The commentators say that 'heart' here signifies the dis- 
positions which are stated in chapter XVIII infra, p. 126. The 
feeling of ' helplessness ' is incompatible with what is there stated 
as the proper disposition for a Ksbatriya. 

* I.e. by the beat of vexation; the meaning is, 'which will cause 
constant vexation of spirit. 

* I.e. if the means employed are the sinful acts referred to. 
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and you speak words of wisdom 1 . Learned men 
grieve not for the living nor the dead. Never did 
I not exist, nor you, nor these rulers of men ; nor 
will any one of us ever hereafter cease to be. As 
in this body, infancy and youth and old age (come) 
to the embodied (self) *, so does the acquisition of 
another body ; a sensible man is not deceived about 
that. The contacts of the senses s , O son of Kuntl ! 
which produce cold and heat, pleasure and pain, are 
not permanent, they are for ever coming and going. 
Bear them, O descendant of Bharata ! For, O chief 
of men ! that sensible man whom they * afflict not, 
(pain and pleasure being alike to him), he merits 
immortality. There is no existence for that which 
is unreal ; there is no non-existence for that which is 
real. And the (correct) conclusion about both * is 
perceived by those who perceive the truth. Know 
that to be indestructible which pervades all this ; 
the destruction of that inexhaustible (principle) none 
can bring about These bodies appertaining to the 
embodied (self) which is eternal, indestructible, and 
indefinable, are declared • to be perishable; therefore 
do engage in battle, O descendant of Bharata ! He 
who thinks one to be the killer and he who thinks 



1 Scil. regarding family-rites, &c, for, says NilakaWAa, they indi- 
cate knowledge of soul as distinct from body. 

1 A common word in the Gtta. that which presides over each 
individual body. 

* Scil. with external objects. 4 I.e. the 'contacts.' 

* The sense is this — there are two things apparently, the soul 
which is indestructible, and the feelin.es of pain &c. which ' come 
and go.' The true philosopher knows that the former only is real and 
exists; and that the latter is unreal and non-existent He therefore 
does not mind the latter. 

' Scil. by those who are possessed of true knowledge. 
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one to be killed, both know nothing. He kills not, 
is not killed 1 . He is not born, nor does he ever 
die, nor, having existed, does he exist no more. 
Unborn, everlasting, unchangeable, and very ancient, 
he is not killed when the body is killed *. O son of 
Pmha ! how can that man who knows the self thus 
to be indestructible, everlasting, unborn, and im- 
perishable, kill any one, or cause any one to be 
killed? As a man, casting off old clothes, puts 
on others and new ones, so the embodied (self), 
casting off old bodies, goes to others and new ones. 
Weapons do not divide the self (into pieces) ; fire 
does not burn it; waters do not moisten it; the 
wind does not dry it up. It is not divisible ; it is 
not combustible ; it is not to be moistened ; it is 
not to be dried up. It is everlasting, all-pervading, 
stable, firm, and eternal 8 . It is said to be un- 
perceived, to be unthinkable, to be unchangeable. 
Therefore knowing it to be such, you ought not to 
grieve. But even if you think that the self is con- 
stantly born, and constantly dies, still, O you of 
mighty arms ! you ought not to grieve thus. For 
to one that is born, death is certain ; and to one 
that dies, birth is certain *. Therefore about (this) 

1 C(. Ka/Aa-upanishad, p. 104. * Ka/Aa-upanishad, pp. 103, 104. 

* ' Eternal.' NilalutM/Aa explains this by 'unlimited by time, 
place,' Ac .Sankara and others as 'uncreated,' 'without cause/ 
Stable as not assuming new forms; firm = not abandoning the original 
form. ( Srtdhara.) The latter signifies a slight change ; the former 
a total change. 

• Cf. the following from the Sutta Nipita (Sir M. C. Swamy's 
tra nsla tio n ), pp. 124, 125: 'There is, indeed, no means by which 
those born could be prevented from dying.' ' Even thus the world 
is afflicted with death and decay ; therefore wise men, knowing the 
coarse of things in the world, do not give way to grief.' 
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unavoidable thing, you ought not to grieve. The 
source of things, O descendant of Bharata ! is un- 
perceived ; their middle state is perceived ; and their 
end again is unperceived. What (occasion is there 
for any) lamentation regarding them ■ ? One looks 
upon it * as a wonder ; another similarly speaks of 
it as a wonder ; another too hears of it as a wonder ; 
and even after having heard of it, no one does 
really know it s . This embodied (self), O descendant 
of Bharata ! within every one's body is ever in- 
destructible. Therefore you ought not to grieve 
for any being. Having regard to your own duty 
also, you ought not to falter, for there is nothing 
better for a Kshatriya 4 than a righteous battle. 
Happy those Kshatriyas, O son of Pmha! who 
can find such a battle (to fight) — come of itself 8 — 
an open door to heaven ! But if you will not fight 
this righteous battle, then you will have abandoned 
your own duty and your fame, and you will incur 
sin. All beings, too, will tell of your everlasting 
infamy ; and to one who has been honoured, infamy 
is (a) greater (evil) than death. (Warriors who are) 
masters of great cars will think that you abstained 
from the battle through fear, and having been highly 
thought of by them, you will fall down to littleness. 
Your enemies, too, decrying your power, will speak 
much about you that should not be spoken. And 
what, indeed, more lamentable than that ? Killed, 



1 Cf. Sutta Nipata, p. 125. 'In vain do you grieve, not knowing 
well the two ends of him whose manner either of coming or going 
you know not.' 

' I.e. the self spoken of above. 

* KaMa-upani.shad, p. 96. • One of the warrior caste. 

• Without any effort, that is to say, of one's own. 
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you will obtain heaven ; victorious, you will enjoy 
the earth. Therefore arise, O son of Kuntl ! re- 
solved to (engage in) battle. Looking on pleasure 
and pain, on gain and loss, on victory and defeat 
as the same, prepare for battle, and thus you will 
not incur sin. The knowledge here declared to you 
is that relating to the Sankhya '. Now hear that 
relating to the Yoga. Possessed of this knowledge, 
O son of Prrtha! you will cast off the bonds of 
action. In this (path to final emancipation) nothing 
that is commenced becomes abortive; no obstacles 
exist ; and even a litde of this (form of) piety pro- 
tects one from great danger s . There is here 3 , 
O descendant of Kuru ! but one state of mind con- 
sisting in firm understanding. But the states of 
mind of those who have no firm understanding are 
manifold and endless. The state of mind which 
consists in firm understanding regarding steady con- 
templation * does not belong to those, O son of 
Prrtha ! who are strongly attached to (worldly) 
pleasures and power, and whose minds are drawn 
away by that flowery talk which is full of (the 
ordinances of) specific acts for the attainment of 
(those) pleasures and (that) power, and which pro- 
mises birth as the fruit of acts* — (that flowery 



1 Sankhya is explained in different modes by the different com- 
mentators, but the meaning here seems to be, that the doctrine 
stated is the doctrine of true knowledge and of emancipation by 
means of it. See infra, p. 52. 

* Viz. this mortal mundane life. 

' Le. for those who enter on this ' path.' 

* Le. of the supreme Being ; Yoga meaning really the dedication 
of ill acts to that Being. 

' See Suttt Nipata, p. 4. 
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talk) which those unwise ones utter, who are ena- 
moured of Vedic words, who say there is nothing 
else, who are full of desires, and whose goal is 
heaven l . The Vedas (merely) relate to the effects 
of the three qualities*; do you, O Ar^funa! rise 
above those effects of the three qualities, and be 
free from the pairs of opposites*, always preserve 
courage 4 , be free from anxiety for new acquisitions 
or protection of old acquisitions, and be self-con- 
trolled*. To the instructed Brahma*a, there is in 
all the Vedas as much utility as in a reservoir of 
water into which waters flow from all sides •. Your 
business is with action alone ; not by any means 
with fruit Let not the fruit of action be your 
motive (to action). Let not your attachment be 
(fixed) on inaction 7 . Having recourse to devotion, 
O Dhanaw^aya ! perform actions, casting off (all) 
attachment, and being equable in success or ill- 
success; (such) equability is called devotion. Action, 

1 This is a merely temporary good, and not therefore deserving 
to be aspired to before final enunciation. 

' I.e. the whole course of worldly affairs. As to qualities, see 
chapter XIV. 

* Heat and cold, pain and pleasure, and so forth. Cf. Manu I, 26. 
4 Cf. Sutta Nipata, p. 1 7 and other places. 

* Keeping the mind from worldly objects. 

* The meaning here is not easily apprehended. I suggest the 
following explanation :— Having said that the Vedas are concerned 
with actions for special benefits, Kr/'sh/»a compares them to a 
reservoir which provides water for various special purposes, 
drinking, lathing, &c. The Vedas similarly prescribe particular rites 
and ceremonies for going to heaven, or destroying an enemy, &c. 
But, says Kr/'shwa, man's duty is merely to perform the actions 
prescribed for him, and not entertain desires for the special l>encfus 
named. The stanza occurs in the Sanatsu^atiya, too. 

* Doing nothing at all. 
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O Dhana*£aya! is far inferior to the devotion of 
the mind. In that devotion seek shelter. Wretched 
are those whose motive (to action) is the fruit (of 
action). He who has obtained devotion in this 
world casts off both merit and sin 1 . Therefore 
apply yourself to devotion ; devotion in (all) actions 
is wisdom. The wise who have obtained devotion 
cast off the fruit of action ; and released from the 
shackles of (repeated) births', repair to that seat 
where there is no unhappiness *. When your mind 
shall have crossed beyond the taint of delusion, then 
will you become indifferent to all that you have 
beard or will hear*. When your mind, that was 
confounded by what you have heard 5 , will stand 
firm and steady in contemplation", then will you 
acquire devotion. 

Ar/una said : 
What are the characteristics, O Kesava ! of one 
whose mind is steady, and who is intent on con- 
templation ? How should one of a steady mind 
speak, how sit, how move ? 

The Deity said : 
When a man, O son of Pmha ! abandons all the 
desires of his heart, and is pleased in his self only 

1 Merit merely leads to heaven, as to which see note on last 
page. Cf. Sutta Nip&ta, pp. 4, 136, 145 note. 
' Sutta Nip&ta, pp. 3-7, &c. 
' Sutta Nip&ta, p. at. 

* This, according to Anandagiri, means all writings other than 
those on the science of the soul 

•I.e. about the means for the acquisition of various desired 
things. 

* I.e. of the soul (.Sahkara), of toe supreme Being (Sridhara). 
Substantially they both mean the same thing. 

[8] E 
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and by his self 1 , he is then called of a steady mind. 
He whose heart is not agitated in the midst of 
calamities, who has no longing for pleasures, and 
from whom (the feelings of) affection, fear, and 
wrath 2 have departed, is called a sage of a steady 
mind. His mind is steady, who, being without 
attachments anywhere, feels no exultation and no 
aversion on encountering the various agreeable and 
disagreeable 8 (things of this world). A man's mind 
is steady, when he withdraws his senses from (all) 
objects of sense, as the tortoise (withdraws) its 
limbs from all sides. Objects of sense withdraw 
themselves from a person who is abstinent ; not so 
the taste (for those objects). But even the taste 
departs from him, when he has seen the Supreme *. 
The boisterous senses, O son of KuntI ! carry away 
by force the mind even of a wise man, who exerts 
himself (for final emancipation). Restraining them 
all, a man should remain engaged in devotion, 
making me his only resort. For his mind is steady 
whose senses are under his control. The man who 
ponders over objects of sense forms an attachment 
to them ; from (that) attachment is produced desire; 
and from desire anger is produced 8 ; from anger 
results want of discrimination 6 ; from want of dis- 



1 I.e. pleased, without regard to external objects, by self-con- 
templation alone. 

* Cf. Sutta Nipata, p. 3. 

' The word jubha^ubha in this sense also occurs in the Dhamma- 
pada, stanza 78, and in the Maitrt-upanishad, p. 34. 

4 See on this, Wilson's Essays on Sanskrit Literature, vol. iii, 
p. 130. 

* I. e. when the desire is frustrated. 

* I.e. between right and wrong. Confusion of memory =for- 
getfulncss of 6'astras and rules prescribed in them. 



Digitizi 



ed by Google 



CHAPTER II, 70. 51 



crimination, confusion of the memory ; from con- 
fusion of the memory, loss of reason; and in 
consequence of loss of reason he is utterly ruined. 
But the self-restrained man who moves among 1 
objects with senses under the control of his own 
self, and free from affection and aversion, obtains 
tranquillity y . When there is tranquillity, all his 
miseries are destroyed, for the mind of him whose 
heart is tranquil soon becomes steady. He who 
is not self-restrained has no steadiness of mind ; 
nor has he who is not self-restrained perseverance * 
in the pursuit of self-knowledge ; there is no tran- 
quillity for him who does not persevere in the 
pursuit of self-knowledge ; and whence can there be 
happiness for one who is not tranquil ? For the 
heart which follows the rambling senses leads away 
his judgment, as the wind leads a boat astray upon 
the waters. Therefore, O you of mighty arms! 
his mind is steady whose senses are restrained on 
all sides from objects of sense. The self-restrained 
man is awake, when it is night for all beings ; and 
when all beings are awake, that is the night of the 
right-seeing sage*. He into whom all objects of 
desire enter, as waters enter the ocean, which, 
(though) replenished, (still) keeps its position un- 
moved, — he only obtains tranquillity; not he who 
desires (those) objects of desire. The man who, 

1 Cf. Sutu Kip&ia, p. 45. 

' CC Maitrf-upanishad, p. 134, where the commentator explains 
k to mean freedom from desires. 

* For a somewhat similar use of the word bhavana in this sense, 
comfi. Drummapada, stanza 301. 

4 Spiritual matters are dark as nifjht to the common run of men, 
while the/ are wide awake in all worldly pursuits. With the sage 
the case b exactly the reverse. 

E 2 
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casting off all desires, lives free from attachments, 
who is free from egoism \ and from (the feeling 
that this or that is) mine *, obtains tranquillity. This, 
O son of Pmha ! is the Brahmic 8 state ; attaining 
to this, one is never deluded ; and remaining in it 
in (one's) last moments, one attains (brahma-nirvawa) 
the Brahmic bliss 4 . 



Chapter III. 

Arfuna said : 
If, O 6anardana! devotion is deemed by you 
to be superior to action, then why, O Kerava ! 
do you prompt me to (this) fearful action ? You 
seem, indeed, to confuse my mind by equivocal 
words. Therefore, declare one thing determinately, 
by which I may attain the highest good. 

The Deity said : 

sinless one ! I have already declared, that in 
this world there is a twofold path" — that of the 
Sarikhyas by devotion in the shape of (true) know- 
ledge ; and that of the Yogins by devotion in the 
shape of action. A man does not attain freedom 
from action • merely by not engaging in action ; nor 
does he attain perfection T by mere ■ renunciation. 
For nobody ever remains even for an instant without 

1 Either pride or, better, the false notion mentioned infra, p. 55. 

* An almost identical expression occurs in the Dh.immap.iii.i, 
stanza 367, and Maitrt-upanishad, p. 37. 

* The state of identification of oneself with the Brahman, which 
results from a correct knowledge of the Brahman. 

* Infra, p. 66. * Supra, p. 47. 

* I.e., according to Sankara, identification of oneself with 
Brahman. T Final emancipation. 

' I. e. not coupled with knowledge and purity of heart. 
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performing some action ; since the qualities of nature 
constrain everybody, not having free-will (in the 
matter), to some action \ The deluded man who, 
restraining the organs of action 2 , continues to think 
in his mind about objects of sense, is called a 
hypocrite. But he, O Ar/una ! who restraining his 
senses by his mind *, and being free from attach- 
ments, engages in devotion (in the shape) of action, 
with the organs of action, is far superior. Do you 
perform prescribed action, for action is better than 
inaction, and the support of your body, too, cannot 
be accomplished with inaction. This world is fet- 
tered by all action other than action for the purpose 
of the sacrifice *. Therefore, O son of Kuntl ! do 
you, casting off attachment, perform action for that 
purpose. The Creator, having in olden times created 
men together with the sacrifice, said : * Propagate 
with this. May it be the giver to you of the things 
jou desire. Please the gods with this, and may 
those gods please you. Pleasing each other, you 
will attain the highest good. For pleased with the 
sacrifices, the gods will give you the enjoyments 
you desire. And he who enjoys himself without 
giving them what they have given, is, indeed, a thief.' 
The good, who eat the leavings of a sacrifice, are 
released from all sins. But the unrighteous ones, 
who prepare food for themselves only, incur sin \ 



1 Cf. infra, pp. 122-138. ' Hands, feet, &c. 

* By means of true discrimination keeping the senses from 
attachments to worldly objects, which lead to sin and evil. 

* Cf. infra, pp. 60, 61. Probably the 'sacrifices' spoken of in 
that passage must be taken to be the same as those referred 10 
in the Creator's injunction mentioned in this passage. 

* Cf. Maitri-npanishad, p. 143. 
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From food are born (all) creatures ; from rain is the 
production of food ; rain is produced by sacrifices ; 
sacrifices are the result of action ; know that action 
has its source in the Vedas ; the Vedas come from 
the Indestructible. Therefore the all-comprehending 
Vedas are always concerned with sacrifices 1 . He 
who in this world does not turn round the wheel 
revolving thus, is of sinful life, indulging his senses, 
and, O son of Pmha ! he lives in vain. But the 
man who is attached to his self only, who is con- 
tented in his self, and is pleased with his self 2 , has 
nothing to do. He has no interest at all in what 
is done, and none whatever in what is not done, in 
this world s ; nor is any interest of his dependent 
on any being. Therefore * always perform action, 
which must be performed, without attachment. For 
a man, performing action without attachment, attains 
the Supreme. By action alone, did Ganaka and the 
rest work for perfection \ And having regard also 
to the keeping of people (to their duties) you should 
perform action. Whatever a great man does, that 
other men also do. And people follow whatever he 
receives as authority. There is nothing, O son of 
Pmha ! for me to do in (all) the three worlds, 



1 The commentators explain this to mean that though the 
Vedas elucidate all matters, their principal subject is the sacrifice. 

* The distinctions here are rather nice, — an ordinary man is 
' attached ' to worldly objects, is ' contented ' with goods &c, and 
is ' pleased ' with special gains. 

* No good or evil accrues to him from anything he does or 
omits to do. 

* .Sridhara says that Ar^una is here told to j>erform action, as free- 
dom from it is only for the man of true knowledge, which Ar^una 
is not as yet. 

* I. e. final emancipation ; cf. p. 59 infra, and Ixopanishad, p. 6. 
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nothing to acquire which has not been acquired. 
Still I do engage in action. For should I at any 
time not engage without sloth in action, men 
would follow in my path from all sides, O son of 
Pr*tha! If I did not perform actions, these worlds 
would be destroyed, I should be the cause of caste- 
interminglings ; and I should be ruining these people. 
As the ignorant act, O descendant of Bharata ! with 
attachment to action, so should a wise man act 
without attachment, wishing to keep the people (to 
their duties). A wise man should not shake the 
convictions of the ignorant who are attached to 
action, but acting with devotion (himself) should 
make them apply themselves to all action. He 
whose mind is deluded by egoism thinks himself 
the doer of the actions, which, in every way, are 
done by the qualities of nature 1 . But he, O you 
of mighty arms! who knows the truth about the 
difference from qualities and the difference from 
actions *, forms no attachments, believing that quali- 
ties deal with qualities *. But those who are deluded 
by the qualities of nature form attachments to the 
actions of the qualities *. A man of perfect knowledge 
should not shake these men of imperfect know- 
ledge (in their convictions). Dedicating all actions 
to me with a mind knowing the relation of the 
supreme and individual self, engage in battle without 

' The active principle is nature, the aggregate of the three 
qualities; the soul is only the looker-on; cf. inter alia, p. 104 infra. 

* Scfl. the difference of the soul from the collection of qualities, 
viz. the body, senses, &c, and from the actions of which they are 
the authors. 

' Qualities (i. e. senses) deal with qualities, L e. objects of sense. 

' L e. all mundane affairs. 
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desire, without (any feeling that this or that is) mine, 
and without any mental trouble '. Even those men 
who always act on this opinion of mine, full of 
faith, and without carping, are released from all 
actions. But those who carp at my opinion and do 
not act upon it, know them to be devoid of dis- 
crimination, deluded as regards all knowledge 2 , and 
ruined. Even a man of knowledge acts consonantly 
to his own nature 3 . All beings follow nature. What 
will restraint effect ? Every sense has its affections 
and aversions towards its objects fixed. One should 
not become subject to them, for they are one's 
opponents 4 . One's own duty, though defective, is 
better than another's duty well performed. Death 
in (performing) one's own duty is preferable ; the 
(performance of the) duty of others is dangerous. 

A retina said : 

But by whom, O descendant of Vr/sh»i ! is man 
impelled, even though unwilling, and, as it were, 
constrained by force, to commit sin ? 



1 About the consequences of your actions. 

* Of actions, or of the Brahman in its various forms. 

* Which is the result of the virtues and vices of a preceding 
life. The sequence of idias here is as follows : — The true view 
stated here about the 'difference from qualities and actions' is 
disregarded by some, owing to their 'nature' as now explained. 
Then the question is, If nature is so potent, what is the good of 
the .Sastras? The answer is, Nature only acts through our likes 
and dislikes. Withstand them and then you can follow the .Sastras. 
It is under the influence of these likes and dislikes, that some may 
say, we shall practise duties prescribed for others (our own being 
bad ones) as they are equally presented by the .Sastras. That, as 
stated in the last sentence here, is wrong. 

* Cf. Sutta Nip&ta, p. 101, as to ' likings and dislikings.' 
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The Deity said : 

It is desire, it is wrath 1 , born from the quality of 
passion ; it is very ravenous, very sinful. Know that 
that is the foe in this world. As fire is enveloped 
by smoke, a mirror by dust, the foetus by the 
womb, so is this * enveloped by desire. Knowledge, 
O son of Kuntl ! is enveloped by this constant foe 
of the man of knowledge, in the shape of desire, 
which is like a fire 8 and insatiable. The senses, the 
mind, and the understanding are said to be its seat * ; 
with these it deludes the embodied (self) after en- 
veloping knowledge. Therefore, O chief of the 
descendants of Bharata ! first restrain your senses, 
then cast off this sinful thing which destroys know- 
ledge and experience 8 . It has been said 8 , Great 
are the senses, greater than the senses is the mind, 
greater than the mind is the understanding. What 
is greater than the understanding is that 7 . Thus 
knowing that which is higher than the understanding, 
and restraining (your)self by (your)self, O you of 



' Vide p. 50 supra. 

' Le. knowledge, mentioned in the next sentence, for which 
construction p. 71 and p. 98 may be compared. 
" Which becomes more powerful the more it is fed. 

* The mind is that which ponders over things as such or such ; 
the understanding is that which finally determines (cf. Lewes' 
History of Philosophy, II, ,463-465). These and the senses are 
the ' seat ' of desire, because the perception of an object by the 
sense, the pondering over it by the mind, and the determination 
about it by the understanding are the preliminaries to the 
awakening of the desire ; supra, p. 50. 

* Knowledge is from books or teachers, experience is the result 
of personal perception. 

* Ka/fopanishad, p. 114 ; and see also pp. 148, 149. 
' I. c. the supreme Being, as in the Ka/Aopanishad. 
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mighty arms ! destroy this unmanageable enemy in 
the shape of desire. 



Chapter IV. 

The Deity said : 

This everlasting ' (system of) devotion I declared 
to the sun, the sun declared it to Manu *, and Manu 
communicated it to Ikshvaku. Coming thus by steps, 
it became known to royal sages. But, O terror of 
(your) foes ! that devotion was lost to the world by- 
long (lapse of) time. That same primeval devotion 
I have declared to you to-day, seeing that you are 
my devotee and friend, for it is the highest mystery. 

Arfuna said : 

Later is your birth ; the birth of the sun is prior. 

How then shall I understand that you declared (this) 

first? 

The Deity said : 

I have passed through many births, O Ar^una ! 
and you also. I know them all, but you, O terror 
of (your) foes ! do not know them. Even though 
I am unborn and inexhaustible in (my) essence, 
even though I am lord of all beings, still I take up 
the control of my own nature 3 , and am born by 

1 Because its fruit is imperishable, viz. final emancipation. 

* In the A'Aandogya-upanishad, Manu is the channel of com- 
munication for some doctrine taught by Pra^apati, which Manu 
teaches the ' people,' interpreted by .Sahkara to mean Ikshvaku, Ac. 
(p. 178 ; see too p. 625). 

* Nature is what goes to the formation of the material form in 
which he is born; the 'power' includes knowledge, omnipotence, 
Ac. It is delusive because he is still really ' unborn.' 
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means of my delusive power. Whensoever, O de- 
scendant of Bharata ! piety languishes, and impiety 
is in the ascendant, I create myself. I am born age 
after age, for the protection of the good, for the 
destruction of evil-doers, and the establishment of 
piety. Whoever truly knows thus my divine birth 
and work, casts off (this) body and is not born again. 
He comes to me, O Ar^funa ! Many from whom 
affection, fear 1 , and wrath have departed, who are 
full of me, who depend on me, and who are purified 
by the penance of knowledge *, have come into my 
essence. I serve men in the way in which they 
approach me 8 . In every way, O son of Pmha ! 
men follow in my path *. Desiring the success of 
actions*, men in this world worship the divinities, 
for in this world of mortals, the success produced 
by action is soon obtained. The fourfold division 
of castes was created by me according to the ap- 
portionment of qualities and duties. But though 
I am its author, know me to be inexhaustible, and 
not the author. Actions defile me not. I have no 
attachment to the fruit of actions. He who knows 
me thus is not tied down by actions. Knowing 
this, the men of old who wished for final emancipa- 
tion, performed action. Therefore do you, too, 
perform action as was done by men of old in olden 
times. Even sages are confused as to what is 

1 Cf. Sutta Nipata, p. 73. • Cf. infra, p. 61. 

* I. e. I give to each worshipper what is proper for him. 

* The original words used here occur before in a different sense 
(tee p. 55). Here the meaning is that to whomsoever directly ad- 
dressed, all worship is worship of me (see p. 84). In the whole 
passage, Krishna says that the Deity is not chargeable with partiality 
on account of the variety of human qualities and states. 

* Such aa acquisition of sons, cattle, Ac. 
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action, what inaction. Therefore I will speak to 
you about action, and learning that, you will be freed 
from (this world of) evil. One must possess know- 
ledge about action ; one must also possess knowledge 
about prohibited action ; and again one must possess 
knowledge about inaction. The truth regarding 
action is abstruse. He is wise among men, he is 
possessed of devotion, and performs all actions \ 
who sees inaction in action, and action in inaction. 
The wise call him learned, whose acts are all free 
from desires and fancies, and whose actions are 
burnt down by the fire of knowledge. Forsaking 
all attachment to the fruit of action, always con- 
tented, dependent on none, he does nothing at all, 
though he engages in action. Devoid of expecta- 
tions, restraining the mind and the self, and casting 
off all belongings *, he incurs no sin, performing 
actions merely for the sake of the body 3 . Satisfied 
with earnings coming spontaneously 4 , rising above 
the pairs of opposites, free from all animosity, and 
equable on success or ill-success, he is not fettered 
down, even though he performs (actions). The acts 
of one who is devoid of attachment, who is free 4 , 
whose mind is fixed on knowledge, and who performs 
action for (the purpose of) the sacrifice* are all 



* Devoted though performing all actions. 

* ' Appropriating nothing,' at Sutta Nipata, p. 101, seems to be 
the same idea. 'Self just before this means senses. 

* Preferably, perhaps, 'with the body only.' But Sankara 
rejects this. 

* Cf. infra, p. 101 ; and Sutta Nipata, p. 12. 

* The commentators vary in their interpretations of this word 
(mukta), but the common point appears to be ' free from attachment 
to worldly concerns.' Cf. Sutta Nipata, p. 8. 

' Sacrifice here apparently means every act for the attainment of 
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destroyed Brahman is the oblation ; with Brahman 
(as a sacrificial instrument) it is offered up ; Brahman 
is in the fire ; and by Brahman it is thrown ; and 
Brahman, too, is the goal to which he proceeds who 
meditates on Brahman in the action 1 . Some de- 
votees perform the sacrifice to the gods, some offer 
up the sacrifice by the sacrifice itself in the fire 
of Brahman *. Others offer up the senses, such as 
the sense of hearing and others, in the fires of 
restraint * ; others offer up the objects of sense, such 
as sound and so forth, into the fires of the senses *. 
Some again offer up all the operations of the senses 
and the operations of the life-breaths into the fire of 
devotion by self-restraint 4 , kindled by knowledge. 
Others perform the sacrifice of wealth, the sacrifice 
of penance, the sacrifice of concentration of mind, 
the sacrifice of Vedic study 6 , and of knowledge, and 
others are ascetics of rigid vows. Some offer up 
the upward life-breath into the downward life-breath, 
and the downward life-breath into the upper life- 
breath, and stopping up the motions of the upward 
and downward life-breaths, devote themselves to the 
restraint of the life-breaths 7 . Others, who (take) 

the supreme ; cf. supra, p. 53. In A/valayana Gr/hya-sutra I, 1,5, 
a text is cited meaning ' salutation verily is a sacrifice.' 

1 This thorough identification with the Brahman explains why 
the action is ' destroyed ' and does not ' fetter ' the doer. 

1 L e. all acts, religious and other, offered up to the Brahman in 
the mode above stated. 

* Practise ' yoga ' and other like exercises. 

" Remaining unattached to sensuous enjoyments. 

* Stopping the bodily operations mentioned, and engaging in 
contemplation. 

* This is called Brahmaya^a, A/vallyana Grihya-sutra III, 1, 3. 
' Maitrl-npani&had, p. 1 29. 
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limited food, offer up the life-breaths into the life- 
breaths. All of these, conversant with the sacrifice, 
have their sins destroyed by the sacrifice. Those 
who eat the nectar-like leavings of the sacrifice 
repair to the eternal Brahman 1 . This world is 
not for those who perform no sacrifice, whence 
(then) the other, O best of the Kauravas! Thus 
sacrifices of various sorts are laid down in the 
Vedas. Know them all to be produced from action 8 , 
and knowing this you will be released (from the 
fetters of this world). The sacrifice of knowledge, 
O terror of (your) foes ! is superior to the sacrifice 
of wealth, for action, O son of Pmha ! is wholly 
and entirely comprehended in knowledge. That 3 
you should learn by salutation, question, and service 4 . 
The men of knowledge who perceive the truth will 
teach knowledge to you. Having learnt that, O son 
of Pa/u/u ! you will not again fall thus into delusion ; 
and by means of it, you will see all beings, without 
exception, first in yourself, and then in me \ Even 
if you are the most sinful of all sinful men, you 
will cross over all trespasses by means of the 
boat of knowledge alone. As a fire well kindled, 
O Ar^una ! reduces fuel to ashes, so the fire of 
knowledge reduces all actions to ashes *. For there 
is in this world no means of sanctification like know- 
ledge 7 , and that one perfected by devotion finds 



1 Supra, p. 53. 

1 Operations of mind, senses, &c. ; cf. supra, p. 54. 

* I.e. knowledge. 

* Addressed to men of knowledge. Cf. Mum/akopanishad, p. 283. 
' The essential unity of the supreme and individual soul and the 

whole universe. Cf. Lopanishad, pp. 13, 14. 

* Supra, p. 60. 7 Sutta Nipata, p. 48. 
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within one's self in time. He who has faith, whose 
senses are restrained, and who is assiduous, obtains 
knowledge '. Obtaining knowledge, he acquires, 
without delay, the highest tranquillity. He who is 
ignorant and devoid of faith, and whose self is full 
of misgivings, is ruined. Not this world, not the 
next, nor happiness, is for him whose self is full 
of misgivings. Actions, O Dhanaw^aya! do not 
fetter one who is self-possessed *, who has renounced 
action by devotion, and who has destroyed mis- 
givings by knowledge. Therefore, O descendant 
of Bharata ! destroy, with the sword of knowledge, 
these misgivings of yours which nil your mind, and 
which are produced from ignorance. Engage in 
devotion. Arise ! 



Chapter V. 
Ai£"una said : 

Krishna I you praise renunciation of actions 
and also the pursuit (of them). Tell me determinately 
which one of these two is superior. 

The Deity said : 
Renunciation and pursuit of action are both 
instruments of happiness. But of the two, pursuit 
of action is superior to renunciation of action. He 
should be understood to be always an ascetic*, 
who has no aversion and no desire. For, O yon 
of mighty arms! he who is free from the pairs of 
opposites is easily released from (all) bonds. Children 
— not wise men — talk of sankhya and yoga as dis- 

1 Sutta Nipau, p. 49. ' Cautious, free from heedlessness. 
• I.e. one who has performed 'renunciation.' 
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tinct. One who pursues either well obtains the fruit 
of both. The seat which the sankhyas obtain is 
reached by the yogas l also. He sees (truly), who 
sees the sankhya and yoga as one. Renunciation, 
O you of mighty arms ! is difficult to reach without 
devotion ; the sage possessed of devotion attains 
Brahman * without delay. He who is possessed of 
devotion, whose self is pure, who has restrained 
his self*, and who has controlled his senses, and 
who identifies his self with every being, is not 
tainted though he performs (actions). The man of 
devotion, who knows the truth, thinks he does 
nothing at all, when he sees 4 , hears, touches, 
smells, eats, moves, sleeps, breathes, talks, throws 
out 6 , takes, opens or closes the eyelids ; he holds 
that the senses deal with the objects of the senses. 
He who, casting off (all) attachment, performs actions 
dedicating them to Brahman, is not tainted by sin, 
as the lotus-leaf (is not tainted) by water. De- 
votees, casting off attachment, perform actions for 
attaining purity of self, with the body, the mind, the 
understanding, or even the senses 7 — (all) free (from 

* Those who follow the yoga ' path.' The form is noteworthy, 
grammatically. 

* I.e.' attains true renunciation,' says .Sankara ; .Sridhara says, 
' attains Brahman, after becoming a " renouncer." ' 

* Here self is explained as body ; in the line which goes before 
it is explained as heart. 

4 These are the various operations of the organs of perception, 
action, &c. 

' Excretions, &c. 

* A very common simile. Cf. inter alia A'Aandogya-upanishad, 
p. 276; Sutta Nipata, pp. 107-134; and Davids' BuddhUm, p. 158 
note. 

* Body=bathing, Ac. ; mind = meditation, &c. ; understandings 
ascertainment of truth; senscs= hearing and celebrating God's name. 
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egoistic notions). He who is possessed of devotion, 
abandoning the fruit of actions, attains the highest 
tranquillity. He who is without devotion, and 
attached to the fruit (of action), is tied down by 
(reason of his) acting in consequence of (some) 
desire. The self-restrained, embodied (self) lies at 
ease within the city of nine portals \ renouncing all 
actions by the mind, not doing nor causing (any- 
thing) to be done. The Lord is not the cause of 
actions, or of the capacity of performing actions 
amongst men, or of the connexion of action and 
fruit But nature only works. The Lord receives 
no one's sin, nor merit either. Knowledge is 
enveloped by ignorance, hence all creatures are 
deluded*. But to those who have destroyed that 
ignorance by knowledge of the self, (such) know- 
ledge, like the sun, shows forth that supreme 
(principle). And those whose mind is (centred) on 
it, whose (very) self it is, who are thoroughly 
devoted to it, and whose final goal it is, go 
never to return, having their sins destroyed by 
knowledge. The wise look upon a Brahmaaa 
possessed of learning and humility, on a cow, an 
elephant, a dog, and a .Svapaka, as alike *. Even 
here, those have conquered the material world, 
whose mind rests in equability * ; since Brahman is 
free from defects and equable, therefore they rest in 



' Cf. Pnunopanishad, p. aoa ; .Svetlrvatara, p. 332 ; Sutta NipAta, 
p. 5*. The Ka/fopanishad bas eleven portals (p. 132). Tbe nine 
are the eyes, nostrils, ears, mouth, and tbe two for excretions. 

* As regards the Lord's relation to man's merit or sin. 

* As manifestations of Brahman, though of different qualities and 
classes. As to Svapaka, a very low caste, see Sutta Nipita, p. 36. 

* As stated in the preceding words. 

[8] F 
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Brahman. He who knows Brahman, whose mind 
is steady, who is not deluded, and who rests in 
Brahman, does not exult on finding anything agree- 
able, nor does he grieve on finding anything disagree- 
able *. One whose self is not attached to external 
objects, obtains the happiness that is in (one's) self; 
and by means of concentration of mind, joining one's 
self (with the Brahman), one obtains indestructible 
happiness. For the enjoyments born of contact (be- 
tween senses and their objects) are, indeed, sources 
of misery ; they have a beginning as well as an end *. 
O son of Kunti! a wise man feels no pleasure 
in them. He who even in this world, before his 
release from the body, is able to bear the agitations 
produced from desire and wrath, is a devoted man, 
he is a happy man. The devotee whose happiness 
is within (himself), whose recreation is within (him- 
self), and whose light (of knowledge) also is within 
(himself), becoming (one with) the Brahman', obtains 
the Brahmic bliss 4 . The sages whose sins have 
perished, whose misgivings are destroyed, who are 
self-restrained, and who are intent on the welfare 
of all beings ', obtain the Brahmic bliss. To the 
ascetics, who are free from desire and wrath *, and 
whose minds are restrained, and who have know- 
ledge of the self, the Brahmic bliss is on both sides 
(of death). The sage who excludes (from his mind) 



1 Ka/Aopanishad, p. 100. * Cf. supra, p. 44. 

* He is one with the Brahman as he is intent exclusively on the 
Brahman. 

* The bliss of assimilation with the Brahman, or, as Riminu^Ti 
puts it, the bliss of direct knowledge of the self. 

* Sutta Nipita, p. 39; also Dauds' Buddhism, p. 109. 

* Cf. Sutta Nipita, p. 3. 
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external objects, (concentrates) the visual power 
between the brows 1 , and making the upward and 
downward life-breaths even, confines their move- 
ments within the nose, who restrains senses, mind, 
and understanding*, whose highest goal is final 
emancipation, from whom desire, fear, and wrath 
have departed, is, indeed, for ever released (from 
birth and death). He knowing me to be the enjoyer 
of all sacrifices and penances, the great Lord of all 
worlds, and the friend of all beings, attains tran- 
quillity. 

Chapter VI. 
The Deity said : 
He who, regardless of the fruit of actions, per- 
forms the actions which ought to be performed, is 
the devotee and renouncer; not he who discards the 
(sacred) fires*, nor he who performs no acts. Know, 
O son of Pam/u ! that what is called renunciation is 
devotion ; for nobody becomes a devotee who has 
not renounced (all) fancies *. To the sage who wishes 
to rise to devotion, action is said to be a means, and , 
to him, when he has risen to devotion, tranquillity 4 
is said to be a means. When one does not attach 
oneself to objects of sense, nor to action, renouncing 
all fancies, then one is said to have risen to devotion. 
(A man) should elevate his self by his self*; he should 
not debase his self, for even (a man's) own self is his 

1 Cf. infra, p. 78. • P. 57 and Ka/Aopanishad, p. 157. 

* Which are required for ordinary religious rites. 

* Which are the cause of desires ; see supra, p. 50. 

* Abandonment of distracting actions; means sciL to perfect 
knowledge, says Srtdbara. 

* I. e. by means of a mind possessed of true discrimination. 

F 2 



Digitizi 



ed by Google 



68 bhagavadg!tA\ 



friend, (a man's) own self is also his enemy '. To 
him who has subjugated his self by his self 1 , his 
self is a friend ; but to him who has not restrained 
his self, his own self behaves inimically, like an 
enemy. The self of one who has subjugated his self 
and is tranquil, is absolutely concentrated (on itself), 
in the midst of cold and heat, pleasure and pain, as 
well as honour and dishonour. The devotee whose 
self is contented with knowledge and experience •, 
who is unmoved 4 , who has restrained his senses, and 
to whom a sod, a stone, and gold are alike, is said 
to be devoted. And he is esteemed highest, who 
thinks alike 4 about well-wishers, friends, and enemies, 
and those who are indifferent, and those who take 
part with both sides, and those who are objects of 
hatred, and relatives, as well as about the good and 
the sinful. A devotee should constantly devote his 
self to abstraction, remaining in a secret place 8 , 
alone, with his mind and self 7 restrained, without 
expectations, and without belongings. Fixing his 
seat firmly in a clean 8 place, not too high nor too 
low, and covered over with a sheet of cloth, a deer- 
skin, and (blades of) Ku*a (grass), — and there seated 
on (that) seat, fixing his mind exclusively on one 

1 Self is here explained as mind, the unsteadiness of which 
prevents the acquisition of devotion, p. 71. 

' This means restraining senses by mind. See Maitrt-upa- 
nishad, p. 180. 

* Supra, p. 57. * By any of the vexations of the world. 
' I. e. is free from affection or aversion towards them. 

* ' Release from society ' is insisted on at Sutta Nipata, p. 55. 

* Self is here explained as senses ; in the previous clause as mind. 

* This requisite is prescribed by many authorities. Cf. A'&in- 
dogya-upanihhad, p. 626; Maitri, p. 156; Svetaxvatara, pp. 318, 319; 
and Ajvalayana (Gr/tya-sutra) 111, a, a, for Vedic study too. 



Digitizi 



ed by Google 



CHAPTER VI, 1 8. 69 



point, with the workings of the mind and senses 
restrained, he should practice devotion for purity of 
self. Holding his body, head, and neck even and 
unmoved, (remaining) steady, looking at the tip of 
his own nose 1 , and not looking about in (all) 
directions, with a tranquil self, devoid of fear, and 
adhering to the rules of Brahmaiarins *, he should 
restrain his mind, and (concentrate it) on me, and 
sit down engaged in devotion, regarding me as his * 
final goal. Thus constandy devoting his self to 
abstraction, a devotee whose mind is restrained, - 
attains that tranquillity which culminates in final 
emancipation, and assimilation with me. Devotion 
is not his, O Aiguna ! who eats too much, nor his 
who eats not at all ; not his who is addicted to too 
much sleep, nor his who is (ever) awake. That 
devotion which destroys (all) misery is his, who ^ 
takes due food and exercise s , who toils duly in all 
works, and who sleeps and awakes (in) due (time) *. 
When (a man's) mind well restrained becomes steady 
upon the self alone, then he being indifferent to all 
objects of desire, is said to be devoted. As a light 
standing in a windless (place) flickers not, that is 
declared to be the parallel for a devotee, whose mind 
is restrained, and who devotes his self to abstraction. 
That (mental condition), in which the mind restrained 
by practice of abstraction, ceases to work ; in which 

1 Cf. Kumirasambhava, Canto HI, 47. This is done in order 10 
prevent the sight from rambling — a total closing of tbe eyes being 
objectionable as leading to sleep. 

* See these in Apastamba (p. 7 in this series) ; and cf. Sutta 
tfpita, pp. 159, 160; and Max Mailer's Hibbert Lectures, p. 158. 

' Cf. Sana Niptta, pp. s8, 95. 

* Buddhism shows similar injunctions. Cf. Sutta Nipau, pp. at, 
st. 95 ; and Dhammapada, stanza 8. 
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too, one seeing the self by the self, is pleased in 
the self; in which one experiences that infinite happi- 
ness which transcends the senses, and which can be 
grasped by the understanding only ; and adhering to 
which, one never swerves from the truth ; acquiring 
which, one thinks no other acquisition higher than it ; 
and adhering to which, one is not shaken off even by 
great misery ; that should be understood to be called 
devotion in which there is a severance of all con- 
nexion with pain. That devotion should be practised 
with steadiness and with an undesponding heart. 
Abandoning, without exception, all desires 2 , which 
are produced from fancies, and restraining the whole 
group of the senses on all sides by the mind only s , 
one should by slow steps become quiescent *, with 
a firm resolve coupled with courage *; and fixing 
the mind upon the self, should think of nothing. 
Wherever the active and unsteady mind breaks 
forth *, there one should ever restrain it, and fix it 
steadily on the self alone. The highest happiness 
comes to such a devotee, whose mind is fully 
tranquil, in whom the quality of passion has been 
suppressed, who is free from sin, and who is become 
(one with) the Brahman. Thus constantly devoting 
his self to abstraction, a devotee, freed from sin, 
easily obtains that supreme happiness — contact with 
the Brahman 7 . He who has devoted his self to ab- 
straction, by devotion, looking alike on everything. 



1 Sees the highest principle by a mind puiified by abstraction. 
' Cf. Sutta Nipata, p. 6a. ' Cf. supra, p. 53. 

* I. e. cease to think of objects of sense. Cf. supra, p. 69. 

* I. e. an undespairing and firm resolution that devotion will be 
achieved ultimately. 

* Cf. Sutta Nipata, p. 106. ' Assimilation with the Brahman. 



Digitizi 



ed by Google 



CHAPTER VI, 36. 71 



sees the self abiding in all beings, and all beings in 
die self *. To him who sees me in everything, and 
everything in me, I am never lost, and he is not 
lost to me *. The devotee who worships me abiding 
in all beings, holding that all is one *, lives in me, 
however he may be living 4 . That devotee, O 
Arguna ! is deemed to be the best, who looks alike 
on pleasure or pain, whatever it may be, in all 
(creatures), comparing all with his own (pleasure 
or pain)*. 

Aignna said : 

I cannot see, O destroyer of Madhu ! (how) 
the sustained existence (is to be secured) of this 
devotion by means of equanimity which you have 
declared — in consequence of fickleness. For, O 
Krishna ! the mind is fickle, boisterous *, strong, and 
obstinate; and I think that to restrain it is as 
difficult as (to restrain) the wind. 

The Deity said : 

Doubtless, O you of mighty arms ! the mind is 
difficult to restrain, and fickle 7 . Still, O son of 
Kuntl ! it may be restrained by constant practice and 
by indifference (to worldly objects). It is my belief, 
that devotion is hard to obtain for one who does not • 
restrain his self. But by one who is self-restrained 



1 Realises the essential unity of everything. 

* He has access to me, and I am kind to him. 

* Cf. Lopanishad, p. 13. 

* ' Even abandoning all action,' says Srtdhara ; and cf. infra, p. 1 05. 

* Who believes that pleasure and pain are as much liked or 
disliked by others as by himself, and puts himself in fact in the 
place of others. 

' Troublesome to the body, senses, Ac. 
T Cf. Dhammapada, stanza 33 seq. 
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and assiduous, it can be obtained through (proper) 

expedients. 

Arfuna said : 

What is the end of him, O Krishna ! who does 

not attain the consummation of his devotion, being 

not assiduous 1 , and having a mind shaken off from 

devotion, (though) full of faith ? Does he, fallen 

from both (paths) *, go to ruin like a broken cloud, 

being, O you of mighty arms ! without support, and 

deluded on the path (leading) to the Brahman ? Be 

pleased, O Kr *sh»a ! to entirely destroy this doubt of 

mine, for none else than you can destroy this doubt. 

The Deity said : 

son of Pr/tha! neither in this world nor the 
next, is ruin for him ; for, O dear friend I none who 
performs good (deeds) comes to an evil end. He 
who is fallen from devotion attains the worlds of 
those who perform meritorious acts, dwells (there) for 
many a year, and is afterwards born into a family 
of holy and illustrious * men. Or he is even born 
into a family of talented devotees ; for such a birth as 
that in this world is more difficult to obtain. There 
he comes into contact with the knowledge which 
belonged to him in his former body, and then again, 
O descendant of Kuru ! he works for perfection \ 
For even though reluctant 4 , he is led away by the 

1 Cf. p. 73 infra. 

' The path to heaven, and that to final emancipation. 

* ' Kings or emperors,' says Madhusudana. 

* I. e. final emancipation. 

* 'As Argma himself,' says Madhusudana, 'receives instruction 
in knowledge, though he comes to the battle-field without any such 
object; hence it was said before, "nothing is here abortive."' 
See p. 47. 
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self-same former practice, and although he only 
wishes to learn devotion, he rises above the (fruits 
of action laid down in the) divine word. But the 
devotee working with great efforts \ and cleared of 
his sins, attains perfection after many births, and 
then reaches the supreme goal. The devotee is 
esteemed higher than the performers of penances, 
higher even than the men of knowledge, and the 
devotee is higher than the men of action ; therefore, • 
O Arjfuna ! become a devotee. And even among 
all devotees, he who, being full of faith, worships 
me, with his inmost self intent on me, is esteemed 
by me to be the most devoted. 



Chapter VII. 

The Deity said: 

son of Prrtha ! now hear how you can without 
doubt know me fully, fixing your mind on me, and 
resting in me, and practising devotion. I will now 
tell you exhaustively about knowledge together with 
experience; that being known, there is nothing 
further left in this world to know. Among thou- 
sands of men, only some * work for perfection ' ; 
and even of those who have reached perfection, 
and who are assiduous, only some know me truly. 
Earth, water, fire, air, space, mind, understanding, 

1 A* distinguished from the others who work half-heartedly, so 
10 ay. Sec p. 7a. 

* ' Sane one' in the original. 

* Le. knowledge of the self. Sankara says, as to the next clause, 
that those even who work for final emancipation must be deemed 
to have ' reached perfection.' 
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and egoism ', thus is my nature divided eightfold. 
But this is a lower (form of my) nature. Know 
(that there is) another (form of my) nature, and 
higher than this, which is animate, O you of mighty 
arms ! and by which this universe is upheld. Know 
that all things have these (for their) source *. I am 
the producer and the destroyer of the whole universe. 
There is nothing else, O Dhanaw^aya ! higher than 
myself; all this is woven upon me, like numbers of 
pearls upon a thread s . I am the taste in water, O 
son of Kuntt ! I am the light of the sun and moon. 
I am ' Om * ' in all the Vedas, sound * in space, and 
manliness in human beings ; I am the fragrant smell 
in the earth, refulgence in the fire ; I am life in all 
beings, and penance 6 in those who perform penance. 
Know me, O son of Pmha ! to be the eternal seed 
of all beings; I am the discernment of the discerning 
ones, and I the glory of the glorious T . I am also 
the strength, unaccompanied by fondness or desire \ 
of the strong. And, O chief of the descendants of 
Bharata ! I am love unopposed to piety * among all 



1 This accords with the Sankhya philosophy. See chapter I, 
Mitra 6 1 of the current aphorisms. 

* Cf. infra, p. 105. ' Cf. Mmwfokopanishad, p. 398. 

4 Infra, p. 79. Cf. Goldstiicker's Remains, I, 14, 122; Yoga- 
s&tras I, 27. 

1 I. e. the occult essence which underlies all these and the other 
qualities of the various things mentioned. 

* I. e. power to bear the pairs of oppoMtes. 

' Glory here seems to mean dignity, greatness. 

" Desire is the wish to obtain new things; fondness is the 
anxiety to retain what has been obtained. The strength here 
s|M)ken of, therefore, is that which is applied to the performance 
of one's own duties only. 

* I.e. indulged within the bounds allowed by the rules of the 
•S'astras, namely, for the procreation of sons &c. only. 
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beings. And all entities which are of the quality of 
goodness, and those which are of the quality of 
passion and of darkness, know that they are, indeed, 
all from me ; I am not in them, but they are in me '. 
The whole universe deluded by these three states of 
mind, developed from the qualities, does not know 
me, who am beyond them and inexhaustible ; for 
this delusion of mine, developed from the qualities, 
is divine and difficult to transcend. Those who resort 
to me alone cross beyond this delusion. Wicked 
men, doers of evil (acts), who are deluded, who 
are deprived of their knowledge by (this) delusion, 
and who incline to the demoniac state of mind s , do 
not resort to me. But, O Ar^funa ! doers of good 
(acts) of four classes worship me : one who is dis- 
tressed, one who is seeking after knowledge, one who t 
wants wealth, and one, O chief of the descendants of 
Bharata ! who is possessed of knowledge. Of these, 
he who is possessed of knowledge, who is always * 
devoted, and whose worship is (addressed) to one 
(Being) only, is esteemed highest For to the man 
of knowledge I am dear above all things, and he is 
dear to me. All these are noble. But the man 
possessed of knowledge is deemed by me to be my 
own self. For he with (his) self devoted to abstrac- • 
tion, has taken to me as the goal than which there is 
nothing higher. At the end of many lives, the man 
possessed of knowledge approaches me, (believing) 
that Vasudeva is everything. Such a high-souled 
man is very hard to find. Those who are deprived 
of knowledge by various desires approach other 

' Tbcy do not dominate over me, I rule tbctn. 
* Infra, p. 1 15. 
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divinities, observing various regulations ', and con- 
trolled by their own natures *. Whichever form (of 
deity) any worshipper wishes to worship with faith, 
to that form I render his faith steady. Possessed of 
that faith, he seeks to propitiate (the deity in) that 
(form), and obtains from it those beneficial things 
which he desires, (though they are) really given by me. 
But the fruit thus (obtained) by them,. who have little 
judgment, is perishable. Those who worship the 
divinities go to the divinities s , and my worshippers, 
too, go to me. The undiscerning ones, not knowing 
my transcendent and inexhaustible essence, than 
which there is nothing higher, think me, who am un- 
perceived, to have become perceptible*. Surrounded 
by the delusion of my mystic power*, I am not 
manifest to all. This deluded world knows not me 
unborn and inexhaustible. I know, O Aiguna ! the 
things which have been, those which are, and those 
which are to be. But me nobody knows. All beings, 
O terror of (your) foes ! are deluded at the time of 
birth by the delusion, O descendant of Bharata ! 
caused by the pairs of opposites arising from desire 
and aversion. But the men of meritorious actions, 
whose sins have terminated, worship me, being re- 
leased from the delusion (caused) by the pairs of 

1 Fasts and so forth. 

* Which are the result of the actions done in previous lives. 

' And the divinities are not eternal, so the fruit obtained is 
ephemeral. 

* The ignorant do not know the real divinity of Vishnu, thinking 
him to be no higher than as he is seen in the human form. This 
gives them an inadequate notion of the purity and eternity of the 
happiness to be obtained by worshipping him ; cf. infra, p. 83. 

' The veil surrounding me is created by my mysterious power, 
and that everybody cannot pierce through ; cf. Ka/fo, p. 117. 
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opposites, and being firm in their beliefs \ Those 
who, resting on me, work for release from old age 
and death *, know the Brahman s , the whole Adhya- 
tma, and all action. And those who know me with 
the Adhibhuta, the Adhidaiva, and the Adhiya^tfa, 
having minds devoted to abstraction, know me at 
the time of departure (from this world). 



Chapter VIII. 

Ar^una said : 

What is that Brahman, what the Adhyatma, and 
what, O best of beings ! is action ? And what is 
called the Adhibhuta ? And who is the Adhiya^wa, 
and how in this body, O destroyer of Madhu ? 
And how, too, are you to be known at the time of 
departure (from this world) by those who restrain 
their selfs ? 

The Deity said : 

The Brahman is the supreme, the indestructible. 
Its manifestation (as an individual self) is called the 
Adhyatma. The offering (of an oblation to any 
divinity), which is the cause of the production and 
development of all things, is named action. The 
Adhibhuta is all perishable things. The Adhidai- 
vata is the (primal) being. And the Adhiya^tfa, O 
best of embodied (beings) ! is I myself in this body 4 . 

* Concerning the supreme principle and the mode of wor- 
shipping it 

' Cf. infra, p. 109. * See the next chapter. 

* Adhyatma where it occurs before (e. g. p. 55) has been ren- 
dered ' the relation between the supreme and individual soul' As to 
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And he who leaves this body and departs (from this 

world) remembering me in (his) last moments, comes 

into my essence. There is no doubt of that Also 

whichever form ' (of deity) he remembers when he 

finally leaves this body, to that he goes, O son of 

Kuntt ! having been used to ponder on it Therefore, 

at all times remember me, and engage in battle. Fixing 

your mind and understanding on me, you will come to 

me, there is no doubt. He who thinks of the supreme 

divine Being.O son of Pmha! with a mind not(running) 

to other (objects), and possessed of abstraction in the 

shape of continuous meditation (about the supreme), 

goes to him. He who, possessed of reverence (for 

the supreme Being) with a steady mind, and with 

the power of devotion, properly concentrates the 

life-breath between the brows*, and meditates on 

the ancient Seer, the ruler, more minute than the 

minutest atom », the supporter of all, who is of an 

unthinkable form, whose brilliance is like that of the 

sun, and who is beyond all darkness*, he attains 

to that transcendent and divine Being. I s will tell 

you briefly about the seat, which those who know 

the Vedas declare to be indestructible; which is 

entered by ascetics from whom all desires have 

departed ; and wishing for which, people pursue the 



action, cf. pp. 53, 54. Adhibhuia is apparently the whole inanimate 
creation, and Adhidaivata is the being supposed to dwell in the 
sun. Adhiya^Aa is Krt'slvra. Cf. too pp. 113, 114. 

1 Some commentators say 'whatever thing' generally. The 
' form ' remembered in one's last moments would be that which 
had been most often meditated on during life. 

' Cf. supra, p. 67. ' Ka/Aa, p. 105; .SveuLrvatara, p. 333. 

* Cf. •Sveta.jvatara-upanishad, p. 327. 

• KaMopanishad, p. 10a. 
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mode of life of Brahmaiarins '. He who leaves the 
body and departs (from this world), stopping up all 
passages *, and confining the mind within the heart 3 , 
placing the life-breath in the head, and adhering 
to uninterrupted meditation 4 , repeating the single 
syllable ' Om,' (signifying) the eternal Brahman *, and 
meditating on me, he reaches the highest goal. 
To the devotee who constantly practises abstraction, » 
O son of Prrtha ! and who with a mind not (turned) 
to anything else, is ever and constantly meditating 
on me, I am easy of access. The high-souled ones, 
who achieve the highest perfection, attaining to me, 
do not again come to life, which is transient, a 
home of woes'. All worlds, O Ar^una! up to the 
world of Brahman, are (destined) to return 7 . But, 
O son of Kuntt ! after attaining to me, there is no 
birth again. Those who know a day of Brahman 
to end after one thousand ages, and the night to 
terminate after one thousand ages, are the persons 

* As to BrahmaMrins, sec supra, p. 69. 

* 'The senses,' say the commentators. Might it not refer to the 
'nine portals' at p. 65 supra? See also, however, p. 108. 

* I.e. thinking of nothing, making the mind cease to work. 
Cf. Maitri-upanishad, p. 179. 

' Cf. Maitrt-upanishad, p. 130, uninterrupted, like 'oil when 
poured out,' says the commentator. 

1 Cf. ATMndogya-upanishad, p. 151 ; Mandukya, pp. 330-388 
{Ota is all— past, present, and future); Nr/siwha Tapint, pp. 1 10, 
117,171; Maitrt, p. 1 40 ; Praxna, p. 2 20. On the opening passage 
of the A'Aandogya, .Sankara says, ' Om is the closest designation of 
the supreme Being. He is pleased when it is pronounced, as people 
are at the mention of a favourite name.' See also Max Mailer, 
llibbert Lectures, p. 84 ; GoldstUcker's Remains, I, 122. 

* See infra, p. 86 ; and cf. Sutta Nipata, p. 125. 

* They are only temporary, not the everlasting seats of the 
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who know day and night '. On the advent of day, 
all perceptible things are produced from the unper- 
ceived ; and on the advent of night they dissolve in 
that same (principle) called the unperceived. This 
same assemblage of entities, being produced again and 
again, dissolves on the advent of night, and, O son 
of Pr/tha ! issues forth on the advent of day, without 
a will of its own*. But there is another entity, 
unperceived and eternal, and distinct from this un- 
perceived (principle), which is not destroyed when 
all entities are destroyed. It is called the unper- 
ceived, the indestructible ; they call it the highest 
goal. Attaining to it, none returns *. That is my 
supreme abode. That supreme Being, O son of 
Pmha ! he in whom all these entities dwell *, and 
by whom all this is permeated, is to be attained to 
by reverence not (directed) to another. I will state 
the times, O descendant of Bharata! at which 
devotees departing (from this world) go, never to 
return, or to return. The fire, the flame \ the day, 



1 Cf. Manu I, 73. .Sankara says, that this explains why the 
abodes of Brahma and others are said to be not lasting. They 
are limited by time. As to ages, .Srtdhara says, a human year 
is a day and night of the gods. Twelve thousand years made 
of such days and nights make up the four ages : one thousand 
such ' quaternions of ages ' make up a day, and another thousand 
a night of Brahma. Of such days and nights Brahma has a 
hundred years to live. At the close of his life, the universe is 
destroyed. 

* Cf. p. 82 infra ; also Manu-smr/li I, 52 ; and Kalidfisa's Ku- 
marasambhava II, 8. 

* Cf. KaMopanishad, p. 149; and also p. 112 infra. 

* I. e. by whom, as the cause of them, all these entities are sup- 
ported ; cf. p. 82 infra. 

* Srtdhara understands 'the time when,' in the sentence pre- 
ceding this, to mean ' the path indicated by a deity presiding over 
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the bright fortnight, the six months of the northern 
solstice, departing (from the world) in these, those 
who know the Brahman go to the Brahman. Smoke, 
night, the dark fortnight, the six months of the 
southern solstice, (dying) in these, the devotee goes * 
to the lunar light and returns '. These two paths, 
bright and dark, are deemed to be eternal in this 
world *. By the one, (a man) goes never to return, 
by the other he comes back. Knowing these two 
paths, O son of Pritha! no devotee is deluded'. 
Therefore at all times be possessed of devotion, O * 
Aiyuna ! A devotee knowing all this 4 , obtains all 
the holy fruit which is prescribed for (study of) the 
Vedas, for sacrifices, and also for penances and gifts, 
and he attains to the highest and primeval seat 



Chapter IX. 

Now I will speak to you, who are not given to 
carping, of that most mysterious knowledge, accom- 
panied by experience, by knowing which you wilt 
be released from evil. It is the chief among the 
sciences, the chief among the mysteries. It is the 
best means of sanctification. It is imperishable, not 

time, by which;' and the fire-flame as included in this, though 
having no connexion with time. .Sankara agrees, though he also 
suggests that fire means a deity presiding over time. I own I have 
no dear notion of the meaning of these verses. Cf. A'Aandogya, 
p. 34a ; Brrhad-ftraMvaka-upanishad, p. 1057 seq. 

1 Cf. Pnuna-upanishad, p. 64 ; andSartraka Bhashya, p. 747 seq. 

' Le. for those who are fitted for knowledge or action. 

' Le. does not desire heaven, but devotes himself to the supreme 
Being, seeing that heavenly bliss is only temporary. 

4 Ad that is stated in this chapter. 
[8] C 
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opposed to the sacred law. It is to be apprehended 
directly \ and is easy to practise. O terror of your 
foes ! those men who have no faith in this holy 
doctrine, return to the path of this mortal world, 
without attaining to me. This whole universe is 
pervaded by me in an unperceived form. All entities 
live in me, but I do not live in them 2 . Nor yet 
do all entities live in me. See my divine power. 
Supporting all entities and producing all entities, 
my self lives not in (those) entities. As the great 
and ubiquitous atmosphere always remains in space, 
know that similarly all entities live in me s . At the 
expiration of a Kalpa, O son of Kuntt ! all entities 
enter my nature ; and at the beginning of a Kalpa, 
I again bring them forth. Taking the control of 
my own nature 4 , I bring forth again and again this 
whole collection of entities, without a will of its 
own 8 , by the power of nature. But, O Ar^una ! 
these actions do not fetter* me, who remain like 
one unconcerned, and who am unattached to those 
actions. Nature gives birth to movables and im- 
movables through me, the supervisor, and by reason 
of that 7 , O son of Kunti ! the universe revolves. 
Deluded people of vain hopes, vain acts, vain know- 

1 I. e. by immediate consciousness, not mediately ; ' not opposed 
to the sacred law,' i.e. like the £yena sacrifice for destroying a foe. 

' Because he is untainted by anything. And therefore also the 
entities do not live in him, as said in the next sentence. See p. 80 
supra. 

' As space is untainted and unaffected by the air which remains 
in it, so am I by the entities. 

' Supra, p. 58. Natures the unperceived principle. 

' Cf. p. 80 supra. 

* I am not affected by the differences in the conditions of these 
entities. ' Viz. the supervision. 
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ledge 1 , whose minds are disordered, and who are 
inclined to the delusive nature of Asuras and Ra- 
kshasas, not knowing my highest nature as great 
lord of all entities, disregard me as I have assumed 
a human body *. But the high-souled ones, O son 
of Prxtha ! who are inclined to the godlike nature, 
knowing me as the inexhaustible source of (all) enti- 
ties, worship me with minds not (turned) elsewhere. 
Constantly glorifying me, and exerting themselves ', 
firm in their vows *, and saluting me with reverence, 
they worship me, being always devoted. And others 
again, offering up the sacrifice of knowledge, worship 
me as one, as distinct, and as all-pervading in nume- 
rous forms •. I am the Kratu •, I am the Ya^tfa, 
I am the Svadha, 1 the product of the herbs. I am 
the sacred verse. I too am the sacrificial butter, 
and I the fire, I the offering T . I am the father of this 
universe, the mother, the creator, the grandsire, the 
thing to be known, the means of sanctification, 
the syllable Om \ the Rik, Saman, and Ya^us also ; 
the goal, the sustainer, the lord, the supervisor, the 



1 Hope, viz. that some other deity will give ihem what they want; 
acts, vain as not offered to the supreme; knowledge, vain as 
abounding in foolish doubts, Ac 

' Cf. p. 76 supra. 

* For a knowledge of the supreme, or for the means of such 
knowledge. 

* Vows = veracity, harmlessness, Ac. 

* Sacrifice of knowledge, viz. the knowledge that Visudeva is all; 
as one = believing that all is one; as distinct = believing that sun, 
moon, Ac. are different manifestations of * me.' 

' Kratu is a Vedic sacrifice; Ya^tia, a sacrifice laid down in 
SmnUs. Svadha = offering to the manes; ' product of the herbs '= 
food prepared from vegetables, or medicine. 

1 Cf. p. 61 supra. ' P. 79 supra. 

G 2 



Digitizi 



ed by Google 



84 bhagavadcitA. 



residence \ the asylum, the friend, the source, and 
that in which it merges, the support, the receptacle, 
and the inexhaustible seed. I cause heat and I send 
forth and stop showers. I am immortality and also 
death ; and I, O Ar^funa ! am that which is and that 
which is not *. Those who know the three (branches 
of) knowledge, who drink the Soma juice, whose sins 
are washed away, offer sacrifices and pray to me for 
a passage into heaven ;,and reaching the holy world 
of the lord of gods, they enjoy in the celestial 
regions the celestial pleasures of the gods. And 
having enjoyed that great heavenly world, they 
enter the mortal world when (their) merit is ex- 
hausted 3 . Thus those who wish for objects of 
desire, and resort to the ordinances of the three 
(Vedas), obtain (as the fruit) going and coming. To 
those men who worship me, meditating on me and 
on no one else, and who are constantly devoted, 
I give new gifts and preserve what is acquired by 
them 4 . Even those, O son of Kuntl! who being 
« devotees of other divinities worship with faith, 
worship me only, (but) irregularly 5 . For I am 
the enjoyer as well as the lord' of all sacrifices. 
But they know me not truly, therefore do they fall '. 
Those who make vows * to the gods go to the gods ; 

' I.e. the scat of enjoyment; receptacle = where things are pre- 
xcrvcd for future use, say the commentators. 

* The gross and the subtle elements, or causes and effects. 

* Cf. Mum/akopanishad, p. 279 ; and A"Aandogya, p. 344. 

* Cf. Dhammapada, stanza 23. I.e. attainment to the Brahman 
and not returning from it. — Ramanu^m. 

* Because in form they worship other divinities. 

* Giver of the fruit. As to enjoyer, cf. p. 67 supra. 
T I.e. return to the mortal world. 

* I.e. some regulation as to mode of worship. Cf. also p. 76 supra. 
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those who make vows to the manes go to the manes ; 
those who worship the Bhutas go to the Bhutas; 
and those likewise who worship me go to me. Who- 
ever with devotion offers me leaf, flower, fruit, water, 
that, presented with devotion, I accept from him 
whose self is pure. Whatever you do, O son of 
Kuntl ! whatever you eat, whatever sacrifice you 
make, whatever you give, whatever penance you 
perform, do that as offered to me '. Thus will 
you be released from the bonds of action, the fruits 
of which are agreeable or disagreeable. And with 
your self possessed of (this) devotion, (this) renun- 
ciation *, you will be released (from the bonds of 
action) and will come to me. I am alike to all 
beings; to me none is hateful, none dear. But 
those who worship me with devotion (dwell) in me 3 , ' 
and I too in them. Even if a very ill-conducted 
man worships me, not worshipping any one else, he 
must certainly be deemed to be good, for he has 
well resolved *. He soon becomes devout of heart, 
and obtains lasting tranquillity. (You may) affirm, • 
O son of Kunii ! that my devotee is never ruined. 
For, O son of Pmha ! even those who are of sinful 
birth*, women, Vabyas, and .Sudras likewise, resorting 
to me, attain the supreme goal. What then (need 

1 Cf. p. 55 supra, and other passages. 

* This mode of action is at once devotion and renunciation : the 
first, because one cares not for fruit ; the second, because it is offered 
to the supreme. 

' ' They dwell in me ' by their devotion to me ; I dwell in them 
a> giver of happiness to them. 

' Viz. that the supreme Being alone should be reverenced. 

* .Vaitkara takes Vaixyas Ac. as examples of this ; not so 5rfdhara. 
Cf. as to women and 5Kk)ras, NrisUtha-lapint, p. 14. 'Of sinful 
btnb'=of low birth (Sridhara)= birth resulting from sins (-S'ahkara). 
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be said of) holy Brahma»as and royal saints who 
are (my) devotees? Coming to this transient un- 
happy * world, worship me. (Place your) mind on 
» me, become my devotee, my worshipper ; reverence 
me, and thus making me your highest goal, and 
devoting your self to abstraction, you will certainly 
come to me. 



Chapter X. 

Yet again, O you of mighty arms! listen to 
my excellent 2 words, which, out of a wish for your 
welfare, 1 speak to you who are delighted (with 
them). Not the multitudes of gods, nor the great 
sages know my source ; for I am in every way 3 
the origin of the gods and great sages. Of (all) 
mortals, he who knows me to be unborn, without 
beginning, the great lord of the world, being free 
from delusion, is released from all sins. Intelligence, 
knowledge, freedom from delusion, forgiveness, truth, 
restraint of the senses, tranquillity, pleasure, pain, birth, 
death, fear, and also security, harmlessness, equability, 
contentment, penance, (making) gifts, glory, disgrace, 
all these different tempers * of living beings are from 
me alone. The seven great sages, and likewise the 
four ancient Manus 8 , whose descendants are (all) 
these people in the world, were all born from my 

1 Cf. p. '79 supra. 

' As referring to the supreme soul. 

* As creator, as moving agent in workings of the intellect, Ac. 

4 The names are not always names of ' tempers,' but the corre- 
s|>onding ' temper ' must be understood. 

* The words are also otherwise construed, 'The four ancients 
(Sanaka, Sanandana, Sanatana, Sanatkumara) and the Manus.' 
According to the later mythology the Manus are fourteen. 
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mind \ (partaking) of my powers. Whoever correctly 
knows these powers and emanations of mine, be- 
comes possessed of devotion free from indecision ; ' 
of this (there is) no doubt The wise, full of love *, 
worship me, believing that I am the origin of all, 
and that all moves on through me. (Placing their) 
minds on me, offering (their) lives to me, instructing 
each other, and speaking about me, they are always 
contented and happy. To these, who are con- . 
stantly devoted, and who worship with love, I give 
that knowledge by which they attain to me. And 
remaining in their hearts, I destroy, with the brilliant 
lamp of knowledge, the darkness born of ignorance 
in such (men) only, out of compassion for them. 

Aiguna said : 
You are the supreme Brahman, the supreme goal, 
the holiest of the holy. All sages, as well as the 
divine sage Narada, Asita *, Devala, and Vyasa, call 
you the eternal being, divine, the first god, the un- 
born, the all-pervading. And so, too, you tell me 
yourself, O Kesava ! I believe all this that you tell 
me (to be) true ; for, O lord ! neither the gods nor 
demons understand your manifestation 4 . You only 
know your self by your self. O best of beings! creator 
of all things! lord of all things! god of gods! lord 
of the universe! be pleased to declare without 

1 By the mere operation of my thought. As to ancients, cf. 
Aitareja-lnuiyaka, p. 136. 

1 Sankara renders the word here by perseverance in pursuit of 
troth. 

' Anandagiri calls Asita father of Devala. See also Davids' 
Buddhism, p. 185; Max Mailer's Anc Sansk. Lit., p. 463. 

' SciL in human form for the good of the gods and the destruc- 
tion of demons. 
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exception your divine emanations, by which emana- 
tions you stand pervading all these worlds. How 
shall I know you, O you of mystic power! always 
meditating on you ? And in what various entities \ 

lord ! should I meditate on you ? Again, O 
<7anardana ! do you yourself declare your powers 
and emanations ; because hearing this nectar, I (still) 

feel no satiety. 

The Deity said : 

Well then, O best of Kauravas ! I will state to 
you my own divine emanations ; but (only) the chief 
(ones), for there is no end to the extent of my (ema- 
nations). I am the self, O Gvut&kesa. ! seated in the 
hearts of all beings 8 . I am the beginning and the 
middle and the end also of all beings. I am Vishnu 
among the Adityas 3 , the beaming sun among the 
shining (bodies) ; I am Maitti among the Maruts \ 
and the moon among the lunar mansions *. Among 
the Vedas, I am the Sama-veda*. I am Indra 
among the gods. And I am mind among the 
senses T . I am consciousness in (living) beings. And 

1 am .Sankara* among the Rudras, the lord of 
wealth* among Yakshas and Rakshases. And I am 
fire among the Vasus, and Meru ,0 among the high- 

1 To know you fully being impossible, what special manifesta- 
tion of you should we resort to for our meditations ? 

* P. 129 infra. • 

' * Aditya is used in the Veda chiefly as a general epithet for a 
number of solar deities.' Max Mailer, Hibbert Lectures, p. 264. 
' The storm-gods, as Max Mttller calls them. 

* Cf. Sutta Nipata, p. 121. 

* As being, probably, full of music. 

* Cf. A'Aandogya, p. 121, where .Sahkara says, ' Mind is the chief 
of man's inner activities.' 

* Now the third member of our Trinity. 

* Kubera. '• The Golden Mount 
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topped (mountains). And know me, Ar^funa ! to 
be Brthaspati, the chief among domestic priests. 
I am Skanda among generals. I am the ocean 
among reservoirs of water '. I am Bhr/gu among the 
great sages. I am the single syllable (Om *) among 
words. Among sacrifices I am the (Japa sacrifice 3 ; 
the Himalaya among the firmly-fixed (mountains) ; 
the Arvattha * among all trees, and Narada among 
divine sages ; A'itraratha among the heavenly choris- 
ters, the sage Kapila among the Siddhas *. Among 
horses know me to be U^fcaiwravas ', brought forth 
by (the labours for) the nectar ; and Airavata among 
the great elephants, and the ruler of men among 
men 7 . I am the thunderbolt among weapons, the 
wish-giving (cow) among cows. And I am love 
which generates 8 . Among serpents I am Vasuki. 
Among Niga* snakes I am Ananta; I am Varu«a 
among aquatic beings. And I am Aryaman among the 
manes, and Yama Iw among rulers. Among demons, 
too, I am Pralhada. I am the king of death (Kala, 
time) among those that count 11 . Among beasts 

1 Cf. Sutta Nipdta, p. tat. * Vide p. 79 supra. 

' Gapa is the silent meditation. Madhusudana says it is superior 
owing to its not involving the slaughter of any animal, Sec. 

* The fig tree. It is the symbol of ' life ' in chapter XV infra. 

' Those who even from birth are possessed of piety, knowledge, 
indifference to the world, and superhuman power. Cf. Sveta- 
xvatara-upanishad, p. 357. 

1 This is Indra's horse, brought out at the churning of the ocean. 
Airivata is Indra's elephant. ' Cf. Sutta Nip&ta, p. 121. 

1 I.e. not the merely carnal passion. Cf. p. 74 supra. 

' Nagas are without poison, says •SYtdhara. Varum is the sea-god. 

*• Yama is death, and Pralhada the virtuous demon for whom 
Vishmi became incarnate as the man-lion. Aa to manes, see 
GoMstucker's Remains, I, 133. 

" 'Counts the number of men's sins,' Ramanu^a ; Sridhara says 
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I am the lord of beasts, and the son of Vinata 1 among 
birds. I am the wind among those that blow*. 
I am Rama 8 among those that wield weapons. 
Among fishes I am Makara 4 , and among streams 
the 6*ahnavl \ Of created things I am the begin- 
ning and the end and the middle also, O Ar^una ! 
Among sciences, I am the science of the Adhyatma, 
and I am the argument of controversialists. Among 
letters I am the letter A*, and among the group of 
compounds the copulative 7 compound. I myself am 
time inexhaustible, and I the creator whose faces 
are in all directions. I am death who seizes all, and 
the source of what is to be. And among females, 
fame 8 , fortune, speech, memory, intellect, courage, 
forgiveness. Likewise among Saman hymns, I am 
the Brzhat-saman *, and I the Gayatri l0 among 
metres. I am Margarfrsha among the months, the 

this refers to 'time, with its divisions into years, months,' &c. ; 
while a little further on it means ' time eternal.' 

1 I.e. the Garu</a or eagle, who is the vehicle of Vishwu in 
Hindu mythology. 

* ' Those who have the capacity of motion,' says Ramanu^ 

J The hero of the Hindu epos, Ramaya»a, translated into verse 
by Mr. R. T. H. Griffiths. 

* The dolphin. * The Ganges. 

' That letter is supposed to comprehend all language. Cf. 
Aitareya-ara»yaka, p. 346, and another text there cited by Madhava 
in his commentary (p. 348). 

T This is said to be the best, because all its members are co-ordi- 
nate with one another, not one depending on another. 

* I.e. the deities of fame, &c. 

* See, as to this, Muir, Sanskrit Texts, vol. i, p. 16. .Sankar.i 
says this hymn relates to final emancipation. 

10 Cf. A'Aandogya-upanishad, p. 181, where Sahkara says, 
* Gayatrt is the chief metre, because it is the means to a knowledge 
of the Brahman.' It is the metre of the celebrated verse ' Om 
Tatsavitur,' &c 
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spring among the seasons ' ; of cheats, I am the 
game of dice ; I am the glory of the glorious ; I am 
victory, I am industry, I am the goodness of the 
good. I am Vasudeva among the descendants of 
VWshwi *, and Ar^funa among the P4«^avas. Among 
sages also, I am Vyasa 3 ; and among the discerning 
ones, I am the discerning U .sanas *. I am the rod 
of those that restrain, and the policy* of those 
that desire victory. I am silence respecting secrets. 
I am the knowledge of those that have knowledge. 
And, O Atguna ! I am also that which is the seed 
of all things. There is nothing movable or im- 
movable which can exist without me. O terror of 
your foes! there is no end to my divine emana- 
tions. Here I have declared the extent of (those) 
emanations only in part Whatever thing (there is) 
of power, or glorious, or splendid, know all that 
to be produced from portions of my energy. Or 
rather, O Ar^una ! what have you to do, knowing 
all this at large ? I stand supporting all this by 
(but) a single portion (of myself) •• 

1 Cf. JTAandogya-upanishad, p. 126. M&rgaxirsha is November- 
December. Madhusfldana says this is the best month, as being 
neither too hot nor too cold ; but see Schlegel's Bhagavadgita, ed. 
Lassen, p. 276. 

* One of Kmh*a's ancestors. 
1 The compiler of the Vedas. 

* The preceptor of the Daityas or demons. A work on politics 
is ascribed to him. 

* Making peace, bribing, &c. 

' Cf. Purusha-sukta (Muir, Sanskrit Texts, vol. i, p. 9). 
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Chapter XI. 



Atguna said : 
In consequence of the excellent and mysterious 
words concerning the relation of the supreme and 
individual soul, which you have spoken for my 
welfare, this delusion of mine is gone away. O you 
whose eyes are like lotus leaves ! I have heard from 
you at large about the production and dissolution of 
things, and also about your inexhaustible greatness. 
O highest lord ! what you have said about yourself 
is so. I wish, O best of beings ! to see your divine 
form. If, O lord ! you think that it is possible for 
me to look upon it, then, O lord of the possessors 
of mystic power ' ! show your inexhaustible form 
to me. 

The Deity said : 

In hundreds and in thousands see my forms, O 
son of Pr/'tha! various, divine, and of various colours 
and shapes. See the Adityas, Vasus, Rudras, the 
two A^vins, and Maruts likewise. And O descen- 
dant of Bharata ! see wonders, in numbers, unseen 
before. Within my body, O Gw&kera ! see to-day 
the whole universe, including (everything) movable 
and immovable, (all) in one, and whatever else you 
wish to see. But you will not be able to see me 
with merely this eye of yours. I give you an eye 
divine. (Now) see my divine power. 

Sa«£aya said : 
Having spoken thus, O king! Hari, the great 



1 Madhu>tidana lakes power to mean capacity of becoming 
small or great, of obtaining what is wanted, &c. ; the so-called 
eight Hildas. 
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lord of the possessors of mystic power, then showed 
to the son of Prithi his supreme divine form, having 
many mouths and eyes, having (within it) many 
wonderful sights, having many celestial ornaments, 
having many celestial weapons held erect, wearing 
celestial flowers and vestments, having an anoint- 
ment of celestial perfumes, full of every wonder, the 
infinite deity with faces in all directions'. If in 
the heavens, the lustre of a thousand suns burst 
forth all at once, that would be like the lustre of 
that mighty one. There the son of V&ttetu then 
observed in the body of the god of gods the whole 
universe (all) in one, and divided into numerous * 
(divisions). Then Dhanan^aya filled with amaze* 
ment, and with hair standing on end, bowed his 
head before the god, and spoke with joined hands. 

Ar^una said : 

O god ! I see within your body the gods, as also 
all the groups of various beings ; and the lord 
Brahman seated on (his) lotus seat, and all the 
sages and celestial snakes. I see you, who are of 
countless forms, possessed of many arms, stomachs, 
mouths, and eyes on all sides. And, O lord of the 
universe ! O you of all forms ! I do not see your 
end or middle or beginning. I see you bearing a 
coronet and a mace and a discus — a mass of glory, 
brilliant on all sides, difficult to look at, having on 



' Cf. p. 90 supra. Ankara explains it as meaning ' pervading 
everything.' The expression occurs in the NnsuKha-tapint-upani- 
shad, p. 50, where it is said, 'as, without organs, it sees, hears, 
goes, takes from all sides and pervades everything, therefore it has 
bees on all sides.' 

1 Gods, manes, men, and so forth. 
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all sides the effulgence of a blazing fire or sun, and 
indefinable. You are indestructible, the supreme 
one to be known. You are the highest support 1 of 
this universe. You are the inexhaustible protector 
of everlasting piety. I believe you to be the eternal 
being. I see you void of beginning, middle, end — 
of infinite power, of unnumbered arms, having the 
sun and moon for eyes, having a mouth like a 
blazing fire, and heating the universe with your 
radiance. For this space between heaven and 
earth and all the quarters are pervaded by you 
alone. Looking at this wonderful and terrible form 
of yours, O high-souled one ! the three worlds are 
affrighted. For here these groups of gods are 
entering into you. Some being afraid are praying 
with joined hands, and the groups of great sages 
and Siddhas are saying ' Welfare * ! ' and praising 
you with abundant (hymns) of praise. The Rudras, 
and Adityas, the Vasus, the Sadhyas, the Vwvas, the 
two A-ivins, the Maruts, and the Ushmapas, and the 
groups of Gandharvas, Yakshas, demons, and Sid- 
dhas are all looking at you amazed. Seeing your 
mighty form, with many mouths and eyes, with 
many arms, thighs, and feet, with many stomachs, 
and fearful with many jaws, all people, and I like- 
wise, are much alarmed, O you of mighty arms ! 
Seeing you, O Vishmi ! touching the skies, radiant, 
possessed of many hues, with a gaping mouth, and 
with large blazing eyes, I am much alarmed in my 
inmost self, and feel no courage, no tranquillity. 
And seeing your mouths terrible by the jaws, and 

1 The words are the same as at p. 97 infra, where see the note. 
* Seeing signs of some great cataclysm, they say, * May it be well 
with the universe,' and then proceed to pray to you. 
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resembling the fire of destruction, I cannot recog- 
nise the (various) directions, I feel no comfort. Be 
gracious, O lord of gods! who pervadest the 
universe. And all these sons of Dhmarash/ra, 
together with all the bands of kings, and Bhtshma 
and Drona, and this charioteer's son 1 likewise, 
together with our principal warriors also, are rapidly 
entering your mouths, fearful and horrific* by (reason 
of your) jaws. And some with their heads smashed 
are seen (to be) stuck in the spaces between the 
teeth. As the many rapid currents of a rivers 
waters run towards the sea alone, so do these heroes 
of the human world enter your mouths blazing all 
round. As butterflies, with increased velocity, enter 
a blazing fire to their destruction, so too do these 
people enter your mouths with increased velocity 
(only) to their destruction. Swallowing all these 
people, you are licking them over and over again 
from all sides, with your blazing mouths. Your 
fierce splendours, O Vishwu ! filling the whole 
universe with (their) effulgence, are heating it Tell 
me who you are in this fierce form. Salutations be 
to thee, O chief of the gods ! Be gracious. I wish 
to know you, the primeval one, for I do not under- 
stand your actions. 

The Deity said : 
I am death, the destroyer of the worlds, fully 
developed, and I am now active about the over- 

1 I.e. Kama, who was really the eldest brother of the PaWavas, 
but having been immediately on birth abandoned by Kuntt, was 
brought up by a charioteer. Kama was told of his true origin by 
Bhtshma on his deathbed, and advised to join the Piodavas, but he 
declined. 

* By reason of the ruggedness and distortion of face. 
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throw of the worlds. Even without you, the war- 
riors standing in the adverse hosts, shall all cease to 
be. Therefore, be up, obtain glory, and vanquishing 
(your) foes, enjoy a prosperous kingdom. All these 
have been already killed by me. Be only the in- 
strument, O SavyasaiinM Dro«a, and Bhishma, and 
6"ayadratha, and Kar»a, and likewise other valiant 
warriors also, whom I have killed, do you kill. Be 
not alarmed. Do fight. And in the battle you will 
conquer (your) foes. 

Saw^aya said : 
Hearing these words of Kesava, the wearer of 
the coronet 2 , trembling, and with joined hands, 
bowed down ; and sorely afraid, and with throat 
choked up, he again spoke to K;/sh«a after saluting 
him. 

Arf una said : 

It is quite proper, O Hrzshlkera ! that the uni- 
verse is delighted and charmed by your renown, 
that the demons run away affrighted in all directions, 
and that all the assemblages of Siddhas bow down 
(to you). And why, O high-souled one ! should 
they not bow down to you (who are) greater than 
Brahman, and first cause ? O infinite lord of 
gods ! O you pervading the universe ! you are 
the indestructible, that which is, that which is not, 
and what is beyond them'. You are the primal 

1 Ar^una, as he could shoot with his left hand as well as the 
right. — i'ridhara. 

* Aryuna, who had this coronet given him by Indra. — Madbu- 
sudana. 

* The commentators interpret this to mean the perceptible, the 
unpcrceived, and the higher principle. Cf. p. 84 supra, and also 
pp. 103, 113 infra and notes there. 
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god, the ancient being, you are the highest support 
of this universe '. You are that which has know- 
ledge, that which is the object of knowledge, you 
are the highest goal. By you is this universe 
pervaded, O you of infinite forms! You are the 
wind, Yama, fire, Varu«a, the moon, you Pra^apati, 
and the great grandsire*. Obeisance be to thee 
a thousand times, and again and again obeisance to 
thee ! In front and from behind obeisance to thee! 
Obeisance be to thee from all sides, O you who are 
all ! You are of infinite power, of unmeasured glory ; 
you pervade all, and therefore you are all ! What- 
ever I have said contemptuously, — for instance, ' O 
Kr«sh*a !"0 Yadava ! ' ' O friend ! '—thinking you 
to be (my) friend, and not knowing your greatness 
(as shown in) this (universal form), or through 
friendliness, or incautiously ; and whatever disrespect 
I have shown you for purposes of merriment, on 
(occasions of) play, sleep, dinner, or sitting (together), 
whether alone or in the presence (of friends), — for 
all that, O undegraded one ! I ask pardon of you 
who are indefinable '. You are the father of the 
world — movable and immovable — you its great 
and venerable master ; there is none equal to you, 
whence can there be one greater, O you whose 
power is unparalleled in all the three worlds ? 
Therefore I bow and prostrate myself, and would 
propitiate you, the praiseworthy lord. Be pleased, 



1 See p. 94 supra. Here the commentators say the words mean 
' that in which the universe is placed at deluge-time.' 

* Professor Tiele mentions great-grandfather as a name for the 
Creator among Kaffirs (History of Religion, p. 18). Cf. p. 83 supra. 

1 I.e. of whom it is impossible to ascertain whether be is such 
or such. Cf. p. 94 supra. 

[8] 11 
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O god! to pardon (my guilt) as a father (that of 
his) son, a friend (that of his) friend, or a husband 
(that of his) beloved. I am delighted at seeing 
what I had never seen before, and my heart is also 
alarmed by fear. Show me that same form, O god ! 
Be gracious, O lord of gods ! O you pervading the 
universe ! I wish to see you bearing the coronet 
and the mace, with the discus in hand, just the same 
(as before) '. O you of thousand arms ! O you of 
all forms ! assume that same four-handed form. 

The Deity said : 

Ar/una ! being pleased (with you), I have by 
my own mystic power shown you this supreme form, 
full of glory, universal, infinite, primeval, and which 
has not been seen before by any one else but you, 
O you hero among the Kauravas ! I cannot be seen 
in this form by any one but you, (even) by (the help 
of) the study of the Vedas, or of* sacrifices, nor by 
gifts, nor by actions, nor by fierce penances. Be not 
alarmed, be not perplexed, at seeing this form of 
mine, fearful like this. Free from fear and with 
delighted heart, see now again that same form of 
mine. 

Sa/t^aya said : 

Having thus spoken to Ar/una, Vasudeva again 
showed his own form, and the high-souled one 
becoming again of a mild form, comforted him who 
had been affrighted. 

1 This is the ordinary form of Kr»"sh»a. 

* This is the original construction. One suspects that sacri- 
fices and study of the Vedas are meant. Cf. the speech of K/i&hwa 
on the next page. 
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Ar^-una said : 
O 6anardana ! seeing this mild, human form of 
yours, I am now in my right mind, and have come 
to my normal state. 

The Deity said : 
Even the gods are always desiring to see this 
form of mine, which it is difficult to get a sight 
of, and which you have seen. I cannot be seen, as 
you have seen me, by (means of) the Vedas, not by 
penance, not by gift, nor yet by sacrifice. But, O 
Aiguna! by devotion to me exclusively, I can in 
this form be truly known, seen, and assimilated * 
with, O terror of your foes ! He who performs acts 
for (propitiating) me, to whom I am the highest 
(object), who is my devotee, who is free from attach- 
ment, and who has no enmity towards any being, he, 
O son of V&ttdu ! comes to me. 



Chapter XII. 

Ar/una said : 

Of the worshippers, who thus, constantly devoted, 

meditate on you, and those who (meditate) on the 

unperceived and indestructible, which do best know 

devotion ? 

The Deity said : 

Those who being constantly devoted, and pos- 
sessed of the highest faith, worship me with a mind ' 
fixed on me, are deemed by me to be the most 
devoted. But those, who, restraining the (whole) 
group of the senses, and with a mind at all times 

1 Literally, ' entered into;' it means final emancipation. See p. 1 28. 

H 2 
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equable, meditate on the indescribable, indestruc- 
tible, unperceived (principle) which is all-pervading, 
unthinkable, indifferent ', immovable, and constant, 
they, intent on the good of all beings, necessarily 
attain to me. For those whose minds are attached 
to the unperceived, the trouble is much greater. 
Because the unperceived goal * is obtained by 
embodied (beings) with difficulty. As to those, 
however, O son of Pmha ! who, dedicating all their 
actions to me, and (holding) me as their highest 
(goal), worship me, meditating on me with a devotion 
towards none besides me, and whose minds are fixed - 
on me, I, without delay, come forward as their 
deliverer from the ocean of this world of death. 
Place your mind on me only ; fix your understanding 
on me. In me you will dwell 3 hereafter, (there is) 
no doubt. But if you are unable to fix your mind 
steadily on me, then, O Dhana«£aya ! endeavour * 
to obtain me by the abstraction of mind (resulting) 
from continuous meditation *. If you are unequal 
even to continuous meditation, then let acts for 
(propitiating) me be your highest (aim). Even 
performing actions for (propitiating) me, you will 
attain perfection. If you are unable to do even this, 
then resort to devotion • to me, and, with self- 
restraint, abandon all fruit of action. For knowledge 
is better than continuous meditation; concentration 7 



1 Passively looking on what occurs on earth; immovables 
changeless; constants eternal. 

* Vii. the indestructible. 

* I. e. assimilated with me, as expressed before. 

' Literally, 'wish.' • Cf. p. 78 supra. 

* Performing actions, but dedicating them to me. 

7 Fixing the mind with effort on the object of contemplation. 
Cf. Maitri-upanishad, p. 130. 
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is esteemed higher than knowledge ; and the 
abandonment of fruit of action than concentration ; 
from (that) abandonment, tranquillity soon (results). 
That devotee of mine, who hates no being, who is 
friendly and compassionate, who is free from egoism, 
and from (the idea that this or that is) mine, to whom 
happiness and misery are alike, who is forgiving, 
contented, constantly devoted, self-restrained, and 
firm in his determinations, and whose mind and 
understanding are devoted to me, he is dear to me. 
He through whom the world is not agitated ', and 
who is not agitated by the world, who is free from 
joy and anger and fear and agitation, he too is dear 
to me. That devotee of mine, who is unconcerned *, 
pure, assiduous s , impartial, free from distress *, who 
abandons all actions (for fruit *). he is dear to me. 
He who is full of devotion to me, who feels no joy 
and no aversion, who does not grieve and does not 
desire, who abandons (both what is) agreeable and 
(what is) disagreeable, he is dear to me. He who 
is alike to friend and foe, as abo in honour and 
dishonour, who is alike in cold and heat, pleasure 
and pain, who is free from attachments, to whom 
praise and blame are alike, who is taciturn ', and 
contented with anything whatever (that comes), who 
is homeless T , and of a steady mind, and full of 

' No disturbance results from him to other men, or from other 
men to him. Cf. Sutu Nipata, p. 56. 

* Indifferent to worldly objects. 

* Ready 10 do work as it arises. 

* Not feeling afflicted by other people's doing an injury to him. 
1 ' For (rait' must be understood here. 

* I.e. governs his tongue properly. Cf. Sutu Nipata, p. 55, and 
Dhamraapada, stanza 96. 

* Cf. Sntta Nipata, pp. 94, 101, 12a ; Apastamba, Dharma-sutra, 
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devotion, that man is dear to me. But those 
devotees who, imbued with faith, and (regarding) 
me as their highest (goal), resort to this holy (means 
for attaining) immortality, as stated, they are ex- 
tremely dear to me. 



Chapter XIII. 
The Deity said : 
This body, O son of Kuntl ! is called Kshetra \ 
and the learned call him who knows it the Kshe- 
tragjia.*. And know me also, O descendant of 
Bharata ! to be the Kshetra^wa in all Kshetras. 
The knowledge of Kshetra and Kshetraftfa is 
deemed by me (to be real) knowledge. Now hear 
from me in brief what that Kshetra (is), what (it 
is) like, what changes (it undergoes), and whence 
(it comes), and what is he 8 , and what his powers, (all 
which) is sung in various ways by sages in numerous 
hymns *, distinctly, and in well-settled texts full of 
argument, giving indications or full instruction about 
the Brahman. The great elements 8 , egoism, the 
understanding, the unperceived also, the ten senses, 
and the one, and the five objects of sense, desire, 

p. 86 (p. 152 in this series); and Dhammapada, stanzas 40-91 
(where the identical word is used). 

1 I retain the original for want of a good equivalent. 

' Cf. .SvetSjvataropanisIiad, p. 368, and Maitrt, pp. 25-72. 

1 I. e. the Ksheira^tfa. 

* Hymns =sciL from the Vedas about ordinary or special actions 
and so forth. Argument=e. g. in texts like ' How can entity come 
from non-entity ? ' ' Who could breaihe, if Ac. ? ' 

* Cf. Aitareya-ftnuiyaka, p. 97. The subtle elements, earth, fire, 
4c, are meant The unperceived = nature; the one = mind; 
courages that by which the drooping body and senses are sup- 
ported; egoism = self-consciousness — the feeling 'this b I.' 



Digitizi 



ed by Google 



CHAPTER XIII, 13. IO3 

aversion, pleasure, pain, body, consciousness, cou- 
rage, thus in brief has been declared the Kshetra 
with changes 1 . Absence of vanity, absence of 
ostentatiousness, absence of hurtfulness, forgiveness, 
straightforwardness, devotion to a preceptor, purity*, 
steadiness, self-restraint, indifference towards objects 
of sense, and also absence of egoism ; perception of 
the misery and evil of birth, death *, old age, and 
disease; absence of attachment, absence of self- 
identifying regard for son, wife 4 , home, and so 
forth; and constant equability on the approach of 
(both what is) agreeable and (what is) disagreeable ; 
unswerving devotion to me, without meditation on 
any one else ; resorting to clean places, distaste for 
assemblages of men 8 , constancy in knowledge of the 
relation of the individual self to the supreme, percep- 
tion of the object • of knowledge of the truth, this is 
called knowledge ; that is ignorance which is opposed 
to this. I will declare that which is the object of 
knowledge, knowing which, one reaches immortality; 
the highest Brahman, having no beginning nor end, 
which cannot be said to be existent or non-existent 7 . 
It has hands and feet on all sides, it has eyes, heads, 
and faces on all sides, it has ears on all sides, it 

1 See the last page. Changes = development 

' Internal as well as external ; as to devotion to a preceptor, cf. 
Apastamba, p. 1 1 (p. 23 in this series) ; Taittiriya-apanishad, p. 38; 
SWttrvatara, p. 117 ; and Sutta Nipata, p. 87 ; as to egoism, see 
p. 5» supra. 

* Cf. Sutta Nipata, pp. 18-95. 

* Cf. Sutta Nipata, p. 12. ' Cf. Sutta Nipata, p. 11. 
' Viz. removal of ignorance and acquisition of happiness. 

' Words indicate a class, a quality, an action, or a relation, says 
•Sahkara. None of these can be predicated of the Brahman; so 
you cannot apply either of these words to it. Cf. pp. 84, 96 supra, 
also .Svetinratara, p. 346. 
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stands pervading everything in the world. Pos- 
sessed of the qualities of all the senses, (but) devoid 
of all senses 1 , unattached, it supports all, is devoid of 
qualities, and the enjoyer * of qualities. It is within 
all things and without them ; it is movable and 
also immovable ; it is unknowable through (its) 
subtlety ; it stands afar and near *. Not different in 
(different) things \ but standing as though different, 
it should be known to be the supporter of (all) 
things, and that which absorbs and creates (them). 
It is the radiance even of the radiant (bodies) ; it is 
said (to be) beyond darkness. It is knowledge, the 
object of knowledge, that which is to be attained to 
by knowledge, and placed in the heart of all*. Thus 
in brief have Kshetra, knowledge, and the object 
of knowledge been declared. My devotee, knowing 
this, becomes fit for assimilation with me. Know 
nature and spirit both (to be) without beginning, 
and know all developments and qualities* (to be) 
produced from nature. Nature is said to be the 
origin of the capacity of working (residing) in the 
body and the senses ; and spirit is said (to be) 
the origin of the capacity of enjoying pleasures and 

1 Cf. .SVetirvatara, p. 331. He has no ears, but has the quality 
of hearing, and so forth; unattached = really out of relation to 
everything, though seeming to be connected with other things 
through delusion. 

• I.e. he perceives them. 

' Iropanishad, p. la; Mumfeka, p. 313. 

4 Everything being really one. Cf. inter alia, p. 134 infra. The 
various manifestations of the Brahman are really one in essence, 
though apparently different, like foam and water. 

» Cf. p. 88. 

• De velopmentss body, senses, tec. Qualities^ pleasure, pain, Ac; 
altogether the expression means the body and feelings and so forth. 
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pains 1 . For spirit with nature joined, enjoys the 
qualities born of nature. And the cause of its birth 
in good or evil wombs is the connexion with the 
qualities *. The supreme spirit in this body is 
called supervisor, adviser 5 , supporter, enjoyer, the 
great lord, and the. supreme self also. He who 
thus knows nature and spirit, together with the 
qualities, is not born again, however living *. Some 
by concentration see the self in the self by the self ; 
others by the Sankhya-yoga ; and others still by the 
Karma-yoga *; others yet, not knowing this, practise 
concentration, after hearing from others 6 . They, too, 
being (thus) devoted to hearing (instruction) cross 
beyond death. Whatever thing movable or im- 
movable comes into existence, know that to be 
from the connexion of Kshetra and Kshetra^a, O 
chief of the descendants of Bharata ! He sees (truly), 



' •SHdhara says that ' is said to be ' means by Kapila and others. 
For the notion that activity is not a function of the soul, see inter 
alia. p. 55 supra. Enjoyment, however, is, according to this pas- 
•age, the function of the soul, not of nature. See also Maitrt-upa- 
niahad, pp. 107, 108. 

* I.e. 'the senses,' says .Srtdhara; good=gods, Ac; evils 
beasts, Ac. 

' SciL concerning the operations of the body and senses. Cf. 
KrisuthA-tapint, p. 224. He is adviser because, though he does 
not interfere, he sees and therefore may be said to sanction the 
operations alluded to. Supporter, i. e. of body Ac. in their workings. 

* I. e. though be may have trangressed rales. 

* Concentration = fixing of the mind exclusively on the soul, the 
senses being quiescent ' See the self,' i.e. the soul ; ' in the self,' 
le. within themselves; 'by the self,' Le. by the mind. SAnkhya- 
yoga= belief that qualities are distinct from the self, which is only 
a passive spectator of their operations. Cf. .Svetirvatara, p. 109. 
Karma-yogas dedication of actions to the supreme. Cf. as to this 
the gloss on Ankara's Bhashya on Vcdanta-sutra IV, a, 21. 

* a. Satta Nipata, p. 49. 
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who sees the supreme lord abiding alike in all 
entities, and not destroyed though they are de- 
stroyed. For he who sees the lord abiding every- 
where alike, does not destroy himself 1 by himself, 
and then reaches the highest goal. He sees (truly), 
who sees (all) actions (to be) in every way done by 
nature alone, and likewise the self (to be) not the 
doer. When a man sees all the variety of entities as 
existing in one 2 , and (all as) emanating from that, 
then he becomes (one with) the Brahman. This 
inexhaustible supreme self, being without beginning 
and without qualities, does not act, and is not 
tainted, O son of Kuntl ! though stationed in the 
body. As by (reason of its) subtlety the all-per- 
vading space is not tainted, so the self stationed in 
every body is not tainted. As the sun singly lights 
up all this world, so the Kshetra^»a, O descendant 
of Bharata ! lights up the whole Kshetra. Those 
who, with the eye of knowledge, thus understand the 
difference between Kshetra and Kshetra^«a, and 
the destruction of the nature of all entities *, go to 
the supreme. 



Chapter XIV. 
The Deity said : 
Again I will declare (to you) the highest know- 
ledge, the best of (all sorts of) knowledge, having 

1 Not to have true knowledge is equivalent to self-destruction. 
Cf. liopanishad, pp. 9, 15, 16. 

' I. e. absorbed at the time of the deluge in nature, one of the 
energies of the supreme ; 'emanating,' i.e. at the time of creation. 

* Nature, which is the material cause from which all entities 
are produced ; the destruction of it results from true knowledge of 
the soul. See the third note on p. 107 infra. 
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learnt which, all sages have reached perfection 
beyond (the bonds of) this (body). Those who, 
resorting to this knowledge, reach assimilation with 
my essence, are not born at the creation, and are 
not afflicted ' at the destruction (of the universe). 
The great Brahman * is a womb for me, in which 
I cast the seed. From that, O descendant of Bha- 
rata ! is the birth of all things. Of the bodies, O son 
of Kunti ! which are born from all wombs, the (main) 
womb is the great Brahman, and I (am) the father, 
the giver of the seed. Goodness, passion, darkness, 
these qualities * born from nature, O you of mighty 
arms ! bind down the inexhaustible soul in the body. 
Of these, goodness, which, in consequence of being 
untainted, is enlightening and free from (all) misery, 
binds the soul, O sinless one ! with the bond of 
pleasure and the bond of knowledge *. Know that 
passion consists in being enamoured, and is pro- 
duced from craving and attachment. That, O son 
of Kunti ! binds down the embodied (self) with the 

1 I.e. 'are not destroyed,' Madhusudana; ' do not fall,' .Sahkara ; 
' are not born,' iitdhara, and apparently Ram&nu^a. 
' I.e. the ' nature ' spoken of before. 

* These constitute nature. We must understand nature, with 
Professor BhaWarkar, as the hypothetical cause of the soul's feel- 
ing itself limited and conditioned If nature is understood, as it 
usually is, to mean matter, its being made up of the qualities is 
inexplicable. Interpreted idealistically, as suggested by Professor 
Bh&icdarkar, the destruction of it spoken of at the close of the last 
chapter also becomes intelligible. By means of knowledge of the 
soul, the unreality of these manifestations is understood and nature 
u destroyed. 

* Pleasure and knowledge appertain to the mind, not the self, 
hence they are described as constituting bonds, when erroneously 
connected with the self, .Sahkara and .Srtdhara. They constitute 
' bonds,' because the self when brought into contact with them, 
strives to obtain them, Ram&nu^a. 
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bond of action. Darkness (you must) know to be 
born of ignorance, it deludes all embodied (selfs). 
And that, O descendant of Bharata! binds down 
(the self) with heedlessness ', indolence, and sleep. 
Goodness unites (the self) with pleasure; passion, 
O descendant of Bharata! with action; and darkness 
with heedlessness, after shrouding up knowledge. 
Passion and darkness being repressed, goodness 
stands, O descendant of Bharata ! Passion and 
goodness (being repressed), darkness ; and likewise 
darkness and goodness (being repressed), passion *. 
When in this body at all portals s light (that is to 
say) knowledge prevails, then should one know 
goodness to be developed. Avarice, activity \ per- 
formance of actions, want of tranquillity, desire, 
these are produced, O chief of the descendants of 
Bharata ! when passion is developed. Want of light, 
want of activity *, heedlessness, and delusion, these 
are produced, O descendant of Kuru ! when dark- 
ness is developed. When an embodied (self) en- 
counters death, while goodness is developed, then he 
reaches the untainted worlds of those who know the 
highest*. Encountering death during (the preva- 

1 Carelessness about duty, owing "to being intent on something 
else. Cf. Sutia Nipata, pp. 51-91 ; Dhammapada, stanza 31 ; 
Ka/Aopanishad, p. 152. 

' The effects of each quality assert themselves, when the other 
two are held in check. * I. e. the senses of perception. 

4 Activity=always doing something or another; performance, 
Ac. = rearing large mansions, Ac. ; want of tranquillity = perpetual 
agitation of mind, ' this I will do now, then that, and next the other;' 
desire = to obtain everything that one comes across. 

* I.e. doing absolutely nothing. 

* The highest manifestations of Brahman, viz. the Hirawya- 
garbha, tec., say •S'rfdhara and MadhusQdana. Nilaka»/Aa also 
suggests that ' those who know the highest ' means gods. 
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lence of) passion, he is born among those attached 
to action. Likewise, dying during (the prevalence of) 
darkness, he is born in the wombs of the ignorant '. 
The fruit of meritorious action is said to be good, 
untainted ; while the fruit of passion is misery ; and 
the fruit of darkness ignorance. From goodness is 
produced knowledge, from passion avarice *, and 
from darkness heedlessness and delusion and igno- 
rance also. Those who adhere to (the ways of) 
goodness go up*; the passionate remain in the 
middle; while those of the qualities of darkness, 
adhering to the ways of the lowest quality, go 
down. When a right-seeing person sees none but 
the qualities (to be) the doers (of all action), and 
knows what is above the qualities \ he enters into 
my essence. The embodied (self), who transcends 
these three qualities, from which bodies are pro- 
duced 8 , attains immortality, being freed from birth 
and death and old age and misery. 

Ar^funa said : 
What are the characteristics, O lord ! of one who 
has transcended these three qualities ? What is his 
conduct, and how does he transcend these three 
qualities * ? 

1 Lower creation, such as birds, beasts, Ac. 

• Cf. Sutta Nipata, p. 15. 

• I.e. are born as gods, &c; 'middle,' as men, tec ; 'down,' 
as brutes, Ac. 

• I.e. what has been called KsbetnujAa before, the supervising 
principle within one. 

• Bodies are developments of the qualities, say the commen- 
tators, which is not incompatible with the explanation of qualities 
given above. As to transcending qualities, cf. p. 48 supra. 

• Cf. as to what follows what is said in chapter II about ' one 
whose mind is steady/ 
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The Deity said : 

He is said to have transcended the qualities, 
O son of Pa«</u! who is not averse to light and 
activity and delusion (when they) prevail, and who 
does not desire (them when they) cease l ; who 
sitting like one unconcerned is never perturbed by 
the qualities 2 ; who remains steady and moves ' not, 
(thinking) merely that the qualities 4 exist ; who is 
self-contained * ; to whom pain and pleasure are 
alike ; to whom a sod and a stone and gold are 
alike ; to whom what is agreeable and what is dis- 
agreeable are alike ; who has discernment ; to whom 
censure and praise of himself are alike ; who is alike 
in honour and dishonour ; who is alike towards the 
sides of friends and foes ; and who abandons all 
action •• And he who worships me with an un- 
swerving devotion, transcends these qualities, and 
becomes fit for (entrance into) the essence of the 
Brahman. For I am the embodiment of the Brahman 7 , 
of indefeasible immortality, of eternal piety, and of 
unbroken happiness. 



1 I.e. who does not feel troubled, for instance, thinking now 1 am 
actuated by a motive of passion or darkness, and so forth. 
' So as to lose all discrimination. 

* I.e. from his determination to pursue truth, by worldly plea- 
sures or pains. 

' Cf. p. 55 supra. 

* Intent on the self only. 

* For the whole passage, cf. p. ioi supra. 

T NilakanMa interprets this to mean ' the ultimate object of the 
Vedas.' I here means Kr»'sh*a. .Trtdhara suggests this parallel, 
as light emlxxlicd is the sun, so is the Brahman embodied identical 
with Vasudeva. 
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Chapter XV. 
The Deity said: 

They say the inexhaustible Axvattha 1 has (its) 
roots above, (its) branches below; the ATbndas 
are its leaves. He who knows it knows the Vedas. 
Upwards and downwards extend its branches, which 
are enlarged by the qualities, and the sprouts of 
which are sensuous objects. And downwards to 
this human world are continued its roots which lead 
on to action. Its form is not thus known here, nor 
(its) end, nor beginning, nor support But having 
with the firm weapon of unconcern, cut this A^vattha, 
whose roots are firmly fixed, then should one seek 
for that seat from which those that go there never 
return, (thinking) that one rests on that same primal 
being from whom the ancient course (of worldly 
life) emanated. Those who are free from pride 
and delusion, who have overcome the evils of 
attachment, who are constant in (contemplating) 
the relation of the supreme and individual self, 
from whom desire has departed, who are free from 
the pairs (of opposites) called pleasure and pain, 
go undeluded to that imperishable seat '. The sun 

1 Cf. Ka/fopanishad, p. 70, and Sutu Nipata, p. 76. 

1 Axvattha stands here for the course of worldly life. Its roots 
are above, via. the supreme being ; Us boughs are Hiranyagarbha 
and others of the higher beings. The Vedas are its leaves, pre- 
serving it as leaves preserve trees (another interpretation is that 
they are the causes of the fruit which the tree bears, i. e. salvation, 
Ac) Upwards and downwards, from the highest to the lowest of 
created things. Enlarged = the qualities manifesting themselves, 
as body, senses, Ac ; objects of sense are sprouts as they are at- 
tached to the tenses, which are the tips of the branches above stated. 
The roots which extend downwards are the desires for various 
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does not light it, nor the moon, nor fire l . That 
is my highest abode, going to which none returns. 
An eternal portion of me it is, which, becoming an 
individual soul in the mortal world, draws (to itself) 
the senses with the mind as the sixth *. When- 
ever the ruler (of the bodily frame) obtains or quits 
a body, he goes taking these (with him) as the wind 
(takes) perfumes from (their) seats s . And presiding 
over the senses of hearing and seeing, and touch, 
and taste, and smell, and the mind, he enjoys 
sensuous objects. Those who are deluded do not 
see (him) remaining in or quitting (a body), enjoying 
or joined to the qualities 4 ; they see, who have eyes 
of knowledge. Devotees making efforts perceive him 
abiding within their selfs*. But those whose selfs 
have not been refined, and who have no discern- 
ment, do not perceive him even (after) making efforts. 
Know that glory (to be) mine which, dwelling in the 
sun, lights up the whole world, or in the moon or fire*. 

enjoyments. Its form not thus known here, i.e. to those who live and 
move in this world, thus viz. as above described. The man who 
knows the tree thus is said to know the Vedas, because knowledge 
of it is knowledge of the substance of the Vedas, which is, that the 
course of worldly life springs from the supreme, is kept up by 
Vedic rites, and destroyed by knowledge of the supreme. As to 
freedom from pride, cf. Sutta NipSta, p. 4. 

1 Cf. Ka/Aopanishad, p. 142; Mumfeka, p. 304; Nn'siaiha- 
tapinf, p. 106 ; •S'vetajvatara, p. no. 

* Five senses and the mind issue from nature, in which they are 
absorl>ed during sleep or at a dissolution of the world. Cf. Sutta 
NipSta, p. 44. 

* Cf. Kaushitaki-upanishad, pp. 86, 87. 

* Perceiving objects of sense, or feeling pleasure, pain, &c. 

* ' Selfs '= bodies, Ramanug-a and 5ridhara ; 'understandings,' 
•Sahkara. In the next sentence 'self means mind. 

* Cf. Maitrt-upanishad, p. 142. This sentence continues what 
has been stated at the top of the page. The intervening 
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Entering the earth ', I by my power support all 
things ; and becoming the juicy moon, I nourish 
all herbs. I becoming the fire, and dwelling in the 
bodies of (all) creatures, and united with the upward 
and downward life-breaths, cause digestion of the 
fourfold food*. And I am placed in the heart of 
all s ; from me (come) memory, knowledge, and their 
removal; I alone am to be learnt from all the 
Vedas; I am the author of the Vedantas 4 ; and 
I alone know the Vedas. There are these two 
beings in the world, the destructible and the inde- 
structible*. The destructible (includes) all things. 
The unconcerned one is (what is) called the inde- 
structible. But the being supreme is yet another, 
called the highest self, who as the inexhaustible 
lord, pervading the three worlds, supports (them). 
And since I transcend the destructible, and since 
I am higher also than the indestructible •, therefore 

{Ktrtion explains how souls do come back in some cases. As a 
general rale, 'all going ends in returning.' But the soul is an 
exception in some cases, as the 'going' to the Brahman is going 
to the fountain-bead. Then the question arises, How does the 
severance come off at all ? And that is what the lines up to this 
explain. 

1 ' Entering in the form of the goddess earth,' say Anandagiri 
and Madhusudana. Support, i.e. by keeping the earth from falling 
or crumbling away. The moon is said to nourish herbs by commu- 
nicating to tbem some of her 'juice.' The moon, it may be noted, 
is called ' watery star ' by Shakespeare. As to her relation to the 
vegetable kingdom, see Matsya-purina XXIII, stanza 10 seq. 

' I.e. what is drank, what is licked, what is powdered with the 
teeth, and what is eaten without such powdering. 

' Cf. p. 104 supra. 

4 See Introduction, p. 18. 

* CC JVetlrvatara, p. 294. 

4 The two are the whole collection of things as they appear and 
their material cause. The supreme being is a third principle. 
[8] I 
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am I celebrated in the world and in the Vedas as the 
best of beings. He who, undeluded, thus knows 
me the best of beings, worships me every way \ O 
descendant of Bharata 1 knowing everything. Thus, 
O sinless one ! have I proclaimed this most myste- 
rious science. He who knows this, has done all he 
need do, and he becomes possessed of discernment. 



Chapter XVI. 

Freedom from fear, purity of heart, perseverance 
in (pursuit of) knowledge and abstraction of mind, 
gifts*, self-restraint 2 , and sacrifice, study of the Vedas, 
penance, straightforwardness, harmlessness, truth *, 
freedom from anger, renunciation s , tranquillity, free- 
dom from the habit of backbiting 4 , compassion for 
(all) beings, freedom from avarice, gentleness, 
modesty, absence of vain activity, noblemindedness, 
forgiveness, courage, purity, freedom from a desire 
to injure others, absence of vanity, (these), O de- 
scendant of Bharata ! are his who is born to godlike 
endowments. Ostentatiousness, pride, vanity 8 , anger, 
and also harshness and ignorance (are) his, O son 
of Pmha ! who is born to demoniac • endowments. 
Godlike endowments are deemed to be (means) for 

1 Cf. p. 129 infra. Here -S'ankara paraphrases it by ' thinking me 
to be the soul of everything.' 

* Cf. Sutta Nipata, p. 49. * See next chapter. 

* Sutta Nipata, pp. 15, 101. 

* Ostentatiousness= making a show of piety; pridc = scil. of 
wealth and learning; vanity = esteeming oneself too highly; harsh- 
ness=mcrcilessncss. 

* Cf. A'Aandog) a-upanishad, p. 585, and Max Muller's Hibbert 
Lectures, p. 32 a. 
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final emancipation, demoniac for bondage '. Grieve 
not, O descendant of Bharata ! you are born to god- 
like endowments. (There are) two classes of created 
beings in this world, the godlike and the demoniac ; 
the godlike (class) has been described at length ; 
now hear from me, O son of Pr/'tha! about the 
demoniac Demoniac persons know not action or 
inaction 1 , neither purity nor yet (correct) conduct 
nor veracity are in them. They say the universe 
is devoid of truth *, devoid of fixed principle *, and 
devoid of a ruler, produced by union (of male and 
female) caused by lust*, and nothing else. Holding 
this view, (these) enemies of the world, of ruined • 
selfs, of little knowledge, and of ferocious actions, are 
born for the destruction (of the world). Entertaining 
insatiable desire, full of vanity, ostentatiousness, and 
frenzy, they adopt false notions 7 through delusion, 
and engage in unholy observances. Indulging in 
boundless thoughts ending with death*, given up to 
the enjoyment of objects of desire, being resolved 
that that is all, bound down by nets of hopes in 
hundreds, given up to anger and desire, they wish 

1 Scil. to birth and death in this world. 

* What should be done for the attainment of real good, and what 
should not be done as productive of mischief. See too p. 1 25. 

* I.e. contains nothing that is entitled to belief, as the Vedas, Ac. 
4 No principle based on virtue and vice in the government of 

the world. 

* They do not believe in any unseen cause, but say the lust of 
mankind is the cause of the universe. 

* I. e. who have none of the means of reaching the next world. 

1 Such as that by propitiating a certain divinity by a certain rite 
they may obtain treasure and so forth. 

' Till their last moments, thinking of making new acquisitions 
and preserving old ones. 

I 2 
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to obtain heaps of wealth unfairly for enjoying 
objects of desire. ' This have I obtained to-day ; 
this wish I will obtain ; this wealth is mine ; and this 
also shall be mine ; this foe I have killed ; others 
too I will destroy; I am lord, I am the enjoyer, 
I am perfect ', strong, happy ; I have wealth ; I am 
of noble birth; who else is like me? 1 will sacrifice*; 
I will make gifts ; I will rejoice.' Thus deluded by 
ignorance, tossed about by numerous thoughts, sur- 
rounded by the net of delusion, and attached to the 
enjoyment of objects of desire, they fall down into 
impure hell. Honoured (only) by themselves, void 
of humility, and full of the pride and frenzy of 
wealth, these calumniators (of the virtuous) perform 
sacrifices, which are sacrifices only in name, with 
ostentatiousness and against prescribed rules 8 ; in- 
dulging (their) vanity, brute force, arrogance, lust, 
and anger ; and hating me in their own bodies and in 
those of others*. These enemies 5 , ferocious, meanest 
of men, and unholy, 1 continually hurl down to these 
worlds *, only into demoniac wombs. Coming into 
demoniac wombs, deluded in every birth, they go 
down to the vilest state, O son of Kuntl ! without 
ever coming to me. Threefold is this way to hell, — 

1 Blessed with children, &c. .Sridhara takes it to mean, ' one who 
has done all he need do,' and Ramanu^a ' sufficient in himself.' 
' I. e. get higher renown for sacrifices than others. 

* That is, because of indulgence in vanity, &c. Vanity = believing 
oneself to have virtues which one has not; arrogance = proud dis- 
dain of others. 

4 There is trouble to oneself in sacrifices and to the animals 
killed for them. 
» I.e. of God. 

• The commentators render the original here by 'the paths of 
life and death,* or ' path to hell.' 
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ruinous to the self, — lust, anger, and likewise avarice ; 
therefore one should abandon this triad. Released 
from these three ways to darkness, O son of Kuntt ! 
a man works out his own salvation, and then proceeds 
to the highest goal. He * who abandoning scripture 
ordinances, acts under the impulse of desire, does 
not attain perfection •', nor happiness, nor the highest 
goal. Therefore in discriminating between what 
should be done and what should not be done, your 
authority (must be) scripture. And knowing what 
is declared by the ordinances of scripture, you should 
perform action in this world. 



Chapter XVII. 



Ar/una said : 

What is the state of those, O Kr/shwa ! who 
worship with faith, (but) abandoning scripture ordi- 
nances — goodness, passion, or darkness ? 

The Deity said : 

Faith is of three kinds in embodied (beings), it is 
produced from dispositions 4 . It is of the quality 
of goodness, of the quality of passion, and of the 
quality of darkness. Hear about it The faith of 
all, O descendant of Bharata ! is conformable to the 

1 I.e. rendering the self unfit for any of the highest ends of man. 
1 Here, says -S'rldhara, it is laid down that the triad is not to In- 
got rid of save by following scripture rules. 

* I.e. fitness for the attainment of the summutn bonum. As 
to acting from desire, see also p. 65. 

* I.e. the result of the actions in a former birth, cf. p. 56 supra. 
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heart 1 . A being here is full of faith, and whatever 
is a man's faith, that is a man himself 2 . Those of 
the quality of goodness worship the gods ; those of 
the quality of passion the Yakshas and Rakshases 3 ; 
and the others, the people of the quality of darkness, 
worship departed (spirits) and the multitudes of 
Bhutas. Know those to be of demoniac conviction*, 
who practise fierce penance 4 not ordained by scrip- 
ture ; who are full of ostentatiousness and egoism, 
and of desire, attachment, and stubbornness ; who 
are without discernment ; and who torment the 
n groups of organs in (their) bodies, and me also 
seated within (those) bodies. The food also, which 
is liked by all, and likewise the sacrifice, the penance, 
and gifts, are of three kinds. Listen to the distinc- 
tions regarding them as follows. The kinds of food 
which increase life, energy, strength, health, comfort, 
and relish, which are savoury, oleaginous, full of 
nutrition, and agreeable, are liked by the good. The 
kinds of food which are bitter, acid, saltish, too hot, 
sharp, rough, and burning, and which cause pain, 
grief, and disease, are desired by the passionate. 
And the food* which is cold, tasteless, stinking, 
stale, impure, and even leavings, are liked by the 
dark. That sacrifice is good which, being prescribed 
in (scripture) ordinances, is performed by persons 

1 The hearts of gods are said to be good, those of Yakshas &c. 
passionate, those of men mixed, and so forth. 

' Faith is the dominant principle in man, and he is good, pas- 
sionate, or dark, as his faith is. 

1 GoldstQcker, Remains, I, 154. 

' Troublesome to oneself and others, as standing on heated 
stones, Ac. 'Egoism' (Ahahkara)=the feeling that one is worthy 
of honour, Nilakan/Aa. 

' Cf. Sutta Nipaia.p. 109, and Apastamba, p. 31 (p. 62 in this series). 
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not wishing for the fruit (of it), and after determining 
(in their) mind that the sacrifice must needs be per- 
formed. But when a sacrifice is performed, O highest 
of the descendants of Bharata! with an expectation of 
fruit (from it), and for the purpose of ostentation, 
know that sacrifice (to be) passionate. They call 
that sacrifice dark, which is against the ordinances 
(of scripture), in which no food is dealt out (to Brah- 
maxas, &c), which is devoid of Mantras \ devoid of 
Dakshifta presents, and which is without faith. 
Paying reverence to gods, Brahmawas, preceptors, 
and men of knowledge ; purity \ straightforward- 
ness, life as Brahmaiarin, and harmlessness, (this) is 
called the penance bodily. The speech which causes 
no sorrow, which is true, agreeable, and beneficial, 
and the study 3 of the Vedas, (this) is called the 
penance vocal. Calmness of mind, mildness, taci- 
turnity 4 , self-restraint, and purity of heart, this is 
called the penance mental. This threefold penance, 
practised with perfect faith, by men who do not wish 
for the fruit, and who are possessed of devotion, ' 
is called good. The penance which is done for 
respect, honour, and reverence', and with ostenta- 

1 Texts from the Vedas which ought to be recited on such occa- 
sions. Presents (Dakshvri) to Brahmanas are insisted on in 
Brthad-ara«ryaka-upanisbad, p. 661 ; Axvalayana Gr/hya I, 33, 14. 

* Cleanliness of body; straightforwardness =not doing prohibited 
acts; harmlessness = not injuring any living beings. These are 
' bodily,' because the body is the main instrument in these actions. 

* I.e. recitation of the Vedas. 

* This is part of the ' mental penance,' because the government 
of the tongue is a consequence of mental restraint ; the effect being, 
according to •Sahkara, put here for the cause. 

' Respect = people rising to receive one, Ac; honours people 
saying ' this is a holy man,' Ac. ; reverence = people washing one's 
feet, Ac 
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tiousness, and which is uncertain and transient \ is 
here called passionate. And that penance is de- 
scribed as dark, which is performed under a mis- 
guided conviction, with pain to oneself, or for the 
destruction of another. That gift is said (to be) 
good, which is given, because it ought to be given, 
to one who (can) do no service (in return), at a 
(proper) place and time, and to a (proper) person. 
But that gift which is given with much difficulty, for 
a return of services, or even with an expectation of 
fruit *, is said to be passionate. And that gift is 
described as dark, which is given to unfit persons, at 
un unfit place and time, without respect, and with 
contempt. Om, Tad, and Sat, this is said (to be) 
the threefold designation of the Brahman. By that 3 , 
the Brahmawas and the Vedas and sacrifices were 
created in olden times. Hence, the performance by 
those who study the Brahman, of sacrifices, gifts, 
and penances, prescribed by the ordinances (of scrip- 
ture), always commence after saying ' Om 4 .' Those 
who desire final emancipation perform the various 
acts of sacrifice and penance, and the various acts of 
gift, without expectation of fruit, after (saying) ' Tad*.' 
* Sat ' is employed to express existence and good- 
ness ; and likewise, O son of PWtha ! the word 'Sat' 
is used to express an auspicious act Constancy in 

1 The fruit of which is uncertain or perishable. 

' Heaven &c. as a reward for liberality. 

' I.e. the Brahman, according to .Sriclhara. 

' Cf. Apastamba, p. 21 (p. 49 in this series). NJIakanMa cites 
texts to show that this and the other two words are used to designate 
the Brahman. The texts are from the Taittiriya, Aitareya, and 
A'Aandogya-upanishads. 

* NilaluutMa says, ' after " Tad " ' means considering the act and 
all are Brahman, and cites p. 61 supra. 
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(making) sacrifices, penances, and gifts, is called 'Sat;' 
and (all) action, too, of which that 1 is the object, is 
also called 'Sat.' Whatever oblation is offered, what- 
ever is given, whatever penance is performed, and 
whatever is done, without faith*, that, O son of 
Pr/tha! is called 'Asat,' and that is nought, both 
after death and here 8 . 



Chapter XVI II. 



Ar/una said : 
O you of mighty arms! O Hr/'shlkera! O de- 
stroyer of Keiin ! I wish to know the truth about 
renunciation and abandonment distinctly. 

The Deity said : 
By renunciation the sages understand the rejection 
of actions done with desires. The wise call the 
abandonment of the fruit of all actions (by the name) 
abandonment Some wise men say, that action 
should be abandoned as being full of evil ; and 
others, that the actions of sacrifice, gift, and penance 



1 I.e. cither the Brahman itself, or sacrifice, penance, and gift. 

* Cf. Sutia Nipata, p. 69. 

* The meaning of this whole passage seems to be that these three 
words, which designate the Brahman, have distinct uses, as specified. 
'Otn,' says Kilakax/Aa, is employed whether the action is done 
with any special desire or not Those who study the Brahman 
there means 'study the Vedas.' 'Tad' is employed in case of 
actions without desires only. 'Sat' is employed, according to 
jankara, in case of existence, such as the birth of a first son ; 
' goodness,' the reclamation of a bad man ; ' auspicious acts,' mar- 
riage, Ac. The intelligent use of these terms as here specified is 
said to cure any defects in the actions, the various classes of wl.kh 
are mentioned before. 



Digitizi 



ed by Google 



122 bhagavadgItA. 



should not be abandoned. As to that abandonment, 
O best of the descendants of Bharata ! listen to my 
decision ; for abandonment, O bravest of men ! is 
described (to be) threefold. The actions of sacrifice, 
gift, and penance should not be abandoned; they 
must needs be performed ; for sacrifices, gifts, and 
penances are means of sanctification to the wise. But 
even these actions, O son of Prrthi ! should be per- 
formed, abandoning attachment and fruit ; such is 
my excellent and decided opinion. The renunciation 
of prescribed action is not proper. Its abandon- 
ment through delusion l is described as of the quality 
of darkness. When a man abandons action, merely 
as being troublesome, through fear of bodily afflic- 
tion, he does not obtain the fruit * of abandonment 
by making (such) passionate abandonment When 
prescribed action is performed, O Ar^funa! aban- 
doning attachment and fruit also, merely because it 
ought to be performed, that is deemed (to be) a good 
abandonment. He who is possessed of abandon- 
ment 3 , being full of goodness, and talented, and 
having his doubts destroyed, is not averse from 
unpleasant actions, is not attached to pleasant * 
(ones). Since no embodied (being) can abandon 
actions without exception*, he is said to be pos- 
sessed of abandonment, who abandons the fruit of 
action. The threefold fruit of action, agreeable, dis- 
agreeable, and mixed, accrues after death to those 
who are not possessed of abandonment, but never to 

1 Without delusion no such abandonment will occur. 

* Namely, final emancipation, by means of purity of heart. 

* I.e. who has the frame of mind necessary for a good aban- 
donment. 

' Such as bathing at midday in summer. * Cf. p. 53 supra. 
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renouncers '. Learn from me, O you of mighty arms ! 
these five causes of the completion of all actions, 
declared in the Sankhya system *. The substratum, 
the agent likewise, the various sorts of organs, and 
the various and distinct movements, and with these 
the deities, too, as the fifth. Whatever action, just 
or otherwise, a man performs with his body, speech, 
and mind, these five are its causes. That being so, the 
undiscerning man, who being of an unrefined under- 
standing, sees the agent in the immaculate self, sees 
not (rightly) *. He who has no feeling of egoism 4 , 
and whose mind is not tainted, even though he kills 
(all) these people, kills not, is not fettered * (by the 
action). Knowledge •, the object of knowledge, the 
knower — threefold is the prompting to action. The 
instrument, the action, the agent, thus in brief is 
action threefold. Knowledge and action and agent 

1 The original is sannyasl, but .Sridhara is probably right in taking 
it to mean one who has command of ' abandonment.' Sankara 
and Madhusfidana, however, take the word in its ordinary sense of 
* ascetic' What follows explains, says .Srtdhara, why ' the fruit does 
not accrue to renouncers.' 

' .Sankara and Madhusfidana say this means Vedanta-jastra. 
.Srtdhara suggests also the alternative Sankhya .tastra. Substratum 
= ibe body, in which desire, aversion, &c. are manifested ; agent = 
one who egoistically thinks himself the doer of actions ; organs 
= senses of perception, action, &c. ; movements = of the vital breaths 
in the body; deities=tbe deities which preside over the eye and other 
senses (as to this cf. Aitareya-upanishad, p. 45 ; Praxna, pp. 2 1 6, 2 1 7 ; 
Muiufeka, p. 314; Aitareya-ara»yaka, pp. 88-270; and Max Mailer's 
Hibbert Lectures, p. 204, note). * Cf. p. 106. 

* Egoism = the feeling that be is the doer of the action; taint = 
the feeling that the fruit of the action must accrue to him. 

* Cf. p. 45, and Dbammapada, stanza 294. 

* Knowledge, Lc. that something is a means to what is desired ; 
object is the means; the knower is he who has this knowledge. 
When these co-exist we have action. The instruments senses, Ac. 
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are declared in the enumeration of qualities ' (to be) 
of three classes only, according to the difference of 
qualities. Hear about these also as they really are. 
Know that knowledge to be good, by which (a man) 
sees one entity, inexhaustible, and not different in 
all things (apparently) different * (from one another). 
Know that knowledge to be passionate, which is 
(based) on distinctions 3 (between different entities), 
which sees in all tilings various entities of different 
kinds. And that is described as dark, which clings 
to one created (thing) only as everything, which is 
devoid of reason, devoid of real principle, and in- 
significant *. That action is called good, which is 
prescribed, which is devoid of attachment, which is 
not done from (motives of) affection or aversion, 
(and which is done) by one not wishing for the 
fruit. That is described as passionate, which (oc- 
casions) much trouble, is performed by one who 
wishes for objects of desire, or one who is full of 
egotism \ The action is called dark, which is com- 
menced through delusion, without regard to con- 
sequences, loss, injury, or strength •. That agent is 
called good, who has cast off attachment, who is free 
from egotistic talk, who is possessed of courage and 
energy, and unaffected by success or ill-success. That 
agent is called passionate, who is full of affections \ 

1 The system of Kapila. * Cf. p. 104. 

* Cf. Ka/Aopanishad, p. 129. 

* Reasons: argument in support; real principle=truth, view of 
tilings as they are; insignificant, i.e. in comprehensiveness. 

* I.e. 'pride of learning,' Ac, .Sahkara; 'egoism,' Ra manual. 

* Conscquences=good or evtl resulting; lo*s=of wealth or 
strength; injury = to others ; strengths one's own capacity. 

7 I.e. 'for children,' &c, according to .Vridhara; ' for the action," 
according to others. 
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who wishes for the fruit of actions, who is covetous, 
cruel, and impure, and feels joy and sorrow. 
That agent is called dark, who is without applica- 
tion 1 , void of discernment, headstrong, crafty, ma- 
licious, lazy, melancholy, and slow. Now hear, O 
Dhanaflf^aya ! the threefold division of intelligence * 
and courage, according to qualities, which I am 
about to declare exhaustively and distinctly. That 
intelligence, O son of Pr/tha ! is good which under- 
stands action and inaction 3 , what ought to be done 
and what ought not to be done, danger and the 
absence of danger, emancipation and bondage. 
That intelligence, O son of Pmha ! is passionate, 
by which one imperfectly understands piety and 
impiety, what ought to be done and also what ought 
not to be done. That intelligence, O son of Pr/tha ! 
is dark, which shrouded by darkness, understands 
impiety (to be) piety, and all things incorrectly. 
That courage, O son of Pr/tha! is good courage, 
which is unswerving 4 , and by which one controls 
the operations of the mind, breath, and senses, 
through abstraction. But, O Ar^una! that courage 
is passionate, by which one adheres to piety, lust, 
and wealth ', and through attachment * wishes, 

1 I.e. attention to work; melancholy = always desponding and 
wanting in energy. 

* The nature or the faculty of understanding ; and courage is the 
firmness of that faculty. 

* See p. 115. 5ankara takes these to mean the ' paths ' of action 
and knowledge, and Ntlakaw/Aa takes the next expression to mean 
that which is constant and that which is not constant — nitya, anitya. 

* Always co-existing with mental abstraction and supporting it. 

' Three of the aims of mankind, the highest being final emanci- 
pation. In the view of the Gtti, piety, leading only to heaven, is 
of doubtful benefit 

* I.e. to the action for attaining them, in the belief that one is 
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O son of Prithk ! for the fruit. That courage is 
dark, O son of Pr/tha ! by which an undiscerning 
man does not give up sleep, fear, sorrow, despon- 
dency, and folly. Now, O chief of the descendants 
of Bharata ! hear from me about the three sorts of 
happiness. That happiness is called good, in which 
one is pleased after repetition ' (of enjoyment), and 
reaches the close of all misery, which is like poison 
first and comparable to nectar in the long run, and 
which is produced from a clear knowledge of the 
self 2 . That happiness is called passionate, which 
(flows) from contact between the senses and their 
objects, and which is at first comparable to nectar 
and in the long run like poison. That happiness is 
described as dark, which arises from sleep, laziness, 
heedlessness, which deludes the self, both at first 
and in its consequences. There is no entity either 
on earth or in heaven among the gods, which is free 
from these three qualities born of nature. The 
duties of Brahma«as, Kshatriyas, and Vaijyas, and 
of .Sudras, too, O terror of your foes ! are distin- 
guished according to the qualities born of nature 3 . 
Tranquillity *, restraint of the senses, penance, purity, 
forgiveness, straightforwardness, also knowledge, ex- 
perience, and belief (in a future world), this is the 
natural duty of Brahma«as. Valour, glory, courage, 



the doer of it ; the ' fruit ' scil of the action performed with an eve 
to the three things named. 

1 Not at once, as in the case of sensuous pleasures. 

* Cf. p. 51. The original has also been rendered by ' tranquillity 
of one's own mind.' 

* Cf. p. 59. 

* I.e. resulting from control of the mind, purity here is both 
external and internal. And see p. 119. 



Digitizi 



ed by Google 



CHAPTER XVIII, 51. 127 

dexterity ', not slinking away from battle, gifts, exer- 
cise of lordly power *, this is the natural duty of Ksha- 
triyas. Agriculture, tending cattle, trade, (this) is the 
natural duty of Vaisyas. And the natural duty of 
•Sudras, too, consists in service. (Every) man intent on 
his own respective duties obtains perfection 8 . Listen, 
now, how one intent on one's own duty obtains per- 
fection. Worshipping, by (the performance of) his 
own duty, him from whom all things proceed, and 
by whom all this is permeated, a man obtains per- 
fection. One's duty, though defective, is better than 
another's duty well performed*. Performing the 
duty prescribed by nature, one does not incur sin. 
O son of Kuntt ! one should not abandon a natural 
duty though tainted with evil ; for all actions are 
enveloped by evil, as fire by smoke 8 . One who is 
self-restrained, whose understanding is unattached 
everywhere, from whom affections have departed, 
obtains the supreme perfection of freedom from 
action * by renunciation. Learn from me, only in 
brief, O son of Kuntl ! how one who has obtained 
perfection attains the Brahman, which is the highest 
culmination of knowledge. A man possessed of a pure 
understanding, controlling his self by courage, dis- 
carding sound and other objects of sense, casting off 



' I.e. in battle, NtlakawMa seems to say. <Sahkara says it means 
ready resource whenever occasion arises. 

* I.e.' power to restrain people from going astray,' Nilaluurffa. 

* Eligibility for the path of knowledge. 

* Cf. p. 56. 

' Cf. p. 1 a 1 ; the evil appears to be the quality of ' fettering ' the 
souL 

* 5rtdhara compares p. 65 (V, 13) and distinguishes this from 
p. 64 (V, 8 seq.) Ankara says the perfection here spoken of is 
emancipation, and it is obtained by true knowledge. 
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affection and aversion ; who frequents clean places, 
who eats little, whose speech, body, and mind are 
restrained, who is always intent on meditation and 
mental abstraction \ and has recourse to unconcern, 
who abandoning egoism 2 , stubbornness, arrogance, 
desire, anger, and (all) belongings, has no (thought 
that this or that is) mine, and who is tranquil, becomes 
fit for assimilation with the Brahman. Thus reaching 
the Brahman 8 , and with a tranquil self, he grieves 
not, wishes not ; but being alike to all beings, obtains 
the highest devotion to me. By (that) devotion he 
truly understands who I am and how great. And 
then understanding me truly, he forthwith enters 
into my (essence). Even performing all actions, 
always depending on me, he, through my favour, 
obtains the imperishable and eternal seat. Dedi- 
cating in thought 4 all actions to me, be constantly 
given up to me, (placing) your thoughts on me, 
through recourse to mental abstraction. (Placing) 
your thoughts on me, you will cross over all difficulties 
by my favour. But if you will not listen through 
egotism *, you will be ruined. If entertaining egotism, 
you think that you may not fight, vain, indeed, is 
that resolution of yours. Nature ' will constrain 
you. That, O son of Kuntl ! which through delu- 
sion you do not wish to do, you will do involuntarily, 



1 Abstraction is concentrated and exclusive meditation, .Sahkara. 
The other commentators take dhyanayoga as meditation simply, — 
as treated of in chapter VI, says NtlakawMa. 



* See p. 5a. 



' I.e. comprehending his identity with the Brahman. 

' Cf. p. 55. 

• Pride of learning and cleverness, or of piety. See p. 124, note 5. 

* The nature of a Kshatriya, .Sankara. 
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tied down by your own duty, flowing from your 
nature. The lord, O Ar^funa! is seated in the 
region of the heart ' of all beings, turning round all 
beings (as though) mounted on a machine, by his 
delusion. With him, O descendant of Bharata! 
seek shelter in every way * ; by his favour you will 
obtain the highest tranquillity, the eternal seat. 
Thus have I declared to you the knowledge more 
mysterious than any mystery. Ponder over it 
thoroughly, and then act as you like. Once more, 
listen to my excellent words — most mysterious of all. 
Strongly I like you, therefore I will declare what is 
for your welfare. On me (place) your mind, become 
my devotee, sacrifice to me, reverence me, and you 
will certainly come to me. I declare to you truly, 
you are dear to me. Forsaking all duties*, come 
to me as (your) sole refuge. I will release you 
from all sins. Be not grieved. This * you should 
never declare to one who performs no penance*, who 
is not a devotee •, nor to one who does not wait on 
(some preceptor) 7 , nor yet to one who calumniates 
me. He who, with the highest devotion* to me, will 
proclaim this supreme mystery among my devotees, 
will come to me, freed from (all) doubts. No one 

1 £vetirvaiara-upanishad, pp. 333-345; Kartopanishad, p. 157. 

* Cf. p. 1 14 ; by thought, word, and deed. 

* Of caste or order, such as Agnihotra and so forth. 

* All that has been taught in the Gtift. 

' Aridhara renders this to mean, ' who performs no pious acts.' 
' I. e. of God and a preceptor. Cf. last stanza of 5Vet£rvataro- 
pani&had. 

* Cf. p. 62. .S'ahkara says all these elements roust co-exist to 
give eligibility. 

' 1. e. belief that in disseminating it, he is serving me. Cf. KaMo- 
panishad, p. 1 20. 

[8] K 
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amongst men is superior to him in doing what is 
dear to me. And there will never be another on 
earth dearer to me than he. And he who will study 
this holy dialogue of ours, will, such is my opinion, 
have offered to me the sacrifice of knowledge *. 
And the man, also, who with faith and without 
carping will listen (to this), will be freed (from sin), 
and attain to the holy regions of those who perform 
pious acts *. Have you listened to this, O son of 
Pr/'tha ! with a mind (fixed) on (this) one point only ? 
Has your delusion (caused) by ignorance been de- 
stroyed, O Dhana«faya ? 

Ar/una said : 

Destroyed is my delusion ; by your favour, O un- 
degraded one ! I (now) recollect 8 myself. I stand 
freed from doubts 4 . I will do your bidding. 

Saw^aya said : 

Thus did I hear this dialogue between Vasudeva 
and the high-minded son of Pmha, (a dialogue) 
wonderful and causing the hair to stand on end. By 
the favour of Vyasa, I heard this highest mystery, 
(this) devotion *, from Kr*'sh»a himself, the lord of 
the possessors of mystic power, who proclaimed it 
in person. O king! remembering and (again) re- 
membering this wonderful and holy dialogue of 
Kesava and Ar^funa, I rejoice over and over again. 
And remembering and (again) remembering that 

1 Which is the best of sacrifices ; see p. 6». 

* Cf. p. 72. 

' I. e. understand my real essence, what I am, Ac. 

* As to whether the battle was right or not. 

* The work is so called, as it refers to devotion. 
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excessively wonderful form of Hari also, great is 
my amazement, O king ! and I rejoice over and 
over again. Wherever (is) K>tsh»a, the lord of 
the possessors of mystic power, wherever (is) the 
(great) archer, the son of Pmha, there in my 
opinion (are) fortune, victory, prosperity \ and 
eternal justice. 



1 Prosperity it, the greater development of fortune. 
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INTRODUCTION 

TO 

sanatsugAtIya. 

The Sanatsu^attya is, like the Bhagavadgita, one of the 
numerous episodes of the Mahabharata '. It is true, that 
it has never commanded anything like that unbounded 
veneration which has always been paid in India to the 
Bhagavadgita. Still it is sometimes studied even in our 
days, and it has had the high distinction of being com- 
mented on by the great leader of the modern Vedantic 
school — SankaraMrya *. The Sanatsu^atiya purports to 
be a dialogue mainly between Sanatsu^ata on the one side 
and Dhr/tarash/ra on the other. Sanatsu^ata, from whom 
K takes its name, is said to be identical with Sanatku- 
mara, a name not unfamiliar to students of our Upanishad 
literature. And Dhritarash/ta is the old father of those 
Kauravas who formed one of the belligerent parties in 
the bellum plusquam civile which is recorded in the 
Mahabharata. The connexion of this particular episode 
with the main current of the narrative of that epos is one 
of the loosest possible character — much looser, for instance, 
than that of the Bhagavadgita. As regards the latter, it 
can fairly be contended that it is in accordance with poetical 
justice for Aiyuna to feel despondent and unwilling to 
engage in battle, after actual sight of 'teachers, fathers, 
sons,' and all the rest of them, arrayed in opposition to 
him; and that therefore it was necessary for the poet to 
adduce some specific explanation as to how Aig*una was 
ultimately enabled to get over such natural scruples. But 
as regards the Sanatsu^attya, even such a contention as this 

• Mahabharata, I'dyoga Parrmn, Adhyaya 41-46. 

* Madhatiiarya, in (peaking of .Sankara'* works, dc»cribef him M having 
coauBcnlcd on the S»rutio£*t1v«, which U ' far from evil (penooa, ' [aaatswdft- 
nm). Sibk*n-r\{%)*, chapter VI, Uanxa 61. 
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can have no place. For this is how the matter stands. In 
the course of the negotiations for an amicable arrangement 1 
between the Pa»</avas and the Kauravas, Saw^aya, on one 
occasion, came back to Dhr*tarash/fra with a message from 
the PaWavas. When he saw Dhritarash/ta, however, he 
said that he would deliver the message in the public 
assembly of the Kauravas the next morning, and went 
away after pronouncing a severe censure on Dhritarash/ra 
for his conduct. The suspense thus caused was a source of 
much vexation to the old man, and so he sent for Vidura, 
in order, as he expresses it, that Vidura might by his dis- 
course assuage the fire that was raging within him. Vidura 
accordingly appears, and enters upon an elaborate prelection 
concerning matters spiritual, or, perhaps, more accurately 
quasi-spiritual, and at the outset of the Sanatsu^atiya he 
is supposed to have reached a stage where, as being born 
a .Sudra, he hesitates to proceed. After some discussion 
of this point, between Vidura and Dhrttarash/ra, it is 
determined to call in the aid of Sanatsu^ata, to explain 
the spiritual topics which Vidura felt a delicacy in dealing 
with ; and Sanatsu^ata is accordingly introduced on the 
scene in a way not unusual in our epic and purawic litera- 
ture, viz. by Vidura engaging in some mystic process of 
meditation, in response to which Sanatsq^ata appears. 
He is received then with all due formalities, and after he 
has had some rest, as our poem takes care to note, he is 
catechised by Dhrx'tarash/ra ; and with one or two excep- 
tions, all the verses which constitute the Sanatsu^attya are 
Sanatsu^ata's answers to Dhrrtarashfra's questions *. 

This brief statement of the scheme of this part of the 
Mahabharata shows, as already pointed out, that the con- 
nexion of the Sanatsu^atiya with the central story of that 
epic is very loose indeed ; and that it might have been 
entirely omitted without occasioning any xsthetical or other 
defect. And therefore, although there is nothing positive 

1 See p. 3 supra. 

* After this dialogue is orer, tbe dawn breaks, and Dhn'tariUb/ra and the 
Kaurava princes meet in general assembly. 
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tending to prove the Sanatsu^fatiya to be a later addition 
to the original epos, still the misgivings which are often 
entertained upon such points may well, in this case, be 
stronger than in the case of the Bhagavadglta. The text, 
too, of the Sanatsu^atiya is not preserved in nearly so satis- 
factory a condition as that of the Glta. I have had before 
me, in settling my text, the editions of the Mahabharata 
respectively printed and published at Bombay ', Calcutta, 
and Madras, and three MSS., one of which was most kindly 
and readily placed at my disposal by my friend Professor 
Rlmkn'shna Gopa/ BhaWarkar; the second by another 
friend, Professor AbStg\ Vishnu Kathava/e ; and the third 
was a copy made for me at Sagar in the Central Provinces, 
through the good offices of a third friend, Mr. Vaman Maha- 
deva Kolha/kar. The copy lent me by Professor BhaWar- 
kar comes from Puna, and that lent by Professor Kathava/e 
also from Puna. This last, as well as the Sagar copy, and 
the edition printed at Madras, contains the commentary of 
.Saiikaraiarya. And the text I have adopted is that which 
is indicated by the commentary as the text which its author 
had before him. But the several copies of the commentary 
differ so much from one another, that it is still a matter 
of some doubt with me, whether I have got accurately the 
text which 5ankara commented upon. For instance, the 
Sagar copy entirely omits chapter V, while the other 
copies not only give the text of that chapter, but also a 
commentary upon it which calls itself Sankara/frarya's com- 
mentary*. Again, take the stanzas which stand within 
brackets at pp. 167, 168' of our translation. There is in 
none of the copies we have, any commentary of Sankara- 
iarya on them. And yet the stanzas exist in the text of 
the Mahabharata as given in those copies which do contain 
.Sankara's commentary. The matter is evidently one for 
further investigation. I have not, however, thought it 

1 Tbu contains Mlakan/An't commentary, bat bit text avowedly include* tbe 
Wat of Ankara, and Tenet and readings contained in more modem copies. 

* The commentary on tbe sixth chapter, however, takes np the thread from 
tbe end of the fourth chapter. 

' J*e p. 18 j, where one of the line* recurs. 
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absolutely necessary to make such an investigation for the 
purposes of the present translation. But to be on the safe 
side, I have retained in the translation everything which 
is to be found in those copies of the Sanatsiy^tiya which 
also contain .Sankara's commentary. As to other stanzas — 
and there are some of this description — which other MSS. 
or commentators vouch for, but of which no trace is to be 
found in the MSS. containing .Sankara's commentary \ 
I have simply omitted them. 

These facts show that, in the case of the Sanatsu^atiya. 
the materials for a trustworthy historical account of the 
work are not of a very satisfactory character. The mate- 
rials for ascertaining its date and position in Sanskrit litera- 
ture are, indeed, so scanty, that poor as we have seen the 
materials for the Bhagavadgita to be, they must be called 
superlatively rich as compared with those we have now to 
deal with. As regards external evidence on the points now 
alluded to, the first and almost the last fact falling under 
that head, is the fact of the work being quoted from and 
commented upon by 5ankara£arya. In his commentary 
on the .Svetajvatara-upanishad *, Sankara cites the pas- 
sage about the flamingo at p. 1H9, introducing it with the 
words, ' And in the Sanatsu^ata also.' In the same 3 com- 
mentary some other passages from the Sanatsiujatiya are 
also quoted, but without naming the work except as a 
Smn'ti, and mixing up together verses from different parts 
of the work. 

This is really all the external evidence, that I am aware 
of, touching the date of the Sanatsiujatiya. There is, how- 
ever, one other point, which it is desirable to notice, though 
not, perhaps, so much because it is of any very great value 
in itself, as because it may hereafter become useful, should 
further research into the Mahabharata and other works 
yield the requisite information. There are, then, eight 
stanzas in the thirty-sixth, thirty-seventh, thirty-ninth, and 
fortieth chapters of the Udyoga Parvan of the Mahabha- 



' See note l, p. 137. » p. 183. 

" P. 35a. See, too, -SSrtrak» Bhbhya, p. 8i8. 
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rata (the Sanatsu^atlya commencing at the forty-first 
chapter), seven of which are quoted in the PaAfratantra \ and 
the eighth in the Mahabhashya * of Pata^ali. Of course, 
it almost goes without saying, that neither the Pa»£atantra 
nor the Mahabhashya mentions the source from which they 
derive the verses in question. But I do not think it unallow- 
able to make the provisional assumption, that they were 
derived from the Mahabharata, so long as we cannot produce 
any other, and more likely, source. It is true, that Professor 
Weber has, in another connexion, impugned the cogency 
of this argument He seems to think, that the probability — 
in the case he was actually dealing with — of the Ramayaxa 
having borrowed from the Mahabhashya, is quite as strong 
as the probability of the Mahabhashya having borrowed 
from the Ramayawa '. And doubtless, he would by parity 
of reason contend, in the case before us, that the probabi- 
lities, as between the Mahabharata on the one hand, and the 
Mahabhashya and the Pa&tatantra on the other, bear the 
same mutual relation. I cannot accept this view. I am not 
now concerned to discuss the merits of the conclusion in 
support of which Professor Weber has advanced this argu- 
ment 4 . I am only considering, how far it affects the 
question now before us. And as to that question, I may 
say, that the PaAtatantra expressly introduces the stanzas 
now under consideration with some such expression as, ' For 
it has been said,' indicating clearly that it was there quoting 
the words of another *. And so, too, does the Mahabhashya, 



• Cf. Koaegarten'a PaAtatantra, p. 38 (I, 28, Bombay S. C. ed.), with Udyoga 
Parvan. chap. XL, st 7 (Bombay ed.) ; Pa/Matantra, pp. Ill and J09 (II, 10; 
IV. 5, Bombay ed.), with Udyoga Parran, chap, XXX VI II, 9; p. 35 I, 37, 
Bombay ed.> with chap. XXXVI, st 34; p. 140 (II, 40, Bombay ed.) with 
chap. XXXWI, «t. 15; p. 160 (III, 6a, Bombay ed.) with chap. XXXVII, 
rt. 17, 18 ; p. 106 (II. J, Bombay ed.) with chap. XXX VL «t. 59. 

• Udyoga Parran, chap. XXXVIII, st 1. and Mahabhashya VI, 1-4, p. 35 
(Banana ed.) 

' Sec Indian Antiquary IV, J47. The parallel from Midhava which Professor 
Weber adduces it quite inconclusive, and as far as it goes appears to me to 
militate against the Professor's own view. 

• I may, however, admit at once, that I ought not to have expressed myself 
aa strongly as I did in the note which Professor Weber criticises. 

' See p. toj infra. 
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where the passage we refer to runs as follows : ' (It is) laid 
down, (that there is) a sin in one of tender age not rising to 
receive (an elderly person), and (that there is) merit in rising 
to receive. How ? Thus, " The life-winds of a youth depart 
upwards, when an elderly man approaches (him). By rising 
to receive (him), and salutation, he obtains them again." ' It 
appears to me, that the indications of this being a quotation 
in the Bhashya are very strong. But apart from that, I do 
demur to the proposition, that the probabilities are equal, 
of a work like the Mahabharata or Ramayaxa borrowing 
a verse from the Mahabhashya, and vice versa. It appears 
to me perfectly plain, I own, that the probability of a gram- 
matical work like the Bhashya borrowing a verse from 
a standard work like the Bharata or Ramayaoa for pur- 
poses of illustration is very much the stronger of the two. 
And this, quite independently of any inquiry as to whether 
the Bhashya does or does not show other indications of 
acquaintance with the Bharata or the Ramayawa. 

If these arguments are correct, it seems to me that they 
carry us thus far in our present investigation — namely, 
that we may now say, that we have reason to believe some 
parts, at all events, of the thirty-sixth, thirty-seventh, thirty- 
eighth, and fortieth chapters of the Udyoga Parvan of the 
Mahabharata to have probably been in existence prior to the 
sixth century A.c.' ; and that some parts of the thirty-seventh 
chapter were probably extant in the time of Pata^ali, viz. 
the second century B.C.* Now, internal evidence does not 
yield any indications tending to show that the several 
chapters here referred to must have been prior in time to 
the chapters composing the Sanatsu^attya, which come so 
soon after them in the Mahabharata. On the contrary, it 
is not too much to maintain, that to a certain extent the 
style and language of the Sanatsufatiya is, if anything, 
rather indicative of its priority in time over the five chapters 
immediately preceding it. And, therefore, so far as this 
argument goes, it enables us — provisionally only, it must be 

1 See p. 29 supra. * See p. 31 supra. 
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remembered — to fix the second century 8.C. as a terminus 
ad quern for the date of the Sanataiyrattya. 

This is all the external evidence available for a discussion 
of the question — when the Sanatsu^atiya was composed. 
We now turn to the internal evidence. Standing by itself, 
internal evidence is not, in my opinion, of much cogency 
in any case. Still in ascertaining, as best we can, the history 
of our ancient literature, even this species of evidence is not 
to be despised; it must only be used and received with 
caution. Under this head, then, we may note first the 
persons who are supposed to take part in the dialogue. 
Sanatsigata J — or Sanatkumara — as already pointed out, is 
a name already familiar to the readers of one of our older 
Upanishads — the ATAandogya. Dhrztarash/ra is not known 
in the Upanishads, but he is an important personage in the 
epic literature. And it is to be remarked, that his character 
as disclosed in the Sanatsu/atiya is not at all similar to 
that which has attached itself to his name, alike in the later 
literature of our country, and in that popular opinion which 
was probably formed by this later literature. In the dialogue 
before us, he figures as an earnest inquirer after truth ; he 
is described as the ' talented king Dhritarash/ra ; ' and is 
addressed by Sanatsigata as, 'O acute sir!' * O learned 
person I ' True it is, that NllakawMa in one place, as we 
have noticed in our note there 1 , endeavours to bring out 
the later view of Dhritarash/ra's character 3 ; but it seems to 
me that that endeavour, based as it is on a forced and far- 
fetched interpretation of a single word in our poem, is an 
unsuccessful one. None of the questions, which DhrAa- 
rash/ra puts to Sanatsu^ata in the course of their dialogue, 
indicates the avaricious old man who wished to deprive his 
innocent nephews of their just rights in the interests of his 
own wicked and misguided sons. They rather indicate the 
bona fide student of spiritual lore, and thus point to what 
is, perhaps, an earlier view of Dhrttarash/ra's character. 

1 See Hall's Sankbyaalra, preface, pp. 14, 15. ' P. 151, note >. 

' NMaluuMia himself, bowerer, treats DhWtarash/ra 's question later 00 as 
showing that be had attained indifference to worldly concerns. That question 
docs not occur is Ankara's text, Lot is given at p. 158 infra. 
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If we look next to the general style of this poem, we find 
that it has none of that elaboration which marks what I 
have called the age of Kavyas and Na/akas. The remarks 
on this topic in the Introduction to the Gita apply pretty 
accurately to this work also. We observe here the same 
paucity of long-drawn compounds, the same absence of 
merely ornamental adjectives, the same absence of figures 
and tropes 1 ; in one word, the same directness and simplicity 
of style. Furthermore, there is a somewhat greater want 
of finish about the syntax of our poem than there is even 
in the Gita. Such constructions as we find inter alia at 
chapter II, stanza 2, or 25, or at chapter III, stanza 14, or 
chapter IV, stanza 12, or in the early verses of the last 
chapter, indicate a period in the history of the language, 
when probably the regulations of syntax were not quite 
thoroughly established in practice. 

If we turn to the metre of the poem, an analogous phe- 
nomenon strikes us there. Similar irregularities in the 
collocation of long and short syllables, similar superfluities 
and deficiencies of syllables, meet us in the Sanatsu^atiya 
and the Bhagavadgita. And in the former work, as in the 
latter, the irregularities are less observable in the Anushrubh* 
than in the other metres used. Probably the explanation, 
apart from the great elasticity of that metre, is that the 
AnushAibh had been more used, and had in consequence 
become comparatively more settled in its scheme even in 
practical composition. 

Looking now more particularly to the language of the 
work before us, we find one word to be of most frequent 
occurrence, namely, the word vai, which we have rendered 
* verily.' It is not a common word in the later literature, 
while in the Upanishad literature we meet with great 
frequency, not merely vai, but the words, which I think are 
cognate with it, va and vava. The former word, indeed, 

' The five simile* which occur, and which are nearly all that occur, in the 
poem, are the very primitive one* — of the banter, of water on grass, the tiger of 
straw, death eating men like a tiger, dogs eating what is vomited, a branch 
of a tree and the moon, and birds and their nests. 

* Cf. as to this the Nnsi/wha Tipint, p. 105. 
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appears to me to stand in some passages of the Upanishads 
for vai by euphonic alterations. Thus in the passage tvam 
va aham asmi bhagavo devate, ahaw vai tvam asi, it is 
difficult not to suppose that the va of the first part of the 
sentence is the same word as the vai of the second part, 
only altered according to the rules of Sandhi in Sanskrit. 

A second point of similarity between the language of the 
Upanishads and that of the Sanatsu^atfya is to be found in 
the phrase, ' He who knows this becomes immortal.' This 
sentence, or one of like signification, is, as is well known, 
of common occurrence in the Upanishads and in the Brah- 
manas. In the Bhagavadgtta, the verses towards the end, 
which come after Krishna's summing-up of his instruction, 
seem to be of a somewhat analogous, though in some respects 
different, nature. And in the Purawas we meet sometimes 
with elaborate passages extolling the merits of a particular 
rite, or a particular pilgrimage, and so forth. This form of 
the Phalajruti, as it is called, appears to have been developed 
in process of time from the minute germ existing in the 
Brahmanas and the Upanishads. In the Sanatsu^atiya, 
however, we are almost at the beginning of those develop- 
ments ; indeed, the form before us is identically the same 
as that which we see in the works where it is first met with. 
It is a short sentence, which, though complete in itself, still 
appears merely at the end of another passage, and almost 
as a part of such other passage. 

There is one other point of a kindred nature which it may 
be well to notice here. As in the Gita, so in the Sanatsu- 
^atlya, we meet with a considerable number of words used 
in senses not familiar in the later literature. They are 
collected in the Index of Sanskrit words in this volume; 
but a few remarks on some of them will not, it is thought, 
be entirely out of place here. The word marga 1 — in the 
tense of 'worldly life' — is rather remarkable. 5ankara 
renders it by ' the path of samsara ' or worldly life. And 
he quotes as a parallel the passage from the A7/and<>gya- 

' I give no reference! here, it they can be found in the Index of Sanskrit 
word* at the end of thu rulume. 
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upanishad which speaks of returning to the ' path.' There, 
however, 5ankara explains it to mean the ' path by which 
the self returns to worldly life,' namely, from space to the 
wind and so forth into vegetables, and food, ultimately 
appearing as a foetus. Another remarkable word is ' varga.' 
which occurs twice in the Sanatsqgatiya. 5ahkara and 
NilakawMa differ in their explanations of it, and Nilakan/Aa 
indeed gives two different meanings to the word in the two 
passages where it occurs. We may also refer here specially to 
utsa, rilvig; and matva. In Boehtlingk and Roth's Lexicon 
the only passages cited under ' utsa ' are from Vedic works, 
except two respectively from Surruta and the Darakumara- 
£arita. One passage, however, there cited, viz. VishwoA pade 
pa ram e madhva utsaA, is plainly the original of the passage 
we are now considering. As to rj'tvi^ in the sense it bears 
here, we see, I think, what was the earlier signification of 
that word before it settled down into the somewhat technical 
meaning in which it is now familiar. And matva in the 
sense of ' meditating upon ' is to be found in the Upanishads, 
but not, I think, in any work of the classical literature. 
These words, therefore, seem to indicate that the Sanatsu- 
^atiya was composed at a stage in the development of the 
Sanskrit language which is a good deal earlier than the 
stage which we see completely reached in the classical 
literature. 

Coming now to the matter of the Sanatsu^atiya, it appears 
to me, that we there see indications pointing in a general 
way to the same conclusion as that which we have here 
arrived at. There is, in the first place, a looseness and want 
of rigid system in the mode of handling the subject, similar 
to that which we have already observed upon as charac- 
terising the Bhagavadgita. There is no obvious bond of 
connexion joining together the various subjects discussed, 
nor are those subjects themselves treated after any very 
scientific or rigorous method. Again, if the fourth chapter 
is a genuine part of the Sanatsu^atiya, we have an elaborate 
repetition in one part, of what has been said in another 
part of the work, with only a few variations in words, and 
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perhaps fewer still in signification. As, however, I am not 
at present prepared to stand finally by the genuineness 
of that chapter, I do not consider it desirable to further 
labour this argument than to point out, that similar repeti- 
tions, on a smaller scale, perhaps, are not uncommon in 
our older literature '. 

Coming now to the manner in which the Vedas are 
spoken of in the work before us, there are, we find, one 
or two noteworthy circumstances proper to be considered 
here. In the first place, we have the reference to the four 
Vedas together with Akbyanas as the fifth Veda. This is 
in conformity with the old tradition recorded in the various 
works to which we have referred in our note on the passage. 
The mention of the Atharva-veda, which is implied in this 
passage, and expressly contained in another, might be re- 
garded as some mark of a modern age. But without dwell- 
ing upou the fact, that the Atharva-veda, though probably 
modern as compared with the other Vedas, is still old 
enough to date some centuries before the Christian era*, 
it must suffice to draw attention here to the fact that the 
A"Aandogya-upanishad mentions that Veda, and it is not 
here argued that the Sanatsu^atlya is older than the ATAan- 
dogya-upanishad. We have next to consider the reference 
to the Saman hymns as 'vimala,' or pure. The point 
involved in this reference has been already sufficiently 
discussed in the Introduction to the Gtta ' ; and it is not 
necessary here to say more than that, of the two classes 
of works we have there made, the Sanatsu^atfya appears 
from the passage under discussion to rank itself with the 
class which is prior in date. 

The estimate of the value of the Vedas which is implied 
in the Sanatsii^atlya appears to coincide very nearly with 
that which we have shown to be the estimate implied in the 
Bhagavadglta. The Vedas are not here cast aside as useless 
any more than they are in the Bhagavadglta. For, I do 
not think the word Anrutas which occurs in one passage 
of the work can be regarded really as referring to those 

1 See p. 181, note I infra. ' P. 19 tupra. ' 1'p. 19, 10. 
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who entirely reject the Vedic revelation. But without going 
as far as that, the Sanatsu^atlya seems certainly to join the 
Bhagavadgita in its protest against those men of extreme 
views, who could see nothing beyond the rites and ceremonies 
taught in the Vedas. A study of the Vedas is, indeed, 
insisted on in sundry passages of the Sanatsu^atiya. But 
it is equally maintained, that the performance of the cere- 
monies laid down in the Vedas is not the true means of 
final emancipation. It is maintained, that action done with 
any desire is a cause of bondage to worldly life ; that the 
gods themselves are ordinary creatures who have reached 
a certain high position owing to the practice of the duties 
of Brahma£arins, but that they are not only not superior 
to, but are really under the control of, the man who has 
acquired the true knowledge of the universal self. On all 
these points, we have opinions expressed in the Sanatsu- 
£atiya, which conclusively establish an identity of doctrine 
as between the Upanishads and the Bhagavadgita l on the 
one hand, and the Sanatsug- atiya on the other. Lastly, we 
have an explicit statement, that the mere study of Vedic 
texts avails nothing, and that sin is not to be got rid of by 
one who merely ' studies the Rik and the Yagua texts, and 
the Sama-vcda.' It is not necessary to repeat here the 
chronological deductions which may be based upon this 
relation between the Sanatsu^atiya and the Vedas. We 
have already argued in the Introduction to the Bhagavad- 
gita, that such a relation points to a period of Indian 
religious history prior to the great movement of Gautama 
Buddha*. 

There is, however, this difference, perhaps, to be noted 
between the Gita and the Sanatsu^atiya — namely, that the 
latter work seems to afford more certain indications of the 
recognition, at the date of its composition, of a GwanakaWa 
as distinguished from a KarmakAWa in the Vedas, than, 
we have seen, are contained in the Bhagavadgita 3 . The 
passage, for instance, which speaks of the A7;andas as 

* Cf. p. 16 wpn. * Cf. pp. 35, 16. • P. 17. 
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referring ' of themselves ' to the Brahman, and the passage 
which refers to an understanding of the Brahman by means 
of the Vedas, according to the principle of the moon and 
the branch — these seem rather to point to a portion of the 
Vedas which was regarded as giving instruction in true 
knowledge, as distinguished from merely laying down 
various sacrifices and ceremonials for special purposes. In 
fact, in one passage we have the germ of the whole Vedantic 
theory as afterwards settled. For there we are told, that 
sacrifices and penances are laid down as the preliminary 
steps towards the acquisition of true knowledge. By those 
sacrifices one is purified of one's sins, and then acquires 
a knowledge of the supreme self as described in the Vedas — 
which, I apprehend, must mean the Upanishads. • 

There is but one other point on which we need say 
anything further. And that is connected with the definition 
of a Brahmawa. That definition appears to me, to point 
to an earlier stage in religious progress than is indicated 
in Apastamba and Manu. The true Brahmana is he who 
is attached to the Brahman. Perhaps, this marks some 
little advance beyond the more general doctrine of the 
Gita, but it is still very far short of the petrified doctrine, 
if I may so call it, of the later law-givers. The Brahma«a 
has not yet degenerated into the mere receiver of fees and 
presents, but is still in possession of the truth. 

We thus see, that the external and internal evidence 
bearing upon the question of the position of the Sanatsu- 
^atiya in Sanskrit literature, seems to point to nearly the 
same period and place for it as for the Bhagavadgita. It 
is plain enough, that the evidence under both heads is 
extremely scanty and meagre. But such as it is, it appears 
to us to justify a provisional conclusion, that the Sanatsu- 
/atiya dates from a period prior to the rise of Buddhism, 
and forms part of that same movement in the religious 
history of ancient India of which the Gtta is another 
embodiment. More than this, we are not at present in 
a position to assert To this extent, the evidence enables 
us, I think, to go. And we accordingly hold, that unless 

L 2 
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other and further evidence requires a reversal of this judg- 
ment, the Sanatsq^atiya may be treated as a work nearly 
contemporary with the Bhagavadglta, and occupying gene- 
rally the same point of view. 

One word, finally, about the translation. As stated 
already, the text adopted is that which appears to have 
been before SankaraHrya. And the translation follows 
mainly his interpretations in his commentary. Sometimes 
we have followed NilakatMa, whose commentary has been 
consulted as well as a very incorrect copy of another com- 
mentary by one Sarva^wa Narayawa, contained in the MS. 
from Puna lent me by Professor BhaWarkar. In some 
places even the commentators have failed to clear up 
obscurities, and there we have given the best translation we 
could suggest, indicating the difficulties. There has been 
an endeavour made here, as in the case of the Bhagavadglta, 
to keep the translation as close and faithful to the text as 
the exigencies of the English language permitted. The 
exegetical notes are mostly taken from the commentaries, 
even where the name of the commentator is not specified ; 
while the references to parallel passages have been collected, 
mostly by myself, in the same way as in the case of the 
Bhagavadglta. 
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Chapter I. 

Dhrttarash/ra said : 

If, O Vjdura! there is anything not (yet) said by 
you in (your) discourse, then do impart it to me 
who wish to hear, for you have spoken marvellous 
(things). 

Vidura said : 

O Dhr/tarash/ra ! the ancient youth Sanatsufita, 
(otherwise called) Sanatana 1 , who declared that death 
exists not — he, O descendant of Bharata ! the best 
of all talented men, will explain all the doubts of 
your mind, both those (which are) secret *, and those 
openly declared. 

Dhr/tarash/ra said : 

What, do you not yourself know more about this 
(subject), that Sanatana should explain (it) to me ? 
Explain (it) yourself, O Vidura ! if there is any 
remnant of intelligence (left) in you. 



1 So NtlakafiMa. .Saitkara says Sanatsu^ata is Sanatkumlra, 
and the component parts of the name he paraphrases by ' born 
from Brahman/ For Sanatana, see Brihadanuiyaka, p. 506, and 
note 1, p. 141 supra. 

* I.e. relating to subjects which may be freely discussed by all, 
and those which may not Nilakan/Aa adopts a different reading, 
which he interprets to mean ' doctrines exoteric and esoteric,' 
e.g. self-restraint, Ac, and the acquisition of mystic power, tuu, 
respectively. The expression ' doubts of the mind ' occurs, how- 
ewer, farther on. 
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Vidura said : 

I am born of a 5*udra womb, and do not like to say 
more than what (I have said). But the intelligence 
of that youth, I believe to be eternal *. He who 
has come of a Brahmana womb, even though he 
may proclaim a great mystery, does not thereby 
become liable to the censure of the gods. There- 
fore do I say this to you. 

Dhri'tarash/ra said : 

Do you, O Vidura! speak to the ancient Sand- 
tana for me, so that there may be a meeting even 
here, between (myself in) this body (and him). 

Vairampayana * said : 

(Then) Vidura meditated on that sage whose 
vows are laudable 8 . And he, too, O descendant 
of Bharata ! knowing of such meditation, made his 
appearance. And he 4 , too, received him with the 
ceremonies prescribed in the ordinances. After he 
had been comfortably seated, and had taken rest, 
Vidura then spoke to him : ' Venerable sir ! there is 
some doubt in Dhr/tarash/ra's mind, which cannot 

1 I.e., I suppose, never-failing, and such as can deal with all 
sorts of topics. Sanatkumara, it need scarcely be stated, is the 
teacher of Nirada in the famous dialogue in the JTAandogyopa- 
nishad, p. 473. 

1 Vaixampayana is the narrator of the grand story of which 
pieces like the present form parts. 

* The reading is sometimes different, so as to mean ' of rigid 
vows,' as at Gill, p. 61 supra. 

* The pronouns here are too numerous. Does ' he ' here refer 
to Dhmarash/ra ? Vidura seems more likely, though the express 
mention of him in the next sentence might be treated as pointing 
the other way. 
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be explained by me. Do you be pleased to explain 
(it) to him. Hearing it (explained), this lord of men 
may cross beyond all misery, so that gain and loss \ 
(what is) agreeable and (what is) odious, old age and 
death, fear and vindictiveness, hunger and thirst, 
frenzy and worldly greatness, disgust and also lazi- 
ness, desire and wrath, ruin and prosperity, may not 
trouble him.' 



Chapter II. 

Vaijampayana said : 

Then the talented king, Dhmarash/ra, bowed * to 
those words uttered by Vidura, and, in a secluded 
place*, interrogated Sanatsu^ata regarding the 
highest knowledge 4 , wishing to become (a) high- 
souled (man) 6 . 

Dhmarash/ra said : 

Sanatsu^ata ! which of the two is correct, your 
teaching*, about which I have heard, that death 
exists not, or that T the gods and demons practised 

1 Corap. GUI passim ; disgust, scil. that resulting from a general 
dissatisfaction with everything. As to ' ruin and prosperity/ Nila- 
kanftta adds, ' and their causes, sin and merit.' 

* Literally ' respected' NtlakaxMa says it means 'rejoiced over/ 
for Dhritarish/ra thought, that in spite of his treachery be was 
sale, as death was taught by Sanatsu^&ta to have no existence. 

' I.e. free from the presence of ignorant and vulgar people. 
Cf. GM, p. 68 supra. 

* I.e. knowledge concerning the supreme Self. 

* Sankara's construction seems different, but is not quite clear. 
He says, ' wishing to become — Brahman — the meaning is wishing 
to acquire the self lost through ignorance.' 

* I.e. imparted to your pupils, Sankara adds ; ' heard,' sciL from 
Vidura. 

' The construction is imperfect, but the sense is clear. Is your 
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the life of Brahmaiarins \ for freedom from 
death ? 

Sanatsu^ata said : 

Some (say), that freedom from death (results) from 
action'; and others that death exists not. Hear me 
explain (this), O king ! have no misgiving about it ". 
Both truths, O Kshatriya ! have been current from 
the beginning 4 . The wise maintain what (is called) 
delusion (to be) death. 1 6 verily call heedlessness 
death, and likewise I call freedom from heedlessness 
immortality. Through heedlessness, verily, were 
the demons * vanquished ; and through freedom 

view correct, or the view involved in the practice of gods and 
demons ? 

1 See Gita, p. 69 supra ; Ka/fopanishad, p. 10a ; Pnuna, p. 162. 
As to the gods being afraid of death, see A'Aandogya, p. 50 ; and 
Kr/simha Tapini, p. 32; and as to gods and demons practising 
the life of BrahmaMrins, see A'Aandogya, p. 571 ; and cf. BnTiad- 
ara/tyaka, p. 964. 

' I.e. action prescribed in the Vedas. 

' I.e. as to how I shall be able to reconcile the seeming 
contradiction between the 'two truths.' 

' I.e. of creation. 

• Sanatsu^ata says he diners from ' the wise;' delusion = thinking 
the not-self to be the self; heedlessness= falling off from one's 
natural condition as the Brahman — which is the cause of delusion 
(.Sankara). See p. 153 infra; Ka/Aa, p. 152 ; and Taittiriya-upanishad. 
p. 80. 

' .Sankara suggests that demons might mean creatures attached 
to worldly objects ; and gods those who are pleased in their own 
self; and he cites a stanza in support of this suggestion. The 
allusion, however, seems to be plainly to the story at A'ASndogya, 
p. 571 seq., where the idea and expression of 'being vanquished' 
also occurs (p. 583). That word .Sankara interprets in connexion 
with his suggested interpretation to mean 'are born in lower 
species.' See A'Aandogya, p. 585, and Maitrt, p. a 1 1, about asuras 
or demons. It is interesting to note that in the Introduction to the 
Mahabhashya, there is an allusion to a story of the ' demons ' being 
' vanquished ' in consequence of their grammatical blunders. 
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from heedlessness the gods attained to the Brah- 
man. Death, verily, does not devour living crea- 
tures like a tiger ; for, indeed, his form is not to be 
perceived. Some * say that death is different from 
this, (named) Yama, who dwells in the self*; the 
(practice of the) life of Brahmalarins (being) immor- 
tality. That god governs his kingdom in the world 
of the Pitris, (being) good to the good, and not good 
to (those who are) not good. That death, (or) heed- 
lessness, develops in men as desire, and afterwards 
as wrath, and in the shape of delusion *. And then 
travelling in devious paths 4 through egoism, one 
does not attain to union * with the self. Those who 
are deluded by it', and who remain under its in- 
fluence, depart from this (world), and there again 
fall down 7 . Then the deities* gather around 
them. And then he undergoes death after death *. 
Being attached to the fruit of action, on action pre- 
senting itself, they follow after it 10 , and do not cross 

' Those deluded by worldly objects; 'this 'means 'heedlessness.' 
1 .Sahkara cites a stanza from Manu, which says that king 
Yama Vaivasvata dwells in the heart of every one. Cf. Aitareya- 
npairohad, p. 187. The following clause he understands to contain 
two epithets of Yama, meaning ' immortal, and intent on the Brah- 
man.' I follow Ntlakax/Aa, but not very confidently. 

' Cf. (JIil, p. 57. Here we have the developments, the varying 
forms, of death or heedlessness. 

* I.e. paths contrary to Gratis and Smrtiis. 

* Concentration of mind on the self or Brahman. 

* I.e. the egoism spoken of before. 

' I.e. to this mortal world. Cf.Giti, p. 84, and Brthadinutyaka, 
pp. 855, 856. There = from the next world. .Sahkara says, 
• having lived there.' 

* I.e. the senses. Cf Gtti, p. 123, and inter alia tropanishad, 
p. 10. 

' Cf. KaMa, p. 129, and BrYhadiranyaka, p. 889. 

N I.e. the fruit Cf. KaAfca, p. 155, and MunAka, p. 317. 
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beyond death. And the embodied (self), in conse- 
quence of not understanding union 1 with the real 
entity, proceeds on all hands* with attachment to 
enjoyments. That 8 , verily, is the great source of 
delusion to the senses ; for by contact * with unreal 
entities, his migrations • are (rendered) inevitable ; 
because having his inner self contaminated by 
contact with unreal entities, he devotes himself to 
objects of sense on all sides, pondering on them 
(only). (That) pondering, verily, first ruins* him; 
and soon afterwards desire and wrath, after at- 
tacking him. These T lead children to death. But 
sensible men cross beyond death by their good 
sense. He who pondering (on the self) destroys • 
(the) fugitive (objects of sense), not even thinking 
of them through contempt (for them), and who 
being possessed of knowledge destroys desires in 
this way, becomes, as it were, the death of death 
(itself), and swallows (it) up*. The being who 

1 I.e. its identity with the Brahman. 

* I.e. in various forms of life, NflakanMa. 

* The going about in search of enjoyments. 

* The contact leads to pondering on them, and that to desire, &c, 
as described further on. 

5 Through various lives. Birth and death are certain for him. 

' I.e. causes oblivion of his real nature, .Sahkara. Cf. the 
whole train of cause and effect at Gtta, p. 50 supra. 

7 I.e. the pondering, desire, wrath, &c. As to 'children/ cf. 
KaMa, pp. 96 and 123, where bala is contrasted with dhira, as 
here. The ' good sense ' is of help in withstanding the temptations 
of worldly objects. 

* Destroys= abandons; pondering, just before this, is rendered by 
.Sahkara to mean 'thinking of the objects as transient, impure,' Arc. 

' .Sahkara cites on this a stanza of unknown authorship, which 
says, ' The learned and clever man who knows the self, and by 
discrimination destroys all objects of sense, is said to be the death 
of death.' See too p. 178 infra. 
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pursues desires, is destroyed (in pursuing) after 
the desires 1 . But casting away desires, a being 
gets rid of all taint * whatever. This body, void of 
enlightenment », seems (to be) a hell for (all) beings. 
Those who are avaricious run about 4 , going head- 
long to a ditch. A man, O Kshatriya ! who con- 
temns everything else 8 learns nothing. To him 
(the body is) like a tiger made of straw •. And this 
internal self (joined to) delusion and fear T in conse- 
quence of wrath and avarice, within your body, — 
that verily is death •. Understanding death • to be 
thus produced, and adhering to knowledge, one is 
not afraid of death l0 in this (world). In his province 
death is destroyed, as a mortal (is destroyed) on 
arriving in the province of death. » 

Dhrztarash/ra said : 
The good, eternal, and most holy worlds ", which 

1 On this NtlakanMa quotes these fines, ' The antelope, elephant, 
butterfly, bee, and fish— these five are destroyed by the five/ 
i.e. the five objects of sense, sound, Ac. See S&nii Parvan (Moksha 
Dharma), chap. 1 74, st 45. 

* I.e. misery, Nf lakanMa ; merit or sin, .Sankara. 

* I.e. void of discrimination between the real and unreal, Nfla- 
kanMa; result of ignorance, Sankara. 'A bell, as being full of 
filth,' says •Sahkara, 'such as phlegm, blood, excretions.' Cf. Maitrt, 
p. 48. 

* As blind men groping about fall into a ditch, so do these, 
Sankara. 

* I.e. other than the sensuous objects be loves; ' learns nothing ' 
about the supreme Self which he disregards. 

1 Useless for any good purpose. 
' Cf. Taiuirtya-upanishad, p. 10a. 

* As being ruinous to oneself. Sahkara compares Gtta, p. 68. 
Cf. also Taiuirtya-upanishad, p. 103, and see Brthadarajtyaka, p. 61. 

* Le. heedlessness and its developments as stated. 
" Sahkara cites on this Taiuirtya-upanishad, p. 78. 
" Such as Satyaloka, Ac. 
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are mentioned (as attainable) by the twice-born by 
means of worship \ those, say the Vedas, are the 
highest aim *. How is it, then, that one who under- 
stands this does not resort to action ? 

Sanatsufata said : 

(Thinking) so, an ignorant man does resort to 
action. The Vedas likewise do lay down various 
benefits * (for him). But that 4 (man) comes not 
hither*. (Becoming) the supreme self 6 , he attains 
the supreme, by the (right) path destroying the 
wrong paths T . 

Dhr/tarash/ra said : 

Who* is it that constrains this unborn primeval 
(self), if it is (itself) all this severally • ? And what 



1 Gyotish/oma, Ajvamedha, and other rites. 

* As leading to final emancipation. 

* I.e. objects for which various ceremonies (or • actions') should 
be performed. 

* I.e. the man of knowledge. 

* I.e. into the sphere of action. Cf. GJi4, p. 48. 

* Knowing the supreme self is identical with becoming the 
supreme self, MuWaka, p. 323. 

7 I.e. getting rid of the paths which keep one away from the 
Brahman by means of contemplation of the Brahman, &c. Nila- 
ka«Ma renders 'right path' to mean the Sushumni passage by 
which the soul proceeds to final emancipation, see A"Aandogya, 
p. 570; KaMa, p. 157. 

* .Sahkara says: ' Having shown that true death is heedlessness, 
and having shown that heedlessness in its forms of anger &c is the 
cause of all evil, and having also shown that death is destroyed by 
true knowledge, and having shown further that heaven Ac are 
really not man's highest goal; the author has also implied the 
unity of the supreme and individual self. On that arises a doubt, 
which is stated in this passage." 

' All this = all the developments of the Brahman, Le. space, 
wind, fire, water, earth, vegetation, food, living creatures; see 
Taittiityopanishad, p. 68. 
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has it to do, or what is its unhappiness 1 ? Tell me 
all that accurately, O learned person ! 

Sanatsu^ata said : 
There is great danger * in attributing distinctions 
to it. The everlasting* (principles) exist by con- 
nexion with the beginningless 4 (principle). So that 
his greatness is not lost at all*, and beings exist 
by connexion with the beginningless 4 (principle). 
That which is the real — the supreme Being* — is 
eternal. He creates the universe by means of 
changes 7 , for such is his power held to be; and 
for such connexions of things the Vedas are 
(authority) *. 

1 What is the purpose of its existence, and what misery does it 
undergo on entering the course of worldly life ? 

* ' The danger,' says Sankara, « is that of contravening Vedic 
texts such as "I am the Brahman," " Thou art that," Ac' May it 
not rather be that pointed out at KaMopanishad, p. 1 29, viz. never 
attaining final emancipation ? Cf. also Nrrauiha Tapini, p. 223. 

' The individual selfs, Sankara. * Nature or may a. 

* The appearance of degradation to an inferior state being delusive. 

* The original word implies the possession of awvarya, dharma, 
yaras, xrt, vair&gya, moksha. See Svetirvatara, p. 329 (where the list 
is slightly different). For another definition, see Maitri, p. 6 (gloss). 

T See note 9, p. 156. 

' Sankara says: 'The question of Dhrrtarash/ra having suggested 
a difference between two principles, one of which constrains, and the 
other of which is constrained, the answer is — Such a difference ought 
not to be alleged, as it involves " danger." Then the question arises, 
How is the difference, which does appear, to be explained i The reply 
is. It is due to the beginningless principle — delusion or ignorance. 
The next sentence shows that the universe as it appears is also a 
result of delusion.' NilakanMa says expressly, changes= delusion. 
He renders the original which we have translated by ' beginningless ' 
first, to mean 'collection of objects of enjoyments.' Sahkara's 
explanation seems tautological as regards the words 'connexion 
with the beginningless,' which occur twice in the above. NiU- 
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Dhmarish/ra said : 

Since some practise piety 1 in this world, and some 
likewise practise impiety in this world ; is the piety 
destroyed by the sin, or else does the piety destroy 
sin? 

Sanatsu^ata said : 

Whichever* he adheres to, the man of under- 
standing always destroys both by means of know- 
ledge ; (that is) settled 3 . Likewise, in the other case 4 , 
the embodied (self) obtains merit; and to such a 
one sin (also) accrues ; (that too is) settled *. De- 
parting (from this world), he enjoys by his actions 
both (kinds of) fruit, which are not enduring* — of 
actions (which are) pure, and of (those which are) 
sinful. The man of understanding casts aside sin 
by piety in this (world), for know that his piety is 
more powerful •. Those Brahma»as, in whom there 
is emulation 7 about (their) piety, as there is in 
strong men about (their) strength, after departing 
from this world, become glorious in heaven •. And 

kanMa's is not quite clear. May the expression on the second 
occasion mean, that the connexion by which beings are stated 
before to exist has had no beginning — has existed from eternity ? 
The translation should then run thus: 'And beings exist by a con- 
nexion which had no beginning;' (see Sariraka Bhashya, p. 494.) 
Connexions of things=creation of universe by his power. 
1 E.g. Agnish/oma, &c, Sarikara. 

* I.e. impiety or piety, sin or merit. 

1 In .Shitis and Smr/tis, which Sankara quotes. A'^andogya,p.6ja; 
Mum/aka, p. 309; Br/hadarawyaka, p. 91 1. See, too, Maitri, p. 1 31. 

* Of the man devoid of knowledge. 

* Cf. Gita, p. 76, and Brrtiaddranyaka, p. 636. 

* See p. 164, note 9 infra. 

* The feeling of one's own superiority over others in piety. 

* ' In the shape of Nakshatras,' says .Sankara, which is not quite 
intelligible. See A'Aandogya, p. 258, and Anugila infra, p. 240. 
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to those in whom there is no emulation about 
(their) piety, that (piety) is a means of (acquiring) 
knowledge *. Such Brahmawas released from this 
(world), go to the heaven which is free from the 
threefold source of pain *. People who understand 
the Vedas call his conduct good. (But) people 
closely connected a , as well as strangers, do not pay 
much regard to him. Wherever he may believe 
food and drink for a Brahma«a to exist in abun- 
dance, like water on grass in the autumn, there 
would he live and not be vexed 4 . (To him) only 
that person is good, and no other (as a companion), 
who does nothing in excess, and who occasions 
fear and injury to a taciturn man*. And his food is 
acceptable to the good, who does not vex the self 
of a taciturn man, and who does not destroy the 
property of a Brahmawa*. A Brahmawa should 
hold, that living in the midst of kinsmen, his actions 
should be always unknown 7 ; and he should not 

1 According to the Vedantic theory, the acts of piety purify the inner 
man, and are thus a stepping-stone to knowledge. See Introduction, 
p. 147 supra. Cf. Glti, p. 12a; and Brthadaranyaka, p. 899. 

* Le. physical, mental, and such as is caused by superhuman 
agency. This is .Sankara's explanation. It is somewhat far- 
fetched, but I can find none better. Cf. Glta, p. 49. And see also 
Br/hadanutyaka, p. 876, and the commentary of .Sankara there with 
Anandagiri's gloss. 

' E-g. wife, children, Ac. 

* I.e. vexed as to how his livelihood is to be earned, Ac. 

* Excess, e.g. too much obsequiousness towards a 'taciturn 
man,' owing to his holiness, Ac. Taciturn man = ascetic 
Injury = disrespect, Ac. Perhaps the protest against worldliness 
is here carried to an extreme. Sankara cites Manu as a parallel, 
'A Brahmana should be afraid of (worldly) respect as of poison.' 

' E.g. the Kiua grass, deerskin, Ac, mentioned at Glta, p. 68. 
T I. e. he should not parade his actions. .Sankara compares Vasi- 
sb/A» and a Vcdic text. See, too, the quotation at Taitt. Aran. p. 90a. 
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think ' (about them). What Brahmawa ought to 
think of the inner self, which is void of symbols \ 
immovable, pure, and free from all pairs of oppo- 
sites, in this way * ? What sin is not committed by 
that thief, who steals away his own self 4 , who re- 
gards his self as one thing, when it is a different 
thing. The far-seeing Brahmaaa, who knows the 
Brahman, is not wearied *, he receives nothing • ; he 
is honoured, free from trouble \ and wise, but acts 
as if he was not wise *. As dogs eat what is 
vomited, so do they, enjoying their own bravery*, 
eat what is vomited, always with disaster (to them- 
selves). Those twice-born persons, who are not 

1 Cf. Gita, p. 103. .Sahkara suggests an alternative explanation 
of this stanza, which will make it mean that one performing the 
operations of the senses, should devote oneself nevertheless to the 
unknown principle, and not consider the senses 10 be the self. 

* I. e. beyond the reach of inference ; ' subtle,' says .Sahkara. Cf. 
•Svet&rvatara, p. 364; Brihadarawyaka, p. 855; Mauri, p. 18a ; and 
Ka/Aa, p. 149, where .Sahkara suggests a somewhat different 
meaning. As to immovable, cf. Ixa, p. 10, and Gita, p. 104. .Sah- 
kara renders it by ' void of activity ; ' and pure he paraphrases by 
' free from ignorance and other taints/ 

' It is difficult to say what 'in this way' refers to. .Sahkara 
render* it by ' as possessing qualities appertaining to the two kinds 
of body.' On Ankara's suggested meaning of the stanza pre- 
ceding (see note 1), it would refer to the confusion of the senses 
with the self. 

4 Such a person is called a destroyer of his own self at bopani- 
shad, p. 9. 

* I. e. by the troubles of worldly life. 

* Cf. 'without belongings' at Gita, p. 128. 

T Anger and other obstacles to concentration of mind. 

* I.e. unintelligent The text of VasishMa referred to in note 7, 
p. 159, says he should act like an unintelligent man. Cf. also 
Gaut/.ipada-karikas, p. 443, and .Sarfraka Bhashya, p. 104 1. 

* I.e. singing the praises of their own greatness and worth, 
instead of keeping their ' conduct unknown.' 
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first ' in respect of human wealth, but who are first 
in the Vedas*,are unconquerable, not to be shaken*; 
they should be understood to be forms of the Brah- 
man. Whosoever may in this (world) know all the 
gods * — doers of favours — he is not equal to a Brah- 
ma*a, (nor even) he * for whom he exerts himself. 
The man who makes no efforts *, and is respected, 
does not, being respected, think himself respected 7 , 
nor does he become vexed in consequence of dis- 
respect One who is respected* should think it to 
be a natural operation of people, like their opening 
or closing of the eyelids, that the learned respect 
him in this world. One who is not respected should 
think, that the deluded people who do not under- 
stand piety, and who are devoid of (knowledge of) 
the world and the 6astras, will never respect one 
who is worthy of respect. Respect and taciturnity •, 
verily, never dwell together ; for this world is (the 
field) for respect, the next for taciturnity, as is 
understood l0 . For worldly wealth dwells in the 

' Highly esteemed for or strongly attached to, Ankara, Human 
wealths: wife, offspring, property, &c. Cf. A'Mndogya, p. 319; 
Br/hadarsu>yaka, p. 26a. 

* I. e. veracity and other duties taught by the Vedas. 
' ' They need fear nought,' says Ntlakaw/Aa. 

4 I.e. may sacrifice to them, .Sankara. 

* Not even the deity to whom the sacrifice is offered is equal to one 
who knows the Brahman. Cf. Taitiittya, p. 23, and Anugtia, p. 250. 

' I. e. one who is ' taciturn ' and does not parade his greatness. 

* He does not care for the respect shown him. 
' Because be knows the Brahman. 

' L e. restraint of all senses, not of speech only. For the con- 
trast compare that between xreya and preya at Ka/Aa, p. 92. 

M I.e. by all men of understanding. .Sankara' » rendering is 
different : ' The next, which is known as Tad, is for taciturnity.' 
He cites for this Glut, p. 120. 

[8] M 
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sphere of respect ', and that, too, is an obstacle *. 
While the Brahmic wealth*, O Kshatriya! is diffi- 
cult to be attained by any one devoid of knowledge. 
The ways (to it) are stated by the good to be of 
various descriptions, and difficult to reach — truth, 
straightforwardness, modesty *, restraint (of senses), 
purity, knowledge, which are the six impediments 
(in the way) of respect and delusion. 



Chapter III. 
Dhmarish/ra said : 

Who possesses this taciturnity *, and which of the 
two • is taciturnity ? Describe, O learned person ! 
the condition of taciturnity here. Does a learned 
man reach taciturnity 7 by taciturnity ? And how, 
O sage ! do they practise taciturnity in this world ? 

1 I. e. they both follow on devotion to worldly life. 

* I. e. in the way to final emancipation. 

* The enjoyment of supreme felicity, Brahmananda (Sankara); 
the greatness consisting of a knowledge of Mk, Ya^us, Saman, 
and the substance of their teaching, which is worthy of a Brahmawa 
(Nilakaw//ia). See, too, Anugfta, p. 232. 

* Modesty = being ashamed of doing wrong; restraint (of senses) 
= mental restraint; and purity is both internal and external, — .San- 
kara ; knowledge is, of course, knowledge of the Brahman. 

* I. e. that spoken of in the last chapter. 

* Viz. mere silence, or the contemplation of the self after re- 
straining all the senses. In the Br/Tiad;ira«yaka-upanishad, Sahkara 
(p. 605) renders the original word, mauna, to mean, ' The fruit of 
the destruction of the const iousness of anything other than the self.' 
And his commentator makes it clearer thus: ' The conviction in the 
mind that one is the self — the supreme Brahman — and that there 
is nothing else existing but oneself.' 

* I.e. the highest seat— the Brahman; for mind, sense, Ac. are 
all non-existent there. Cf. KaMa, p. 151, and Maitrt, p. 161. 
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Sanatsu/ata said : 

Since the Vedas, together with the mind \ fail to 
attain to him, hence (is he) taciturnity * — he about 
whom the words of the Vedas were uttered 8 , and 
who, O king I shines forth as consubstantial * with 
them. 

Dhmarash/ra said : 

Does * the twice-born person who studies the Rik 
and the Ya^us texts, and the Sama-veda, committing 
sinful (acts), become tainted, or does he not become 
tainted ? 

Sanatsu^ata said : 

Not the Saman texts, nor yet the Rik texts, nor 
the Yajfus texts • save him, O acute sir ! from sinful 

1 Cf. Kenopanishad, p. 39 ; Ka/Aa, p. 152 ; Taittirtya, p. 1 19. 

* ' Taciturnity is his name/ says NtlakawMa. 

* Or, says .Sahkara, ' who is the author of the Vedas.' 

4 I. e. ' with the Vedas,' says NilakanMa, 0m, the quintessence of 
the Vedas, being a name of the Brahman (as to which cf. Gttl, p. 79, 
and Maitrt, p. 84). .Sahkara takes the whole expression to mean 
^yotirmaya, consisting of light. NilakanMa says this stanza answers 
the five following questions put in the stanza preceding, viz. of what 
use is taciturnity? which of the two is taciturnity? Ac, as above. 
The first four questions are answered by the first two lines of this 
stanza — the substance of the answer being, that the use of taci- 
turnity is to attain the seat which is not to be grasped even by the 
mind, that taciturnity includes both restraint of mind and of the 
external senses. By means of such restraint, the external and 
interna) worlds cease to be perceived as existing, and the highest 
goal is attained. 

1 This question arises naturally enough on Ntlakan/fa's inter- 
pretation of the preceding stanza, the meaning of which is in 
substance that the Vedas cannot grasp the Brahman fully, but they 
are of use towards a rudimentary comprehension of it, as is said 
further on, see p. 17a infra. 

' Cf. Svetirvatara-upanishad, p. 339; see, too, NnsiMha Tlpinf, 
pp. 81-98. 

M 2 
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action. I do not tell you an untruth. The ATrandas 
do not save a sinful deceitful 1 man who behaves 
deceitfully *. At the time of the termination (of his 
life), the A^andas abandon * him, as birds who have 
got wings (abandon their) nest. 

Dhrttarash/ra said : 

If, O acute sir! the Vedas are not able to save 
one who understands the Vedas, then whence is this 
eternal talk 4 of the Brahma«as ? 

Sanatsuf&ta said : 

O you of great glory! this universe becomes 
manifest through his special forms — names 8 and 
the rest The Vedas proclaim (his form) after 
describing (it) well ', and (they T also) state his 
difference from the universe. For that 8 are this 
penance and sacrifice prescribed. By these a 
learned man acquires merit, and afterwards de- 
stroying sin by merit \ he has his self illuminated by 
knowledge. By knowledge the learned man attains 



' I. e. one who parades his piety. 

* I.e. hypocritically. 

* I.e. do not rise to his memory — NHakaixMa, citing Gfti, 
p. 78 supra. 

4 Scil. about the veneration due to one who has studied the 
Vedas — KilakanMa, citing one or two passages in point. 

* The universe consists of ' names and forms,' the reality being 
the Brahman only. Cf. A'Aindogya, p. 407 seq. 

* .Sahkara refers to Taittiriya-upanishad, p. 68 ; Ajiandogya, 
p. 596 seq. &c. 

T .Sahkara takes this to mean ' sages,' who, according to him, 
state the difference. He quotes Pararara for this. 

' I. e. the Brahman, that is to say, for attaining to it Penance= 
idndrayana and other observances; sacrifice =£-yoiish/oma, Ac. 

' Cf. p. 158 supra, and Taittiriya-aranyaka, p. 888. 
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the self 1 . But, on the other hand, one who wishes 
for the fruit — heaven * — takes with him * all that he 
has done in this (world), enjoys it in the next, and 
then returns to the path 4 (of this world). Penance 
is performed in this world ; the fruit is enjoyed 
elsewhere. But the penance of Brahma»as is fur- 
ther developed * ; that of others remains only as 
much (as when first performed). 

Dhr*tarash/ra said: 
How does the pure penance become developed 
and well developed 6 ? O Sanatsu/ata! tell (me) 
how I should understand that, O Lord! 

Sanatsu/ata said : 
This penance, free from sin T , is called pure • ; and 
this pure penance becomes developed and well de- 
veloped, not otherwise*. All this 10 , O Kshatriya! 

1 Cf. Svctlrvatara, p. 327 ; Mivx/aka, p. 323. 

* So i'ahkara. NSlakan/Aa takes the original word to mean 
' the group of the senses,' and the whole phrase to mean ' enjoy- 
ments of sense/ Nilakan/Aa is supported by a passage further on, 
p. 167. But as to ' those who wish for heaven,' cf. Gfti, pp. 48-84. 

' I. e. in the form of merit, &c. 
4 Cf. Gtta, p. 84. 

* Cf. JTAandogya, p. 23. Brahmanasss those that know the 
Brahman. Seep. 171 infra. 

* I am not quite sure about the meaning of the original here. 
Xiddhi, which I have rendered ' developed,' NtlakawMa understands 
to mean ' what is performed merely for show.' What has been 
rendered ' well developed ' in the text, Nf lakan/Aa takes to mean 
' performed from some desire,' Ac 

T Anger, desire, Ac. 

' The original is kevala. NtlakanMa says it is so called as 
being a means of kaivalya, ' final emancipation.' 

' I. e. not that which is not free from sin, which latter is not 
developed at all 

" All objects of enjoyment, NilakanMa. 
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has for its root that penance about which you 
question me. By penance ', those conversant with 
the Vedas attained immortality, after departing 
from this world. 

Dhrztarash/ra said : 
I have heard about penance free from sin, O 
Sanatsu^ata ! Tell me what is the sin (connected) 
with penance, so that I may understand the eternal 
mystery 2 . 

Sanatsu^ata said: 

The twelve beginning with wrath, and likewise 
the seven cruelties, are the defects (connected) with 
it; and there are (stated) in the .Sastras twelve 
merits (connected) with it, beginning with know- 
ledge, which are known to the twice-born, and may 
be developed. Wrath, desire*, avarice, delusion 4 , 
craving*, mercilessness, censoriousness, vanity, grief*, 
attachment 7 , envy 8 , reviling others — these twelve 
should always be avoided by a man of high quali- 

1 Cf. Br»hadara»yaka, p. 899. Tapas is variously rendered. See 
inter alia, Piurna, pp. 162-170; 5Vetlrvaiara, p. 307 ; Mum/aka, pp. 
270-280, 311-314; A^andogya, p. 136; Anugita, pp. 247, 339. 

• I.e. Brahma-vidya, or science of the Brahman, NilakanMa; 
the Brahman itself, .Sahkara. 

' I.e. lust. 

4 Want of discrimination between right and wrong. 

' Desire to taste worldly objects. 

• For the loss of anything desired. 

T Desire to enjoy worldly objects. The difference between this 
and craving, according to .Sahkara, appears to be between merely 
tasting and continual enjoyment. According to Nilakan/Aa, the 
former is a desire which is never contented ; the latter is merely 
a general liking. 

• Impatience of other people's prosperity ; censoriousness being 
the pointing out of flaws in other people's merits; and reviling 
being an ignoring of the merits and merely abusing. 
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fications 1 . These, O king of kings! attend each 
and every man, wishing to find some opening*, 
as a hunter (watches) animals. [Boastful, lustful, 
haughty, irascible, unsteady 8 , one who does not 
protect (those dependent* on him), these six sinful 
acts are performed by sinful men who are not afraid 
(even) in the midst of great danger *.] One whose 
thoughts are (all) about enjoyments, who prospers 
by injuring (others), who repents of generosity, who 
is miserly, who is devoid of the power • (of know- 
ledge), who esteems the group 7 (of the senses), 
who hates his wife* — these seven, different (from 
those previously mentioned), are the seven forms 
of cruelty. Knowledge, truth, self-restraint, sacred 
learning, freedom from animosity (towards living 
beings), modesty*, endurance 10 , freedom from cen- 
soriousness. sacrifice, gift, courage 11 , quiescence 12 , — 
these are the twelve great observances w of a Brah- 
mana. Whoever is not devoid of these twelve 
can govern this whole world, and those who are 



1 SriL for attaining to the Brahman. 

* Some weak point by which they may attack a man. 

* Fickle in friendship, Ac. 

* Such as a wife, &c. 

* Connected with this or the next world, NtlakaxMa. This and 
a stanza further on I place witbin brackets, as it is not quite certain 
whether Sankara'B copy had them, though they are now in some 
of our copies of the text with his commentary. See Introduction. 

' Cf. Maiwbka, p. 3 1 9 ; A^andogya, p. 494. 
T See note 2, at page 165. 

* The wife having no other protector. 

* See note 4, at page 162. 

'* Of pairs of opposites, such as heat and cold, Ac. 
u Restraint of senses in presence of their objects. 
™ Cf. Glut, pp. 69, 70. 
" Which are serviceable in attaining the highest goal. 
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possessed of three, two, or even one (of these) be- 
come, in (due) course, distinguished (for knowledge) 
and identified with the Brahman 1 . [Self-restraint, 
abandonment *, and freedom from heedlessness — on 
these depends immortality. And the talented Brah- 
mawas say that truth is chief over them.] Self- 
restraint has eighteen defects ; if (any one of them 
is) committed, it is an obstacle (to self-restraint). 
They are thus stated. Untruthfulness, backbiting, 
thirst*, antipathy (to all beings), darkness 4 , repin- 
ing*, hatred 6 of people, haughtiness, quarrelsome- 
ness, injuring living creatures, reviling others, gar- 
rulity, vexation 7 , want of endurance*, want of 
courage », imperfection 10 , sinful conduct, and slaugh- 
ter. That is called self-restraint by the good, which 
is free from these defects. Frenzy has eighteen 
defects " ; and abandonment is of six kinds. The 
contraries of those which have been laid down u are 
stated to be the defects of frenzy. Abandonment 
of six kinds is excellent Of those six, the third 
is hard to achieve. With it one certainly crosses 



1 The original is the word 'taciturnity' as at p. 162 supra. 

* Offering one's acts to God (NilakawAia), as to which cf. Gita, 
p. 64. See also p. 182 infra for this stanza. 

' I. e. for objects of sense. 4 Ignorance. 

* Discontent even when one obtains much. 

* This is active ; antipathy is passive only. 

' Of oneself, by brooding on evil Cf. Taittiriya, p. 1 19. One 
copy of Ankara's commentary says this means 'thinking ill of 
others without cause.' 

* Of pairs of opposites. 

" Restraint of senses in presence of their objects. 

'• I.e. of piety, knowledge, and indifference to worldly objects. 

" I. e. qualities which destroy it. 

" Scil. as defects of self-restraint, viz. untruthfulness, Ac. 
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beyond all misery without distinction '. That being 
achieved, (everything) is accomplished*. The (first 
is the) giving away of sons and wealth to a de- 
serving man who asks (for them) ; the second is 
gifts at Vedic ceremonies, and gifts at ceremonies 
laid down in the Smrctis*. The abandonment of 
desires, O king of kings ! by means of indifference 
(to worldly objects) is laid down as the third 4 . 
With these one should become free from heed- 
lessness. That freedom from heedlessness, too, has 
eight characteristics, and is (a) great (merit). Truth- 
fulness, concentration, absorbed contemplation, re- 
flexion', and also indifference (to worldly objects), 
not stealing', living the life of a Brahmalarin, and 

1 Scil. any distinction as to physical, mental, or that which is 
caused by superhuman agency. 

* Literally, 'all is conquered.' Everything that needs to be 
done is done. Cf. KaMopanishad, p. 155 ; Mu*<faka, p. 31 7. 

' Another interpretation of ish/apurta is ' offerings to gods, and 
offerings to the manes;' a third 'sacrifices, &c, and works of 
charity, such as digging tanks and wells ; ' for a fourth, see .Sankara 
on MiwrAka, p. 291. 

* Each of the three classes mentioned contains two sub-classes, 
and so the six are made up. It is not quite easy to see the two 
h>ads under the third class; but perhaps indifference, and the 
consequent abandonment of desire, may be the two intended. To 
indicate that, I have adopted the construction which takes the 
words ' by means of indifference ' with abandonment, instead of 
with ' gifts at Vedic ceremonies/ Ac. .Sankara seems to understand 
'giving away of wealth' with the words' by means of indifference,' 
and thus to constitute the second head under the third class. But 
be is not quite clear. 

' Concentration = fixing the mind continuously on some object, 
such as the being in the sun, Ac. ; contemplation is that in which 
one identifies oneself with the Brahman ; reflexion as to wliat one 
is, whence one comes, and so forth. 

* .Sankara says this may refer to the 'stealing' mentioned at 
p. 160. The life of a Brahmi/t&rin is here taken to mean con- 
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likewise freedom from all belongings '. Thus have 
the defects of self-restraint been stated ; one should 
avoid those defects. Freedom from (those) defects 
is freedom from heedlessness ; and that, too, is 
deemed to have eight characteristics*. Let truth 
be your (very) self, O king of kings ! On truth all 
the worlds rest 3 . Truth is said to be their main 
(principle). Immortality depends on truth 4 . Get- 
ting rid of (these) defects, one should practise the 
observance of penance. This is the conduct pre- 
scribed by the Creator. Truth is the solemn vow 
of the good. The pure penance, which is free from 
these defects, and possessed of these characteristics, 
becomes developed, and well developed 5 . I will 
state to you, in brief, O king of kings ! what you 
ask of me. This (observance) * is destructive of sin, 
and pure, and releases (one) from birth and death and 
old age T . If one is free from the five senses, and also 
from the mind •, O descendant of Bharata ! also from 
(thoughts regarding) the past and the future \ one 
becomes happy. 

Dhmarash/ra said: 
Some people make great boasts in consequence 
of (their knowing) the Vedas with the Akhyanas as 

tinence by the commentators, as also at Mu»</aka, p. 311 inter alia. 
See also A'Mndogya, p. 533. 

1 Son, wife, home, &c. ; as to which cf. Gttd, p. 103, and 
Nr/'siwha Tapinf, p. 1 98, commentary. 

1 The eight mentioned already. * Cf. Taitt. Araw. p. 885. 

4 Cf. Mu»</aka, p. 312; 6anti Parvan (Moksha), chap. 199. 
st. 64 seq. Immortality = final emancipation. 

• P. 165 supra. • Of penance, that is to say. 
' Cf. Gild, p. 109 for the collocation. 

• KaMopanishad, p. 151 ; Maiiri, p. 161. .Sahkara seems to take 
the five and the senses separately ; the five meaning the five classes of 
sensuous objects. ' Past losses and future gains, NilakawMa. 
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the fifth * ; others, likewise, are (masters) of four 
Vedas; others, too. of three Vedas; others are 
(masters) of two Vedas, and of one Veda; and 
others of no Veda *. Tell me which of these is the 
greatest, whom I may know (to be) a Brahmana. 

Sanatsujrata said : 
Through ignorance of the one Veda 8 — the one 
truth — O king of kings ! numerous Vedas came into 
existence. Some* only adhere to the truth. The 
fancies of those who have fallen away from the truth 
are abortive, and through ignorance of the truth, 
ceremonies become amplified 4 . One should under- 
stand a Brahmana, who (merely) reads much, to be 
a man of many words 6 . Know him only to be the 
(true) Brahmawa, who swerves not from the truth 7 . 
O you who are the highest among men*! the 
A^andas, indeed, refer of themselves • to it. There- 

1 Cf., as to this, Max Mailer's Ancient Sanskrit Literature, 
p. 38 seq.; and KA&ndogya., pp. 164, 474, 493; Brihadaranyaka, 
PP- 456, 687, 926; Maitrt, p. 171 ; Nr/simha Tapint, p. 105. 

* The original is 'void of Jtt'H.' The commentators give no 
explanation. Does it mean those who abandon the k arma-ma rga ? 
Heretics who reject all Vedas are scarcely Kkely to be referred to in 
this way. N!laka»Ma's interpretation of all this is very different. 
See his gloss. 

* -Sahkara gives various interpretations of this. Perhaps the 
best is to take it as meaning knowledge. ' The one knowledge — 
the one truth' — would then be like the famous text — Taittiriya, 
p. 56 — ' The Brahman is truth, knowledge,' Sec. 

* For this phrase cf. Glta, p. 73. 

* Those who do not understand the Brahman lose their natural 
power of obtaining what they wish, and so go in for various 
ceremonies for various special benefits. Cf. A'Alndogya, p. 541 ; 
Gfti, p. 47 ; and p. 184 infra. 

' Cf. Bnbadanuiyaka, p. 893. T Ibid. p. 636. 

' Literally, ' highest among bipeds,' a rather unusual expression. 

* Nilaka*Ma says, 'The part of the Vedas which teaches the 
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fore, studying them, the learned persons who under- 
stand the A^andas, attain to the Veda, not that 
which is to be known 1 . Among the Vedas, there 
is none which understands *. By the unintelligent 8 , 
one understands not the Veda, nor the object of 
knowledge 4 . He who knows the Veda knows the 
object of knowledge. He who knows the object of 
knowledge 4 knows not the truth. He who under- 
stands the Vedas understands also the object of 
knowledge; but that 6 is not understood by the Vedas 
or by those who understand the Vedas. Still the 
Brahma«as who understand the Vedas, understand 
the Veda by means of the Vedas 7 . As the branch 
of a tree with regard to the part of a portion of the 
glorious 8 one, so, they declare, are the Vedas with 

knowledge of the supreme is enough by itself for its purpose; 
it is not like the part about rites, Ac, which rites must be per- 
formed before they serve any useful purpose.' The GVSanakanda 
is enough by itself for understanding the Brahman. •Sankara 
compares Gita, p. 113, and KaMa, p. 102. 

1 The Veda=the Brahman, as above, cf. .Svetaxvatara, p. 37a 
and commentary; that which is to be known =the material world, 
which is a subject for human knowledge. 

1 Scil. understands the Veda — the Brahman. 

* * The mind,' says NilakawMa ; literally, ' that which is to be 
understood.' 

* Because a real knowledge of it requires a knowledge of the 
Brahman. As to the next clause cf. inter alia ATiandogya, p. 384 ; 
Br/had&ranyaka, p. 450. 

• This is the converse of the last sentence, as to which cf. 
Br/hadiranyaka, p. 925. 

• The supreme. 

T The apparent contradiction is explained in the next sentence. 

' I.e. the moon. This refers to the well-known xakhl>*ndra- 
nyaya. As the small digit of the moon, which cannot be perceived 
by itself, is pointed out as being at the tip of a branch of a tree 
pointing towards the moon, so the Vedas are of use as pointing 
towards the Brahman, though inaccurately and imperfectly. 
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regard to the subject of understanding the supreme 
self. I understand him to be a Brahma»a who is 
ingenious, and explains 1 (Vedic texts). He who 
apprehends (those texts) thus', does verily know 
that supreme (principle). One should not go in 
search of it among (things) antagonistic s to it at all. 
Not looking (for him there) one sees that Lord by 
means of the Veda *. Remaining quiet, one should 
practise devotion, and should not even form a wish 
in the mind*. To him the Brahman presents* 
itself, and directly afterwards he attains to the 
perfect 7 (one). By taciturnity*, verily, does one 
become a sage ; (one does) not (become) a sage by 
dwelling in a forest •. And he is called the highest 
sage, who understands that indestructible (principle). 
One is called an analyser "' (also) in consequence of 

1 Scil. in the manner just indicated. 

* As giving an idea of the Brahman. The first step to a 
knowledge of the Brahman is to ' hear ' about it from Vedic texts. 
Cf. Brthadarawyaka, p. 925. 

* Such as the body, the senses, *c, which must be distinguished 
as quite distinct from the self, though most often confounded 
with it. 

4 Such passages, namely, as ' Thou art that, I am the Brahman,' Ac. 
' About the objects of the senses. 

* Cf. Ka/*a,p. 155. 

T Cf. A'Aandogya, p. 516. The Bhuman there is the same as 
the Bahu here, viz. the Brahman. .Sankara says expressly in his 
comment on the Upanishad text, that Bahu and Bhuman, among 
other words, are synonyms. 

* Self-restiaint, as explained before at p. 163. 

' Though this is not unimportant, as may be seen from the 
contrast between town and forest at A'Aandogya, p. 340. See also 
Maitrf, p. 100; MuWaka, p. 240. As to the 'highest sage/ see 
Brtnadiranyaka, p. 899, where the passage about 'sacrifice, gift, 
penance' should be compared with Gtii, p. 12s. 

'* The construction in the original is not quite clear. I under- 
stand the sense to be as follows : In the science of the soul, the 
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analysing all objects. The analysis (is) from that 
as the root; and as he makes (such an) analysis, 
hence is he so (called). The man who sees the 
worlds directly sees everything'. A Brahmawa, 
verily, adhering to the truth, understands it, and 
becomes omniscient. I say to you, O learned man ! 
that adhering to knowledge and the rest* in this 
way, one sees the Brahman, O Kshatriya ! by means 
of a course (of study) in the Vedas s . 



Chapter IV. 

Dhr/tarash/ra said: 

Sanatsufata! since you have spoken these 
words of highest significance, relating to the Brah- 
man, and of numerous forms 4 , give me that advice 
which is excellent, and difficult to obtain in the 

analyser (the word is the same as the word for grammarian) is he 
who analyses objects, not words merely. Now the true analysis 
of objects reduces them all to the Brahman (cf. JTAindogya, p. 407 ; 
Brihadaranyaka, p. 152); and the sage understands this, and makes 
the analysis accordingly, so he is rightly called an analyser. 

1 This again is not clear, and the discrepancies of the MSS. 
make it more perplexing. The meaning, I take to be, that a man 
may perceive all material things, such as the worlds, Bhur, &c. 
(as the commentators put it), but to be really omniscient, you must 
have knowledge of the truth— the Brahman. See Sabha Parvan, 
chapter V, stanza 7. And see, too, Brihadaraoyaka, p. 613. 

* P. 167 supra. 

* ' Hearing the VedAntas — Upanishads,' &c, says .Sahkara. See 
note 2 supra, p. 173. 

4 Does this mean referring to many aspects of the Brahman ? 
.Sahkara merely says nanarupa. N!laka»/Aa takes it differently, 
and as meaning that in which everything is elucidated; 'relating 
to the Brahman ' Nilakan/Aa takes to mean ' leading to the Brah- 
man,' or ' instrument for attaining to the Brahman.' 
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midst of these created objects \ Such is my request, 
O youth ! 

Sanatsu^ita said; 

This Brahman, O king ! about which you question 
me with such perseverance, is not to be attained by 
anybody who is in a hurry. When the mind is 
absorbed in the understanding 2 , then can that know- 
ledge, which must be deeply pondered over, be 
attained by living the life of a Brahmaiarin 8 . For 
you are speaking of that primordial knowledge 4 , 
which consists in the truth ; which is obtained by 
the good by living the life of Brahmalarins • ; which 
being obtained, men cast off this mortal world ; and 
which knowledge, verily, is to be invariably (found) 
in those who have been brought up under pre- 
ceptors e . 

Dhrttarash/ra said: 

Since that knowledge is capable of being truly 
acquired by living the life of a Brahmaiarin, there- 
fore tell me, O Brahmawa ! of what description the 
life of a Brahmaiarin is \ 

Sanatsu^ata said : 
Those who entering (as it were) the womb • of a 

1 In this material world, the highest knowledge is not to be gut. 
Cf. KaMa, p. 96. 

1 I. e. withdrawn from objects and fixed on the self only. Cf. 
GUI, p. 79, and Maitrt, p. 1 79, where, however, we have hr/d for 
buddhi. 

* Viroiana and Indra do so according to the JSTAindogya, p. 570. 
See also Mum&ka, p. 311. 

4 The object of which is the primal Brahman. 

* Cf. JTAandogya, p. 534; and Gtta, pp. 78, 79, and the passage 
from the KaMa there cited. 

* A"A4ndogya, pp. 264-459. * See A'Mndogya, p. 553 seq. 
' I.e. attending closely upon him; foetus— pupil 
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preceptor, and becoming (as it were) a foetus, prac- 
tise the life of Brahma^arins, become even in this 
world authors of 6astras ', and they repair to the 
highest truth* after casting off (this) body. They 
subjugate desires here in this world, practising for- 
bearance in pursuit of the Brahmic state*; and with 
courage, they even here remove the self out of the 
body *, like the soft fibres from the Muw^a. Father 
and mother, O descendant of Bharata ! only form 
the body. But the birth * obtained from the pre- 
ceptor, that verily is true*, and likewise immortal. 
He perfects 7 (one), giving (one) immortality. Re- 
cognising what he has done (for one), one should 
not injure him. The disciple should always make 
obeisance to the preceptor 8 ; and, free from heedless- 
ness, should always desire sacred instruction. When 
the pure man obtains knowledge by this same 
course of discipleship *, that is the first quarter of 
his life as a Brahma/arin. As (is) his conduct 



1 Learned, men of knowledge, 5ankara. 

* The supreme, which is described as 'truth, knowledge,' Ac. 
In our ancient works the truth often means the real. 

* The state of being absorbed in the Brahman. Cf. Gfti, p. 52. 
4 Cf. KaMa, p. 158. 

' -Sahkara cites Apastamba (p. 1 1) in support of this, and Praxna- 
upanishad, p. 256. The consciousness of being one with the 
Brahman is a new birth. See, too, Muw</aka, p. 282. 

* That birih is not merely delusive, and does not result in death. 
T Immortality or final emancipation is not to be achieved without 

knowledge, which can only be got from a preceptor. And one is 
not j>crfect without that immortality ; one is limited by the con- 
ditions of human existence. See Nirukta (Roth's ed.), p. 41. 

* .S.irikara compares 5Vetirvatara, p. 374 ; see also p. 203 infra. 
The necessity of having a Guru is often insisted on even in the 
Upani^uuls. Cf. MuWaka, p. 282; A'Aandogya, p. 264. 

* Stated at the beginning of this speech, 6'ankara. 
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always towards his preceptor, so likewise should he 
behave towards the preceptor's wife, and so likewise 
should he act towards the preceptor's son — (that) is 
said to be the second quarter. What one, recog- 
nising what the preceptor has done for one, and 
understanding the matter 1 (taught), feels with a 
delighted heart regarding the preceptor — believing 
that one has been brought into existence i by him — 
that is the third quarter of life as a BrahmaZ-arin. 
One should do what is agreeable to the preceptor, 
by means of one's life and riches, and in deed, 
thought, and word 9 — that is said to be the fourth 
quarter. (A disciple) obtains a quarter by time 4 , 
so likewise a quarter by associating with the pre- 
ceptor, he also obtains a quarter by means of his 
own energy; and then he attains to a quarter by 
means of the .Sastras. The life as a Brahmaiarin 
of that man, whose beauty 6 consists in the twelve 
beginning with knowledge, and whose limbs are 
the other (qualifications mentioned), and who has 

1 The meaning of the Vcdic texts, &c, Sahkara in one copy ; 
the highest aim of man, according to another copy. 

* See note 5 on p. 176. 

* I keep the order of the original, though I do not translate 
quite literally ; ' thought and word ' should be literally ' mind and 
speech.' See, on the collocation, Gfta, p. 123 inter alia. 

* Time=maturity of understanding which comes by time; 
energy = intellectual power; Sastras = consultation about Sistras 
with fellow-students— Sankara, who adds that the order is not 
material as stated, and quotes a stanza which may be thus ren- 
dered, 'The pupil receives a quarter from the preceptor, a 
quarter by his own talent; he receives a quarter by time; and 
a quarter through fellow- BralimaHrins. 

' The body being disregarded, these qualities are attributed to 
the self in this way. For the twelve, see p. 167 ; the others are 
abandonment, truthfulness, &c, p. 169. 

[«] M 
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strength l , bears fruit, they say, by association with 
a preceptor, in (the shape of) contact with that entity 
— the Brahman. Whatever wealth may come to a 
man who lives in this way, he should even pay that 
over to the preceptor. He would thus be adopting 
the conduct of the good which is of many merits ; 
and the same conduct is (to be adopted) towards the 
preceptor's son. Living thus, he prospers greatly 2 
on all sides in this world ; he obtains sons and 
position ; the quarters * and sub-quarters shower 
(benefits 4 ) on him, and men pass their lives as 
Brahmalarins under him. By this life as a Brah- 
ma^arin, the divinities obtained their divinity. And 
the sages, too, became great by living the life of 
Brahma/'arins. By this same (means), too, the Apsa- 
rasas, together with the Gandharvas, achieved for 
themselves beautiful forms. And by this life as a 
Brahma^arin, the sun illuminates (the universe). 
That man of knowledge, O king! who practising 
penance, may by penance pierce through or tear off 
his body, crosses beyond childhood 8 by means of this 
(life as a Brahmalarin), and at the time of the 
termination (of life) overcomes death \ Those who 
understand this (life as a Brahmalarin) attain to a 

1 To observe the duties referred to, Sankara. But see, too, p. 167, 
note 6. 

' ' Obtains wealth, learning, and greatness,' says a commentator. 
For similar benefits, cf. ATMndogya, p. 123. 

* Cf. A'Aandogya, p. 132. 

* ' Wealth,' says Nilakan/^a, as well as another commentator. 

' Ignorance; cf. note 7 at p. 154 supra. NilakanMa reads 
' reaches ' instead of ' crosses beyond,' and interprets ' balya ' to 
mean * freedom from affection, aversion,' &c. Cf. Br/hadarawyaka, 
p. 605. As to the divinity of divinities, cf. TaitL Aran. p. 886. 

* Nilakan/Aa reads 'vanquishes death.' The meaning is, be 
reaches final emancipation. Cf. p. 154 supra. 
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condition like that of those who ask (for what they 
want) from the wish-granting stone 1 , when they 
obtain the thing desired By performing action, 
O Kshatriya ! people conquer (for themselves only) 
perishable worlds *. (But) the man of understanding 
attains by knowledge to the everlasting glory — for 
there is no other way to it*. 

Dhrttarash/ra said : 
Where a Brahmana possessed of knowledge, per- 
ceives it, does it appear as white *, as red, or again 
as black, or again as grey or tawny ? What is the 
colour of that immortal, indestructible goal ? 

Sanatsu^ata said : 
It appears not as white, as red, nor again as black, 
nor again as grey, nor tawny 8 . It dwells not on 
earth, nor in the sky; nor does it bear a body in 
this ocean '(-like world). It is not in the stars, nor 
does it dwell in the lightning ; nor is its form T to be 
seen in the clouds, nor even in the air, nor in the 
deities ; it is not to be seen in the moon, nor in the 
sun. It is not to be seen in Rik texts, nor in 

1 Called A~intama»i. The effect of Brahmaiarya is that those 
who practise it can get what they desire. 

' Cf. Gtia, p. 76 ; £Mndogya, p. 538 ; Miuoraka, p. 379. 

* Cf. Svetirvatara, p. 327. * Cf. Brrtiadinutvaka, p. 877. 

• CC KaMa, p. 119; and MuWaka, p. 267. As to its not dwell- 
ing in earth, sky, Ac., Sankara refers to JPitandogya, p. 518, as 
implying that 

' Literally, ' it bears no water in the ocean.' ' Water ' is said by 
the commentators to mean the five elements of which the body is 
composed. See Manu 1, 5, and JSTAandogva, p. 330. In the JvetA- 
xvaUra it signifies mind (see p. 388). For ocean meaning world, or 
SMU&ra; cf. Aitareya-upanishad, p. 18a. 

T Here I do not render rupa by colour, as before. 

N 2 
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Yafus texts ; nor yet in the Atharvan texts, nor in 
the pure Saman texts ; nor yet, O king, in the 
Rathantara or Brthadratha ' hymns. It is seen in 
the self of a man of high vows '. It is invincible, 
beyond darkness*, it comes forth from within 4 at 
the time of destruction. Its form is more minute 
than the most minute (things), its form is larger even 
than the mountains 8 . That is the support * (of the 
universe) ; that is immortal ; (that is) all things 
perceptible T . That is the Brahman, that is glory *. 
From that all entities were produced *, in that they 
are dissolved. All this shines forth as dwelling in it 
in the form of light 10 . And it is perceived by means 
of knowledge 11 by one who understands the self; 
on it depends this whole universe. Those who 
understand this become immortal. 



I See Muir, Sanskrit Texts, vol. i, p. 16; TaWya-brahma»a. 
p. 838; Gita, p. 90; and Kaushitaki, p. 21. Br/hadratha=Brihat- 
bdman (?). 

' The twelve great vows — knowledge, &c, mentioned above, 
sec p. 167. NilakawMa takes Mahavrata to refer to the sacrifice 
of that name. It is described in the Aitareya Arawyaka. 

* See Gila, p. 78, note 4. 

* Cf. Gita, p. 8a, and liopanishad, p. 1 2. 
8 See Gita, p. 78, note 3. 

• Cf. Gita, p. 113 ; Ka/Aa, p. 99. 

T So Nilaka»Ma. The original word ordinarily means ' worlds.' 

• Cf. .Svetajvatara, p. 347. 

' Cf. the famous passage in the Taittirtya, p. 123: and also 
MiWaka, p. 289. 

'• The explanations of the commentators are not quite clear 
as to the word ahna, ' in the form of light,' Probably the meaning 
is : The universe depends on the Brahman, and is, as it were, the 
light of the Brahman. .Sankara compares the passages referred to 
at Giia, p. 112, note 1. 

II 'Not by means of action,' says .Sankara. 
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Chapter V l . 
Grief and wrath, and avarice, desire, delusion, 
laziness, want of forgiveness, vanity, craving, friend- 
ship*, censoriousness, and reviling others — these 
twelve great enormities are destructive of a man's 
life. These, O king of kings ! attend on each and 
every man. Beset by these, a man, deluded in his 
understanding, acts sinfully. A man full of at- 
tachments, merciless, harsh (of speech), talkative, 
cherishing wrath in his heart, and boastful — these 
are the men of cruel qualities ; (such) persons, even 
obtaining wealth, do not always enjoy (it)*. One 

1 The whole of this chapter is wanting in one of our copies 
of Ankara's commentary. In the copy published in the Maha- 
bhirata (Madras edition) there is, however, this passage : ' Wrath 
&c. have been already explained, still there are some differences 
here and there, and those only are now explained.' The chapter 
is for the most part a repetition of what we have already had. 
For such repetitions cf. Brihadarawyaka, pp. 317-1016; 444-930. 
The same copy of .Sankara's commentary gives this general state- 
ment of the object of this and toe next chapter : ' The course of study 
of the science of the Brahman, in which knowledge is the principal 
thing, and concentration of mind &c. are subsidiary, has been 
described. Now is described the course of study in which 
concentration of mind is principal, and knowledge subsidiary. 
The first mode consists in understanding the meaning of the 
word "you" by means of concentration of mind, and then identify- 
ing it with the Brahman by means of a study of the Upanishads ; 
the second, in first intellectually understanding the identity of the 
individual self and Brahman, by such study of the Upanishads, 
and then realising the identity to consciousness by con- 
templation, Ac. In both modes the fruit is the same, and the 
means are the same; and to show this, the merits and defects 
already stated are here again declared.' This explanation is 
verbatim the same in Nilakan/Aa's commentary. 

' The original is 'pity,' which is explained to mean 'friend- 
ship ' by -Sankara and NilakawMa. 

' ' Owing to there being in it no enjoyment for the self,' says one 
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whose thoughts are fixed on enjoyments, who is 
partial 1 , proud*, boastful when he makes a gift, 
miserly, and devoid of power 8 , who esteems the 
group (of the senses), and who hates (his) wife — 
thus have been stated the seven (classes of) cruel 
persons of sinful dispositions. Piety, and truthful- 
ness, and penance, and self-restraint, freedom from 
animosity, modesty, endurance, freedom from cen- 
soriousness, liberality, sacred learning, courage, for- 
giveness — these are the twelve great observances of 
a Brahma»a. Whoever does not swerve from these 
twelve may govern this whole world. And one who 
is possessed of three, two, or even one, of these, 
must be understood to have nothing of his own*. 
Self-restraint, abandonment, freedom from delusion, 
on these immortality depends \ These are possessed 
by those talented Brahma»as to whom the Brahman 
is the principal • (thing). A Brahma«a's speaking ill 
of others, whether true or false, is not commended. 

copy of Ankara's commentary. Another reading, which is in the 
Madras edition and in N!laka»Ma, may be rendered, 'even obtaining 
benefits, they do not respect one (from whom they obtain them).' 

1 The commentary says the meaning is the same as that of the 
expression used in the corresponding place before, viz. one who 
prospers by injuring others. 

* One copy of .Sankara's commentary takes this to mean one 
who thinks the not-self to be the self. I adopt the other meaning, 
however, as agreeing with that of atimanf, which is the reading 
of some copies instead of abhimdnt. 

* NilakanMa reads durbala and does not explain it See p. 167. 

* One commentator says this means that he should not be 
supposed to have incurred the demerit of having any attachment 
to this world. Nilakaw/Aa says, he gives up everything in the pursuit 
of even one of these observances. ' See p. 168. 

' I. e. the goal to be reached. The commentary takes Brahman 
to mean the Vedas, and the whole phrase to mean those who devote 
themselves to the performance of actions stated in the Vedas. 
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The men who act thus have their places in hell. 
Frenzy has eighteen defects — as already described 
here — hatred of men, factiousness \ censoriousness, 
untruthful speech, lust, wrath, want of self-control *, 
speaking ill of others, backbiting, mismanagement 
in business*, quarrelsomeness, animosity, troubling 
living creatures, want of forgiveness, delusion, flip- 
pancy, loss of reason *, censoriousness 8 ; therefore 
a wise man should not be subject to frenzy, for it 
is always censured. Six characteristics should be 
understood as (belonging) to friendship — that one 
should rejoice at (anything) agreeable; and feel 
grieved at (anything) disagreeable; that with a 
pure heart one, when asked by a deserving (man), 
should give to him who asks what can* certainly 
be given, (though it) may be beneficial to oneself, 
and even though it ought not to be asked, (namely) 
one's favourites, sons, wealth, and one's own wife ; 
that one should not dwell there where one has be- 
stowed (all one's) wealth, through a desire (to get 
a return for one's liberality) ; that one should enjoy 

1 One copy of 5ahkara's commentary says this means ' obstruct- 
ing other people's acts of piety/ Ac. 

1 One copy of •Sahkara's commentary says this means 'being 
given up to intoxicating drinks,' Ac ; another copy says, ' doing 
another's bidding without thought.' 

1 One copy says this means ' inattention to any work undertaken ; ' 
another renders the original by ' destruction of property, Le. squan- 
dering it on dancers,' &c. 

* I. e. discrimination between right and wrong. 

* This seems to be some error, for ' censoriousness ' has occurred 
before. But neither the texts nor the commentaries give any help 
to correct the error. Perhaps the latter it to be distinguished as 
referring to the habit, and the former only to sporadic acts, of 
censoriousness. These qualities, I presume, constitute frenzy ; they 
are not the • defects.' 

' I. e. where the power to give exists. 
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(the fruit of one's 1 own) toils (only) ; and that one 
should forego one's own profit *. Such a man, pos- 
sessed of wealth, and possessed of merits, is a liberal 
man of the quality of goodness 8 ; such a one diverts 
the five elements from the five * (senses). This * 
pure penance, acquired out of desire • by those who 
are fallen off from the truth, even though developed, 
leads upwards 7 ; since sacrifices are performed 
owing to a misapprehension of the truth*. (The 

1 Not a friend's. * For a friend. * Sec Giti, p. no. 

4 The commentators take this to mean objects of sense, and 
they interpret ' elements ' before to mean senses. 

6 ' Viz. the turning away of the senses from their objects,' says 
one copy of .Sankara. 

• Scil. to enjoy the higher enjoyments of superior worlds. 

' I. e. to the higher worlds ; it does not lead to emancipation here. 

* Cf. Mum/aka, p. 277. I must own that I do not quite under- 
stand this passage, nor its explanation as given in the commentaries. 
I do not quite see what the penance here mentioned has to do 
with sacrifice, and yet the commentators seem to take the words 
'since sacrifices,' &c., with what precedes them, not with what 
follows. Taking them, however, with what follows, it is difficult to 
explain the word ' since.' As far as I can understand the passage 
I take the sense of it to be as follows : The author having said that 
penance j>erformed out of a particular motive does not lead to 
final emancipation, he then proceeds to point out that all ' action ' 
or ' sacrifice ' is due to an imperfect understanding of the truth (cf. 
p. 1 7 1 supra), being mostly due to some particular motive. Then 
he goes on to show the different classes of sacrifice, and finally 
points out that he who is free from desires is superior to one who 
is actuated by desires. The original for ' misapprehension ' is ava- 
bodha, which commonly means ' apprehension,' but .Sankara finally 
makes it mean tnoha or 'delusion.' The original for truth is rendered 
by Nilakan/Aa to mean ' fancies.' Nflaka»/Aa says that the sacrifice 
by the mind is the highest; that by speech, viz. Brahmaya^a, 
G'apa, &c, is middling ; and that by deed, viz. with clarified butter 
and other offerings, of the lowest class. ' Perfected by fancies '= 
one whose fancies are always fulfilled 'through a knowledge,' 
says NilakanMa, 'of the Brahma as possessing qualities.' 
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sacrifices) of some are by the mind, of others by 
speech, and also by deed. The man void of fancies 
takes precedence over the man perfected by fancies, 
— especially among Brahmawas 1 . And hear this 
further from me. One should teach this great and 
glorious * (doctrine) ; (other doctrines) the wise call 
mere arrangements of words. On this concentration 
of mind s , all this * depends. Those who know this 
become immortal Not by meritorious action only, 
O king! does man conquer the truth*. One may 
offer offerings, or sacrifice. By that the child(-like 
man) does not cross beyond death ; nor, O king ! 
does he obtain happiness in his last moments*. One 
should practise devotion quietly, and should not be 
active even in mind T ; and then one should avoid 
delight and wrath (resulting) from praise and cen- 
sure •. I say to you, O learned person ! that 
adhering to this*, one attains the Brahman and 
perceives it, O Kshatriya! by a course (of study) 
of the Vedas. 

1 This also is far from clear. Should it be, ' and a Brahmam 
more especially ?' This might be taken as referring to one who 
knows the Brahman as devoid of qualities, as NtlakanMa does take 
it. But his construction is not quite clear. 

* As serviceable in attaining to 'the glory,' the Brahman; see p. 180. 

* See note i at p. 181. As to 'arrangements of words/ cf. 
Maitri, p. 179. 

4 * Everything,' says one copy of Sankara's commentary ; ' all that 
is good and desirable/ says another. 

* Cf. inter alia, Mumraka, pp. 281-314. 

* For he has got to undergo migration from one life to another 
as the result of the action. Cf. Br»badara»ryaka, p. 856 ; Muru&ka, 
p. 178. 

' Cf. Gfti, p. 70. • Ibid. pp. 101-1 10. 

* I.e. the yoga or concentration of mind here described. This 
stanza, like many others in this chapter, occurs in chapter III with 
slight variations. 
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Chapter VI. 

That pure ', great light *, which is radiant ; that 
great glory 3 ; that, verily, which the gods worship*; 
that by means of which the sun shines forth * — 
that eternal divine being is perceived by devotees. 
From (that) pure (principle) the Brahman* is pro- 
duced ; by (that) pure (principle) the Brahman is 
developed 7 ; that pure (principle), not illumined 
among all radiant (bodies), is (itself) luminous and 
illuminates (them) *. That eternal divine being is 
perceived by devotees. The perfect is raised out 
of the perfect. It (being raised) out of the perfect 
is called the perfect. The perfect is withdrawn 
from the perfect, and the perfect only remains •. 
That eternal divine being is perceived by devotees. 

1 Free from ignorance and other taints. See Ka/Aa, p. 144. 
' Sankara compares Ka/Aa, p. 142. See, too, Mu»</aka, p. 303 ; 
and note 4 infra. 

' .Sveta-rvatara, p. 347, and p. 180 supra. 

* .Sankara refers to Br/hadarawyaka, p. 887. 

* Cf. Gita, p. 1 1 a, note 1. 

* ' Named Hirawyagarbha,' .Sankara. Cf. Gita, p. 107; .Svetaxva- 
tara, p. 354 ; MuWaka, p. 309 ; Maitrt, p. 130; Taitt Aran. p. 894. 

' ' In the form of Vira^,' says .Sankara. As to these two, cf. 
Mum/aka, pp. 270-272; and .Sankara' s and Anandagiri's notes 
there. See also SVetlrvatara, pp. 324, 325 ; and Nr/'siwha Tapint, 
PP- 233. 234 ; Colebrooke, Essays, pp. 344, 368 (Madras reprint). 
The Vira^- corresponds rather to the gross material world viewed as 
a whole ; the Hirawyagarbha to the subtle elements similarly viewed, 
an earlier stage in the development. Cf. the Vcdantasara. 

* Cf. Mum/aka, p. 303, and Gtii, p. 112. 

* The individual self is part of the supreme (Gita, p. 1 1 2) ; perfect 
= not limited by space, time, &c. ; as being part of a thing perfect 
in its essence, the individual soul also is perfect The individual 
self is withdrawn from the perfect, viz. the whole aggregate of body, 
senses, Ac. presided over by the self, and when so withdrawn it 
appears to be the pure self only. Cf. Brihadaranyaka, p. 948. 
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(From the Brahman), the waters 1 (are produced); and 
then from the waters, the gross body. In the space 
within that*, dwelt the two divine (principles). Both 
enveloping the quarters and sub-quarters, support 
earth and heaven*. That eternal divine being is 
perceived by devotees. The horse* (-like senses) 
lead towards heaven him, who is possessed of know- 
ledge and divine, (who is) free from old age, and 
who stands on the wheel of this chariot(-like body), 
which is transient, but the operations of which are 
imperishable 4 . That eternal divine being 6 is per- 
ceived by devotees. His form has no parallel 1 ; no 
one sees him with the eye •. Those who apprehend 
him by means of the understanding, and also the 
mind and heart, become immortal *. That eternal 

1 'The five elements,' says .Sahkara, cf. AiUreya, p. 189; and 
for ' gross body,' the original is literally ' water; ' see supra, p. 179, 
note 6 ; and see, too, Lopanishad, p. 1 1, and jvetirvatara, p. 368, 
for different but kindred meanings. 

' Viz. the lotus-like heart Cf. JTAandogya, p. 528. 

• The two principles between them pervade the universe, the 
individual self being connected with the material world, the other 
with heaven ; ' divine ' is, literally, ' the brilliant,' says .Sahkara, who 
quotes KaMa, p. 305, as a parallel for the whole passage. 

• Cf. KaMa, p. in ; Mauri, pp. 19-34 ; and Mahabharata Strt 
Parvan, chap. VII, st. 13. Heaven = the Brahman here (see Br/hada- 
nuiyaka, p. 876 ) ; divines not vulgar, or unrefined — .Sahkara, who 
adds that though the senses generally lead one to sensuous objects, 
they do not do so when under the guidance of true knowledge. 

• The body is perishable, but action done by the self while in 
the body leaves its effect. 

' To whom, namely, the man of knowledge goes, as before stated. 
1 Cf. .Svetirvatara, p. 347. 

• Cf. KaMa, p. 152, and comment there, where the eye is said to 
stand for all the senses. 

' KaMa, p. 149 ; .Sveta/vatara, pp. 346-348, also p. 330 (should it 
be manttha there instead of manviro ?). The meanings of the three 
words are difficult to fix accurately. .Sahkara varies in his interpre- 
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divine being is perceived by devotees. The cur- 
rents of twelve collections l , supported by the Deity, 
regulate the honey*; and those who follow after it 
move about in (this) dangerous (world). That 
eternal divine being* is perceived by devotees. 
The bee 4 drinks that accumulated honey for half 
a month s . The Lord created the oblation for all 
beings '. That eternal divine being is perceived by 
devotees. Those who are devoid of wings 7 , coming 

tations. Probably the meaning he gives here is the best. Mind and 
understanding have been explained at Gita, p. 57. The heart is the 
place within, where the self is said to be, and it may be taken as indi- 
cating the self, the meaning would then be — a direct consciousness in 
the self of its unity with the Supreme. See, too, Taitt. Ara». p. 896. 

1 The five organs of action, the five senses of perception, the 
mind and understanding make the twelve. 

* Each current has its own honey regularly distributed to it 
under the supervision of the Deity, the Supreme. Honey = material 
enjoyment Cf. Ka/Aa, p. 126, where .Sankara renders it by kar- 
maphala, ' fruit of action.' 

* Who supervises the distribution as stated. Cf. Vedanta-sutra 
III, 2, 28-31. 

' Bhramara, which the commentators interpret to mean 'one 
who is given to flying about — the individual self.' 

* I. e. in one life in respect of actions done in a previous life. 

* .Sahkara says this is in answer to a possible difficulty that 
action performed here cannot have its fruit in the next world, 
as the fruit is so far removed in time from the action. The 
answer is, The Lord, the Supreme, can effect this, and taking his 
existence into account there is no difficulty. Oblation = food, &c, 
.Sahkara. The meaning of the whole passage, which is not very 
clear, seems to be that the Lord has arranged things so that each 
being receives some of this honey, this food, which is the fruit 
of his own action. Then the question arises, Do these beings 
always continue taking the honey and 'migrating,' or are they 
ever released ? That is answered by the following sentence. 

T 'The wings of knowledge,' says .Sahkara, citing a Brihmana text, 
' those, verily, who have knowledge are possessed of wings, those 
who are not possessed of knowledge are devoid of wings.' 
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to the Afvattha of golden leaves 1 , there become 
possessed of wings, and fly away happily*. That 
eternal divine being* is perceived by devotees. 
The upward life-wind swallows up the downward 
life-wind ; the moon swallows up the upward life- 
wind ; the sun swallows up the moon 4 ; and another 1 
swallows up the sun. Moving about above the 
waters, the supreme self • does not raise one leg 7 . 
(Should he raise) that, which is always performing 
sacrifices ", there will be no death, no immortality *. 
That eternal divine being 10 is perceived by devotees. 

1 So, literally ; Sankara explains ' golden ' to mean ' beneficial 
and pleasant/ by a somewhat fanciful derivation of the word 
hiraxya. He refers to GitS, p. in, about the leaves of the A*- 
vattha. NtlakanMa takes the leaves to be son, wife, Ac, which are 
' golden,' attractive at first sight ' Coming to the Axvattha,' Sa.h- 
kara says, ' means being bora as a Brahma»a,' Ac. ' Flying away ' 
as obtaining final emancipation. 

' The 'sells' are compared to birds in the famous passage at 
Mumfaka, p. 306 (also .Svetirvatara, p. 337). See also Brthada- 
nuvyaka, p. 499. 

* Knowledge of whom leads to ' flying away happily.' 

* Cf. A'AAndogya, p. 441. .Sahkara says that the author here ex- 
plains the yoga by which the Supreme is to be attained. As to the 
life-winds, cf. G!ta, p. 61. 'The moon,' says .S'ankara, 'means the 
mind, and the sun the understanding, as tbey are the respective 
deities of those organs' (cf. Br/badanuiyaka, pp. 531-543, and Aita- 
reya, p. 187, where, however, the sun is said to appertain to the eye). 

* L e. the Brahman ; the result is, one remains in the condition 
of being identified with the Brahman. 

' Literally, flamingo. Cf. .Svetlrvaiara, pp. 33s, 367 ; see also 
p. 289 ; Maitri, p. 99 ; and the commentary on .Svetirvatara, p. 383. 

' Via. the individual self. .Sankara ; that is, as it were, the bond 
of connexion between the Supreme and the world. Cf. Glti, p. 1 1 a. 

' This is the meaning, though the word in the original is Xitvig, 
which in the later literature only means priest. 

' As the whole of the material world is dissolved, when the 
self is dissevered from the delusion which is the cause of it 

M Viz. who moves about on the waters, as above stated. 
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The being which is the inner self, and which is of 
the size of a thumb 1 , is always migrating in con- 
sequence of the connexion with the subtle body*. 
The deluded ones do not perceive that praiseworthy 
lord, primeval and radiant, and possessed of creative 
power s . That eternal divine being is perceived by 
devotees. Leading mortals to destruction by their 
own action *, they conceal themselves like serpents 
in secret recesses •. The deluded men then become 
more deluded *. The enjoyments afforded by them 
cause delusion, and lead to worldly life 7 . That 
eternal divine being 8 is perceived by devotees. 
This * seems to be common to all mankind — 
whether possessed of resources 10 or not possessed 
of resources — it is common to immortality and the 
other 11 . Those who are possessed (of them) 1 * attain 
there to the source of the honey". That eternal 
divine being is perceived by devotees. They go, 

1 Svetimtara, pp. 330-355 ; Taitt. Aran. p. 858, and comments 
there. 

' The life-winds, the ten organs or senses, mind, and under- 
standing. See the same word similarly interpreted at SVetitrvatara, 
p. 306, and Sankhya-sutra HI, 9. 

5 According to .Sahkara, he who makes the distinct entities, after 
entering into them ; he alludes apparently to A"<4andogya, p. 407. 

* Namely, that of giving the poison of sensuous objects. 

* I. e. the eye, ear, &c, like the holes of serpents. 

' 1. e. can appreciate nought but those sensuous objects. 
T One reading is, Mead to danger '= which means 'to hell,' 
according to NilakanMa. 

* Scil. delusion about whom leads to ' danger ' or ' worldly life.' 

* The quality of being one with the Brahman in essence. 
'• Self-restraint, tranquillity, &c. 

" I. e. whether in the midst of worldly life, or in the state of perfect 
emancipation. '* Viz. the resources spoken of before. 

u Viz. the supreme Brahman. ' There ' .Sahkara takes to mean 'in 
the supreme abode of Vishnu.' See Introduction. 
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pervading both worlds by knowledge'. Then the 
Agnihotra though not performed is (as good as) 
performed*. Your (knowledge) of the Brahman, 
therefore, will not lead you to littleness 8 . Know- 
ledge is (his) 4 name. To that the talented ones 
attain. That eternal divine being is perceived by 
devotees. The self of this description absorbing 
the material cause 8 becomes great And -the self 
of him who understands that being is not degraded 
here*. That eternal divine being is perceived by 
devotees. One should ever and always be doing 
good. (There is) no death, whence (can there be) 
immortality 7 ? The real and the unreal have both 
the same real (entity) as their basis. The source of 
the existent and the non-existent is but one 8 . That 
eternal divine being is perceived by devotees. The 

1 Sankara does not explain this. Nilaksw/Aa says pervading— 
fully understanding; both worlds = the self and the not-self. Is 
the meaning something like that of the passage last cited by 
.Sankara under Vedanta-sutra IV, 2, 14? 

* He obtains the fruit of it, Sankara. See as to Agnihotra, 
A'Adndogya, p. 381 seq. ; and Vedanta-sutra IV, 1, 16. 

' I. e. this mortal world, as action &c. would do. 

4 I.e. of one who understands himself to be the Brahman. 
See Aitareya-upanisbad, p. 346. 

1 Sankara says, 'the cause in which all is absorbed/ Cf. a 
similar, but not identical, meaning given to Vaixv&nara at A"Ain- 
dogya, p. 364 ; and see Vedanta-sutra I, a, 34. Becomes greats 
becomes the Brahman, Sankara. 

' Even in this body, Sankara; degradation he takes to mean 
departure from the body, citing Brthad&rawyaka, p. 540. 

T There is no worldly life with birth and death for one who does 
good, and thinks his self to be the Brahman ; hence no emancipa- 
tion from such life either. 

* The Brahman is the real, and on that the unreal material world 
is imagined. Cf. Taittirtya, p. 97, and Sankara's comments there, 
which are of use in understanding this passage. 
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being who is the inner self, and who is of the 
size of a thumb, is not seen, being placed in the 
heart 1 . He is unborn, is moving about day and 
night, without sloth. Meditating on him, a wise 
man remains placid 2 . That eternal divine being 
is perceived by devotees. From him comes the 
wind 8 ; in him, likewise, is (everything) dissolved. 
From him (come) the fire and the moon ; and from 
him comes life *. That is the support (of the uni- 
verse) ; that is immortal ; that is all things per- 
ceptible*; that is the Brahman, that glory. From 
that all entities were produced ; and in that (they) 
are dissolved*. That eternal divine being is per- 
ceived by devotees. The brilliant (Brahman) sup- 
ports the two divine principles 7 and the universe, 
earth and heaven, and the quarters. He from whom 
the rivers flow in (various) directions, from him were 
created the great oceans 8 . That eternal divine being 
is perceived by devotees. Should one fly, even after 
furnishing oneself with thousands upon thousands 
of wings, and even though one should have the 
velocity of thought*, one would never reach the 
end of the (great) cause 10 . That eternal divine 

1 Cf. Ka/Aa, pp. 130, 157; and Brihadarawyaka, p. 360. 

' Cf. .Svetaxvatara, p. 34 a; Ka/Aa, pp. 100, 107; Maitri, p. 134. 

* Cf. Taittiriya, p. 67; Ka//4a, p. 146; MuWaka, p. 293. 

* KaMa, p. 298 ; MuWaka, p. 288. 

* See p. 180, note 7. * See p. 180 supra. 

* 'The individual soul, and God,' say the commentators, the 
latter being distinct from the supreme self. ' The universe,' says 
Nilaka/iMa, ' means earth,' &c. by which I suppose he means earth, 
heaven, quarters, mentioned directly afterwards. 

' Ka/Aa, p. 293. 

* This figure is implied in the tropanishad, p. 10. 

** * Therefore it is endless,' says 6ahkara ; and as to this, c£ 
Taittiriya, p. 51. 
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being is perceived by devotees. His form dwells 
in the unperceived ' ; and those whose understand- 
ings are very well refined* perceive him. The 
talented man who has got rid (of affection and 
aversion) perceives (him) by the mind. Those who 
understand him* become immortal. When one 
sees this self in all beings stationed in various 
places \ what should one grieve for after that * ? 
The Brahmafta has (as much interest) in all beings, 
as in a big reservoir of water, to which waters flow 
from all sides •. I alone am your mother 7 , father ; 

' ' In a sphere beyond the reach of perception,' says .Sahkara, 
who also quotes Ka/Aa, p. 149, or .SVetlrvatara, p. 347, where 
the same line also occurs. 

' The original for understandings is sattva, which .Sahkara 
renders to mean antaAkaram. 'Refined,' he says, 'by sacrifices 
and other sanctifying operations.' In the KaMa at p. 148 sattva is 
rendered by .Sahkara to mean buddhi — a common use of the word. 

' ' As being,' says .Sahkara, ' identical with themselves.' It will 
be noted that the form of expression is slightly altered here. It 
is not ' those who understand this.' 

* I.e. in different aggregates of body, senses, &c. Cf. Gtta, 
pp. 104 and 124 j also A'Aandogya, pp. 475-55>- 

* Cf. Brthadara/ryaka, p. 882; .Sahkara also refers to txopa- 
nishad, p. 14. 

' The words are pretty nearly the same as at Gtta, p. 48. .Sah- 
kara says, the Brahmam 'who has done all he need do' has no 
interest whatever in any being, as he has none in a big reservoir, 
and be cites Gtta, p. 54, in support of this. One copy of -Sahkara, 
however, differs from this ; that runs thus : ' As a person who has 
done all he need do, has no interest in a big reservoir of water, so 
to a Brihmana who sees the self in all beings, there b no interest 
in all the actions laid down in the Vedas, Ac. ; as be has obtained 
everything by mere perception of the self.' NHakanMa's reading is 
exactly the same as at Gita, p. 48. 

* .Sahkara sars that Sanatsu^ata states here his own experiences, 
Kke V&madeva (about whom there is a reference at Brihadanwyaka, 
p. 316) and others, to corroborate what he has already said. Cf. 
also Gtta, p. 83, as to the whole passage. 

£8] O 
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and I too am the son. And I am the self of all 
this — that which exists and that which does not 
exist 1 . (I am) the aged grandfather of this, the 
father, and the son, O descendant of Bharata! 
You dwell in my self only*. You are not mine, 
nor I (yours). The self only is my seat s ; the self 
too is (the source of) my birth 4 . I am woven 
through and through 8 (everything). And my seat 
is free from (the attacks of) old age*. I am 
unborn, moving about day and night, without 
sloth. Knowing (me), verily, a wise man remains 
placid 7 . More minute than an atom \ possessed of 
a good mind*, I am stationed within all beings 10 . 
(The wise) know the father of all beings to be 
placed in the lotus "(-like heart of every one). 

1 Sec Gita, p. 84. Nilaka»/Aa takes what exists to mean 
' present/ and what does not exist to mean ' past and future.' Cf. 
ATASndogya, p. 532. 

* See GitS, p. 82, where there is also a similar apparent contra- 
diction. 

' Cf. A7/andogya, p. 518. 

4 That is to say he is ' unborn,' says NilakawMa. .Sahkara seems 
to take ' my ' with ' seat ' only, and not with birth ; for he says, 
* everything has its birth from the self.' 

* Cf. MuWaka, p. 298 ; Maitrl, p. 84, and comment there. 
' Cf. Gita, pp. 77, 109, and A'Aandogya, pp. 535, 550. 

7 See p. 192, note 2. 

* Cf. Giia, p. 78, and note 3 there. 

* I.e. a mind free from affection and aversion, haired, Ac, 
.Sahkara. 

'• Cf. Gtd, p. 113, and note 3 ; and also ffopanishad, p. 12. 
" A'Aandogya, p. 528; and cf. G!ta, p. 113. 
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INTRODUCTION 

TO 

ANUGtTA. 

Like the Bhagavadgita and the Sanatsu^atiya, the Anu- 
gita is one of the numerous episodes of the Mahabharata. 
And like the Sanatsu^atiya, it appears here for the first 
time in an English, or, indeed, it is believed, in any European 
garb. It forms part of the Arvamedha Parvan of the Maha- 
bharata, and is contained in thirty-six chapters of that 
Parvan. These chapters — being chapters XVI to LI— to- 
gether with all the subsequent chapters of the Ajvamcdha 
Parvan, form by themselves what in some of our copies is 
called the Anugita Parvan — a title which affords a parallel 
to the title Bhagavadgita Parvan, which we have already 
referred to. The Anugita is not now a work of any very 
great or extensive reputation. But we do find some few 
quotations from it in the Bhashyas of SaftkanLfcarya, and 
one or two in the Sankhya-sara of V&tfana Bhikshu, to which 
reference will be made hereafter. And it is included in the 
present volume, partly because it affords an interesting 
glimpse of sundry old passages of the Upanishad literature 
in a somewhat modified, and presumably later, form ; and 
l>artly, perhaps I may say more especially, because it pro- 
fesses to be a sort of continuation, or rather recapitulation, 
of the Bhagavadgita. At the very outset of the work, wc 
read, that after the great fratricidal war of the Mahabharata 
was over, and the PaWavas had become sole and complete 
masters of their ancestral kingdom, Krishna and Aignna - - 
the two interlocutors in the Bhagavadgita— happened to 
take a stroll together in the great magical palace built for 
the Pam&vas by the demon Maya. In the course of the 
conversation which they held on the occasion, Krishna. 
communicated to Aiyuna his wish to return to his own 
people at Dvaraka, now that the business which had called 
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him away from them was happily terminated. Arg-una, of 
course, was unable to resist the execution of this wish ; but 
he requested Krishna, before leaving for Dvaraka, to repeat 
the instruction which had been already conveyed to him on 
' the holy field of Kurukshetra,' but which had gone out of 
his ' degenerate mind.' Krishna thereupon protests that he 
is not equal to a verbatim recapitulation of the Bhagavad- 
gita, but agrees, in lieu of that, to impart to Ar^una the 
same instruction in other words, through the medium of 
a certain 'ancient story' — or puratana itihasa. And the 
instruction thus conveyed constitutes what is called the 
Anugita, a name which is in itself an embodiment of this 
anecdote. 

Now the first question which challenges investigation 
with reference to this work is, if we may so call it, the 
fundamental one — how much is properly included under the 
name ? The question is not one quite easy of settlement, 
as our authorities upon it are not all reconcilable with one 
another. In the general list of contents of the Axvamedha 
Parvan, which is given at the end of that Parvan in the 
edition printed at Bombay, we read that the first section 
is the Vyasa Vakya, and the second the Sawvartamaruttiya. 
With neither of these have we aught to do here. The list 
then goes on thus : * Anugita, Vasudevagamana, Brahmawa 
GJta, Gururishyasamvada, Uttankopakhyana,' and so forth. 
With the later sections, again, we are not here concerned. 
Now let us compare this list with the list which may be 
obtained from the titles of the chapters in the body of the 
work itself. With the sixteenth chapter, then, of the Ajva- 
medha Parvan, begins what is here called the Anugita 
Parvan ; and that chapter and the three following chapters 
are described as the sixteenth, seventeenth, eighteenth, and 
nineteenth chapters respectively of the Anugita Parvan, 
which forms part of the Arvamedha Parvan. The title 
of the twentieth chapter contains a small, but important, 
addition. It runs thus, ' Such is the twentieth chapter 
of the Anugita Parvan, forming part of the Axvamedha 
Parvan— being the Brahma Gita.' This form is con- 
tinued down to the thirty-fourth chapter, only Brahmawa 
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Gita being substituted for Brahma Gtta. At the close of the 
thirty-fifth chapter, there is another alteration caused by 
the substitution of Gururishyasamvada for Brahmana Gtta ; 
and this continues down to the fifty-first chapter, where the 
thread of the narrative is again taken up — the philosophical 
parenthesis, if I may so say, having come to aa end. With 
the fifty-first chapter our present translation also ends. Now 
it appears from the above comparison, that the list of con- 
tents set out above is accurate, save in so far as it mentions 
Vasudevagamana as a distinct section of the Ajvamedha 
Parvan. No such section seems to be in existence. And 
there appears to be nothing in the Arvamedha Parvan to 
which that title could be appropriately allotted. The 
edition printed at Madras agrees in all essential particulars 
with the Bombay edition ; with this difference, that even at 
the close of the twentieth chapter, the name is Brahmawa 
Gtta, and not Brahma Gtta as it is in the Bombay edition. 
The Calcutta edition also agrees in these readings. Turning 
now to a MS. procured for me by my excellent friend Pro- 
fessor Aba^t Vishmi Kathava/e at Ahmedabad, and bearing 
date the 15th of Phalguna Vadya 1823, Sunday, we find 
there at the end of the Ajvamedha Parvan a list of contents 
like that which we have seen in the printed edition. The 
relevant portion of that list is as follows : ' Sawrvartamarut- 
rtya, Anugtta, Guruxishyasamvada, and Uttankopakhyana.' 
Here we find neither the erroneous entry of Vasudevaga- 
mana, nor the correct entry of Brahma Gtta, which are both 
contained in the other list In another MS. which I have 
now before me, and which has been lent me by Professor 
BhaWarkar, who purchased it in Puira for the Government 
of Bombay — in this MS., which contains the commentary 
of Aiyuna MLrra, the earlier chapters are described not as 
chapters of the Anugtta Parvan, but of the Anugtta con- 
tained in the Axvamedha Parvan, and they are numbered 
there as they are numbered in our translation, not con- 
tinuously with the numbering of the previous chapters of 
the Ajtvamedha Parvan. At the close of chapter IV, we 
have an explicit statement that the Anugtta ends there. 
Then the Brahma Gtta begins. And the first chapter is 
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described as a chapter of the Brahma Gita in the Arvamedha 
Parvan. The numbering of each of these chapters of the 
Brahma Gita is not given in the copy before us— the titles 
and descriptions of the various chapters being throughout 
incomplete. Some of the later chapters are described as 
chapters of the Brahma Gita, and some as chapters of the 
Brahmawa Gita ; but this discrepancy is probably to be put 
to the account of the particular copyist who wrote out the 
copy used by us. With what is chapter XX in our num- 
bering the Gunuishyasawvada begins. This MS. omits all 
reference to any Anugita Parvan, and fails to number the 
various chapters. Its list of sections agrees with that in 
the Bombay edition. It bears no date. 

So much for what may be described as our primary 
sources of information on this subject. Let us now glance 
at the secondary sources. And, first, Nilaka«/Aa in com- 
menting on what is, according to his numbering, chapter 
XV, stanza 43, apparently distinguishes that chapter from 
what he speaks of as the Brahma«a Gita and Gururishya- 
sawvada, which, as he implies, follow after that chapter — 
thus indicating that he accepted in substance the tradition 
recorded in the passages we have already set forth, viz. that 
the first four chapters of our translation form the Anugita, 
the next fifteen the Brahma/za Gita, and the last seventeen 
the Gurasishyasawvada. This is also the view of Aigmna 
Mijra. At the close of his gloss on chapter IV, he distinctly 
states that the Anugita ends at that chapter ; and again at 
the close of the gloss on chapter XIX, he explicitly says 
that the Brahmawa Gita ends there. He also adds the 
following interesting observation : ' The feminine form (Gita, 
namely) is used in consequence of (the word) Upanishad 
being feminine.' The full title of that part of the Maha- 
bharata would then be, according to this remark of Aigmna 
Mirra, 'the Upanishads sung by the Brahma»a,' a title 
parallel to that of the Bhagavadgita, ' the Upanishads sung 
by the Deity.' It is to be further remarked, that the last 
chapter of the Gururishyasa/wvada is called in this com- 
mentary the eighteenth chapter of the Gururishyasamvada, 
a fact which seems to indicate that Ar^una MLrra either 
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found in the MS. which he used, or himself established, 
a separate numbering for the chapters in the several 
sections 1 of which the A-rvamedha Parvan is made up. 

Although the information here set out from these various 
sources is not easily to be harmonised in all its parts, the 
preponderance of testimony seems to be in favour of re- 
garding the portion of the Ajvamedha Parvan embraced in 
our translation as containing three distinct sections, viz. 
the Anugita, the Brahmaaa Gtta, and the Guiurishyasam- 
vada. And some indirect support for this conclusion may 
be derived from one or two other circumstances. In the 
Sankhya-sara of V^aina Bhikshu— a work which, as we 
shall see in the sequel, expressly mentions the Anugita — 
we have a passage cited as from the 'Bharata*' which 
coincides almost precisely with a passage occurring in 
chapter XXVII of our translation (see p. 335). And in the 
Bhashya of 5ankara£arya on the Bhagavadgita, chapter XV, 
stanza 1, we have a citation as from a ' Purana ' of a passage 
which coincides pretty closely with one which occurs in 
chapter XX of our translation (see p. 313). If the dis- 
crepancies between the quotations as given by Vj£"4ana 
Bhikshu and Sankara, and the passages occurring in our 
text, may be treated merely as various readings — and 
there is nothing inherently improbable in this being the 
case — it may be fairly contended, that neither Sankara nor 
Vi£*ana Bhikshu would have used the vague expressions, 
' a Purawa,' or even ' the Bharata,' if they could have cor- 
rectly substituted in lieu of them the specific name Anu- 
gita. And this, it may be said, is a contention of some 
weight, when it is remembered, that both Sankara and 
Yj^tfana show, in other parts of their writings, an acquaint- 
ance with this very Anugita. If this reasoning is correct, 



1 la the beginning of his gloss on die Anugtia be says, that be proposes to 
eiplain difficult passages in the Anogttl, &c — Anugttadiiha. And at the 
oatset of hi* gloss on the whole Parvan he sajs. that in the Anugita we have 
a statement of tbc miseries of birth, Sec. a* a protest against worldly life ; in the 
Brahma GtlA we have a recommendation of I'liwiyarna, &c. ; and in the Corn- 
nshyasawTftda we ha*e a eologinm on the perception of the self as distinct from 
I'rakriti or nature, and incidentally a protest against Pravrrtti or action. 

' P. tl. 
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the conclusion to be derived from it must be, that Sankara 
and Vijf«ana must have considered the chapters of the 
Ajvamedha Parvan from which their respective quotations 
are taken as not forming part of the Anugita. 

The testimony we have thus collected is apparently of 
considerable weight. Against it, however, we have to weigh 
some testimony which appears to me to be entitled, upon 
the whole, to even greater weight. In the Sarikhya-sara 
of Vjgwana Bhikshu, to which we have already referred, 
we have two quotations 1 from the Anugita which are 
distinctly stated to be taken from that work. The first 
occurs in our translation at p. 332, the second at p. 313. 
Now, if we adopt the conclusion above referred to, regarding 
the correct titles of the thirty-six chapters which we have 
translated, it is a mistake to attribute the passages in ques- 
tion to the Anugita. They would, on that view, form part 
of the Gururishyasawvada. Again, in his commentary on 
the Sanatstgatiya, .Sankara refers to sundry passages which 
he expressly says are taken from the Anugita, but which 
are not contained in the Anugita as limited by the evidence 
we have considered above. One of the passages referred to 
is taken from chapter XI of our translation, and others are 
contained in the comments on Sanatsu^atiya I, 6, and on 
I, 20 and I, 41 *. It is difficult to resist the conclusion to 
which this positive evidence leads. One cannot possibly 
explain this evidence upon the view which we have first 
stated ; while, on the other hand, the points which appa- 
rently support that view are capable of some explanation 
on the theory that the Anugita includes all the chapters 
here translated. And that in this wise. The passages 
which we have referred to as cited by Sankara and Vignkaa 
from a Purawa and from the Bharata may have been actually 
taken from some other work than the Anugita. Even waiv- 
ing the fact that the readings are different, — though in 
regard especially to the quotation given by Sankara it is 
not one to be entirely lost sight of, — there is this fact which 
is of great and almost conclusive weight on such a point as 

1 Pp. 15, 21. The Utter corresponds to .SaAkim^t quotation abore referred to. 
* See p. 106 note. 
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this, namely, that we have many instances of passages com- 
mon, almost verbatim et literatim, to the Mahabharata 
and other works. For one instance, take the very passage 
on which a chronological argument has been founded by us 
in the Introduction to the Sanatsiyratlya K It ought to 
have been there pointed out, that the stanza about a young 
man being bound to rise to receive an elderly person, occurs 
in the Manu Smr/ti * also in exactly the same words. The 
omission to note this circumstance in its proper place in the 
Introduction to the Sanatsu^atiya was due to a mere inad- 
vertence. But the conclusion there hinted at was expressed 
in very cautious language, and with many qualifications, 
out of regard to circumstances such as those which we are 
now considering. Similar repetitions may be pointed out 
in other places. The passage about the Kshetra^tfa and 
Sattva and their mutual relations (see p. 374) occurs, as 
pointed out in the note there, in at least two other places 
in the Mahabharata. The passage likewise which occurs 
in Gita, p. 103, about the ' hands, feet, &c, on all sides,' is 
one which may be seen, to my own knowledge, in about half 
a dozen places in the Mahabharata. Such cases, I believe, 
may be easily multiplied ; and they illustrate and are illus- 
trated by Mr. Freeman's proposition respecting the epic age 
in Greece, to which we have already alluded. It follows, 
consequently, that the quotations from Sankara and 
Vj^Aana, to which we have referred above, do not militate 
very strongly against the final conclusion at which we 
have arrived. The testimony of the MSS. and the com- 
mentators is of considerably greater force. But Nilaka»/Aa, 
whatever his merits as an exegete — and even these are often 
marred by a persistent effort to read his own foregone con- 
clusions into the text he comments on — Nllakan/Aa is but 
an indifferent authority in the domain of historical criticism. 
In his commentary on the Sanatsu^atfya, for instance, he 
tells us that he has admitted into his text sundry verses 
which were not in the copy used by Sankara, and for which 
he had none but a very modern voucher, and he very naively 
adds that be has done so on the principle of collecting all 

■ P.!39,a»dctp.i7«withVMlMaXXX,44tt* 'Seell, i»o. 
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good things to a focus. Aiguna MLrra is a very much 
more satisfactory commentator. But he is not likely to 
be a writer of a very remote date. I assume, that he must 
be more recent than Sankara^arya, though I cannot say 
that I have any very tenable ground for the assumption. 
But assuming that, I think it more satisfactory to adopt 
.Sarikara/tarya's nomenclature, and to treat the thirty-six 
chapters here translated as constituting the Anugita. It 
is hot improbable, if our assumption is correct, that the 
division of the thirty-six chapters in the manner we have 
seen may have come into vogue after the date of Vi^wana 
Bhikshu, who, according to Dr. F. E. Hall, 'lived in all 
probability in the sixteenth or seventeenth century, and 
whom there is some slight reason for carrying back still 
further '.' 

Do these thirty-six chapters, then, form one integral 
work ? Are they all the work of one and the same author ? 
These are the questions which next present themselves for 
consideration. The evidence bearing upon them, however, 
is, as might be expected, excessively scanty. Of external 
evidence, indeed, we have really none, barring 6'ankara's 
statement in his commentary on the Br/hadarawyaka- 
upanishad- that the verse which he there quotes from 
the Anugita has Vyasa for its author. That statement 
indicates that Aankara accepted the current tradition of 
Vyasa 's authorship of the Anugita ; and such acceptance, 
presumably, followed from his acceptance of the tradition 
of Vyasa's authorship of the entire Mahabharata. If that 
tradition is incorrect, and Vyasa is not the author of the 
Anugita, we have no means of ascertaining who is the 
author. And as to the tradition in question, it is difficult, 
in the present state of our materials, to form any satis- 
factory judgment. We therefore proceed at once to 
consider whether the Anugita is really one work. And 
I must admit at the outset that I find it difficult to answer 
this question. There are certainly some circumstances 
connected with the work which might be regarded as indi- 
cating a different authorship of different parts of it. Thus 

1 See Preface, Siukhya-sar*, p. 37. • P. 134. 
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in an early portion of the work, we find the first personal 
pronoun is used, where the Supreme Being is evidently 
intended to be signified, and yet the passage is not put 
into the mouth of Krishna, but of the Brahmaaa. A similar 
passage occurs a little later on also. Now it must be taken 
to be a somewhat strained interpretation of the words used 
in the passages in question to suppose that the speaker 
there used the first personal pronoun, identifying himself 
for the nonce with the Supreme Being '. Again, in a passage 
still further on, we have the vocative O Partha t where the 
person addressed is not Aiguna at all, but the Brah mama's 
wife. Now these lapses are susceptible of two explana- 
tions — either we are to see in them so many cases of 
' Homer nodding,' or we may suppose that they are errors 
occasioned by one writer making additions to the work of 
a previous writer, without a vivid recollection of the frame- 
work of the original composition into which his own work 
had to be set *. I own, that on balancing the probabilities 
on the one side and the other, my mind rather leans to the 
hypothesis of one author making a slip in the plexus of 
his own story within story, rather than the hypothesis of 
a deliberate interpolator forgetting the actual scheme of the 
original work into which he was about to foist his own 
additions*. And this the rather, that we find a similar 
slip towards the very beginning of the work, where we 
have the Brahmawa Klryapa addressed as Parantapa, or 
destroyer of foes — an epithet which, I think, is exclusively 
reserved for Kshatriyas, and is, in any case, a very inap- 
propriate one to apply to a humble seeker for spiritual 
light. This slip appears to me to be incapable of explana- 
tion on any theory of interpolation *. And hence the other 
slips above noted can hardly be regarded as supporting 
any such theory. Another circumstance, not indeed bearing 

1 In bet tbe Brlhrnam it not identified with the Supreme Being afterward*. 
Bnt that feet has not much bearing on the question here. 

* Ct Wilson's DaiaknmAraiarita, Introd. p. aa. 

* The third alternative, that a work independently written was afterwards 
bodily thrown into the Mahlbhlrata, is one which in the drcamatancca here 
•cents to me improbable. 

* See also pp. 135, »5». aoo. 
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out that theory, but rendering interpolations possible, de- 
serves to be noted. The scheme of the Anugita certainly 
lends itself to interpolations. A story might without much 
difficulty be added to the series of story joined to story 
which it contains. Against this, however, it must not 
be forgotten, that the Santi Parvan of the Mahabharata 
and the Yogavasish/Aa exhibit a precisely similar frame- 
work of contents, and that the Pa»£atantra and the Katha- 
saritsagara, among other works, follow the same model. 
And from this fact it may be fairly argued, that while 
there is, doubtless, room for suspecting interpolations in 
such cases, there is this to be remembered, that with 
respect to any particular one of these cases, such suspicion 
can carry us but a very short way. And further, it is to 
be observed, valeat quantum, that the connexion of the 
several chapters of the Anugita one with the other is not 
altogether a loose one, save at one or two points only, 
while they are all linked on to the main body of the 
narrative, only in what we have treated as the last chapter 
of the Anugita, without any trace of any other connecting 
link anywhere else. Upon the whole, therefore, we here 
conclude, though not without doubt, that the whole of the 
Anugita is the work of one author. 

The next question to be discussed is the important one 
of the age of the work. The quotations already given 
above from SankaraX-arya's works, and one other which 
is referred to in the note below , , suffice to show that the 
Anugita must have been some few centuries old in the 
time of 5ankara£arya. For whether we treat the Anu- 
gita as a part of the original Mahabharata or not, it is 
not likely that such a scholar as .Sarikara would have 
accepted the book as a genuine part of the Mahabharata, 
and as a work of Vyasa, if it had not been in his day of 
some respectable antiquity, of antiquity sufficient to have 
thrown the real author into oblivion, and to have substi- 



1 See Sahktn, .S&rtraka Bhlshya, p. 716. That, however, may be a quotation 
from tome other work. It may be noted that the passages quoted in the Bhlshya 
on Sanatsqfillya I, 10 and I, 41 are not to be traced in our copies, though 
expressly stated there to hare been taken from the Anugtti. 
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tuted in his place Vyasa, who lived at the junction of 
the Dvapara and Kali ages \ upwards of thirty centuries 
before the Christian era. The calculation is avowedly 
a very rough one, but I think we may, as the result of it, 
safely fix the third century of the Christian era as the 
latest date at which the Anugita can have been composed. 
Let us now endeavour to find out whether we can fix the 
date as lying within any better defined period. It is 
scarcely needful to say, that the Anugita dates from a 
period considerably subsequent to the age of the Upani- 
shads. The passages relating to the Pri«asa/«vada and 
so forth, which occur originally in the Upanishads, are 
referred to in the Anugita as 'ancient stories' — an indica- 
tion that the Upanishads had already come to be esteemed 
as ancient compositions at the date of the latter work. It 
is not necessary, therefore, to go through an elaborate 
examination of the versions of the ancient stories alluded 
to above, as contained in the Upanishads and in the 
Anugita, more especially because it is possible for us to 
show that the Anugita is later than the Bhagavadgita, 
which latter work, as we have seen, is later than the Upa- 
nishads. And to this point we shall now address ourselves. 
We have already observed upon the story referred to at 
the opening of this Introduction, which, historically inter- 
preted, indicates the priority of the Bhagavadgita to the 
Anugita. This conclusion is confirmed by sundry other 
circumstances, which we must now discuss in some detail, 
as they are also of use in helping to fix the position of the 
work in the history of Sanskrit literature and philosophy. 
First, then, it seems to me, that the state of society mirrored 
in the Anugita indicates a greater advance in social evolu- 
tion than we have already seen is disclosed in the Bhaga- 
vadgita. Not to mention decorations of houses and so 
forth, which are alluded to in one passage of the Anugita, 
we are here told of royal oppressions, of losses of wealth 
accumulated with great difficulty, and of fierce captivities ; 
we are told, to adapt the language of a modern English 
poet, of laws grinding the weak, for strong men rule the 



> CC Sliituk* Bhtsbjra, p. 913. 
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law ; we have references to the casting of images with 
liquefied iron, and to the use of elephants as vehicles 1 ; 
and we meet with protests against the amusements of music 
and dancing, and against the occupation of artisans*. True 
it is, that all these indications put together, fail to constitute 
what, according to the standard of modern times, would be 
called a highly artificial state of society. But it seems to 
me to mark a very perceptible and distinct advance beyond 
the social condition when mankind was divided into four 
castes or classes, with such a division of duties, to put it 
briefly, as that of preparation for a future world, govern- 
ment of this world, agriculture and trade, and service 
respectively a . Artisans, it will be observed, are not even 
referred to in the Bhagavadgita, nor is there any trace of 
royal oppressions, or unequal laws. Then as regards 
music, it may be noted, that there are references to it in 
the Brihadarawyaka and Kaushitaki-upanishads *, without 
any indications of disapprobation. The protest against 
music, therefore, and the sister art of dancing, is probably 
to be explained as evoked by some abuses of the two arts 
which must have come into prevalence about the time of 
the composition of the Anugita. A similar protest is found 
recorded in the Dharmajrastras of Manu and Apastamba 
and Gautama 8 . We shall consider in the sequel the chrono- 
logical positions of the Anugita with reference to those 
Dharm&rastras. But we have already pointed out that the 
Gita stands prior to them both •. 

Look again at the views on caste which are embodied 
in the Anugita and the Bhagavadgita respectively. The 
reference to the Kshatriya as representing the quality of 
passion, while the Brahmana represents the quality of good- 
ness ', seems to place a considerably larger distance between 
the Brahmawa and the Kshatriya than is suggested by the 
Bhagavadgita, and thus marks an advance in the direction 
of the later doctrine on the subject. And in connexion 

• Cf. Lalita VUtara, p. 17. * See pp. 315-365. • See Gtti, p. 1 16. 

• See lirihadarawyaka, p. 454, and Kauthitaki, p. 68. 

• See Bubler'a Apastamba I, 1, 3, 11, Gautama II, 13, and Manu II, 178. 

• P. Jl »eq. ' P. 3as>. 
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with this, perhaps, the discrepancy between the reading of 
the Bhagavadglta at p. 85, and that of the Anugltd at p. 355, 
is not entirely without significance, though much weight 
would not be due to it, if it stood alone. The expression 
'devoted royal sages,' which we find in the one work, 
makes way for 'well-read Kshatriyas who are intent on 
their own duties ' in the other. Again, although the pas- 
sage at p. 353 is undoubtedly susceptible of a different 
interpretation, it seems to me, that the word 'twice-born' 
there employed, was meant to be interpreted as meaning 
the Brahma/ras, and not the three twice-born castes; and 
if this interpretation is correct, we have here the very 
proposition upon the absence of which in the Bhagavad- 
gtta we have already made some observations 1 . That 
twice-born in the passage in question means Brahmana 
only, is, of course, not a proved fact But having regard 
to the passages noted above and to the passage at p. 320, 
where reference is made to disparagement of Brahma»as — 
it is not twice-born there — and in the same clause with 
disparagement of gods and Vedas, it seems to me that the 
interpretation we have suggested must be taken to be the 
true one. And it is to be further noted, that this conclusion 
is corroborated by a comparison of the passage now under 
consideration with a passage occurring in the .Santi Parvan * 
in the Ka^adharma section of it, where we read that ' the 
cow is the first among quadrupeds, gold among metals, 
a mantra among words, and the Brahmana is the first 
among bipeds.' The cow and gold occur in the passage 
in the Anugita also, very near the clause we are now dis- 
cussing. And it is allowable to argue, that reading the two 
together, twice-born in the Anugita must be interpreted 
to be synonymous with Brahmana in the Ra^adharma. 
And the same conclusion is, to my mind, confirmed indi- 
rectly by comparing the clause 'the twice-born among 
men ' of the Anugita with ' the ruler of men among men ' 
of that Bhagavadgita, the teaching of which the former 
work professes to recapitulate. 



1 P. 14 tnpnu * Sec note at p. 353. 

[8] P 
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A similar inference seems to be derivable from a com- 
parison of the specific doctrines as to the duties of Brah- 
mawas which are enunciated in the Gita and the Anugita. 
In the latter work, the famous six duties are expressly 
mentioned. We have already argued in our Introduction 
to the Gita, that a comparison of the teaching of that work 
upon this point with the teaching of Apastamba and Manu 
shows the former to have been older than the latter. The 
six duties mentioned in the Anugita are those also mentioned 
by Manu and Apastamba. It follows, therefore, that the 
Gita is prior to the Anugita also. Whether the Anugita is 
prior or subsequent to Manu and Apastamba, is a question 
which will have to be discussed in the sequel. 

The net result of the whole of this comparison appears to 
me to clearly show the Anugita to be a work of considerably 
more recent date than the Bhagavadgita. What interval 
of time lay between the two, is a most interesting, but also 
a most difficult, question. The differences we have noted 
appear to me to indicate a pretty wide interval. If I am 
right in regarding the Gita as a work of what may be called, 
for .practical purposes, the age of the older Upanishads, I 
am inclined to think that the interval between the Gita and 
the Anugita must have been one of larger extent than even 
three or four centuries. For as wc have already pointed 
out, the description of the various • Itihasas ' mentioned in 
the Anugita as 'puratana' — ancient — points to at least 
three or four centuries having elapsed between the close of 
the Upanishad period and the composition of the Anugita. 
It is obvious, however, that this result is not one with 
which we can rest satisfied. Even if it were more precise 
and accurate, it would only fix the age of the Anugita 
with reference to the age of another work itself of unknown 
and unascertained date. We must therefore endeavour to 
compare the Anugita with some other work, the date of 
which is better known. For this purpose, it seems to be not 
of any great use to refer to the Sarikhya and Yoga-sutras, 
although it is not improbable that some materials might be 
forthcoming for a useful comparison between them and the 
Anugita. Neither the Sankhya nor the Yoga-sutras can 
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be said to have their ages fixed with even any approach to 
accuracy. And in the case of the Sankhya-sutras, there is 
the further difficulty presented by the circumstance, that 
there is room for very serious doubts as to whether the 
current Sutras are really of the authorship of Kapila, or 
whoever else was the original founder of the system. With 
regard to the Yoga, one or two observations from a different 
point of view may not, however, be entirely out of place. 
At p. 048 the Yoga 5astra is referred to eo n ora i ne. What 
Sastra is here alluded to? Is it Pata^ali's, or some other 
Sastra dealing with similar topics? Or, again, is it an 
entirely different matter that is alluded to, and are we not 
to see in the expression in question an allusion to any sys- 
tem formally propounded ? I own, as stated in the note on 
the passage, that my mind inclines to the last view. There 
is not very much to say on either side of the question, as 
far as I am able to understand it. But the view I incline to 
appears to have one small circumstance in its favour. At 
p. 249 we have an allusion to persons who understand the 
Yoga, and to a certain illustration propounded by them. 
Now who are these persons? My limited knowledge of 
Yoga literature has not enabled me to trace the illustration 
anywhere else than in the KaMopanishad, and in the Sanat- 
su^atiya. It seems to me very unlikely, that the illustration 
can have been put forward in any work older than the 
KaMopanishad. And we may, I think, assume it as most 
probable that the Sanatsiujatiya borrowed it from that work. 
If so, it is not likely that the Anugita can have referred to 
any other master of the Yoga than the author of the KaMo- 
panishad. And then it would seem to follow, that the 
Anugita must have been composed at a time when, although 
the Upanishads were looked on with reverence and as works 
of authority, they were not yet regarded as part and parcel of 
the Vedic revelation *. It is impossible not to perceive, that 
the train of reasoning here is at every stage hedged round 
with difficulties and doubts. And the inference therefore to 
which we are led by it must be accepted with proportionate 

' This «cmi to be also the implication of the passage at p. 309, where the 
rales for final emancipation are alluded to. 
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caution. But if the reasoning is correct, it seems to be 
certain, that the Anugita belongs to some period prior to the 
second, and probable, that it belongs to some period prior 
to the third century, before Christ. For in the second cen- 
tury before Christ was composed the Mahabhashya of 
Pata»£ali, in which Rahasyas — which is another name for 
Upanishads — are mentioned as forming part of the Vedic 
literature. And in Apastamba's Dharma-sutras, which are 
older than Pata%ali, Upanishads 1 are mentioned in the 
same way. I am aware that it may be said, that because 
Upanishads as a class of works are mentioned by Pataw^ali 
and Apastamba, it does not follow that any particular Upa- 
nishad, such as the Ka///a, for instance, also existed at that 
time. This is quite true. But without going now into the 
general question, it is sufficient to point out, that our argu- 
ment here is concerned merely with the recognition of the 
Upanishads as a class of works forming part of the Vedic 
canon. Such recognition must have come later than the 
period at which the Anugita could speak of a passage in 
the Ka///a-upanishad as the utterance of Yogavids, or 
persons who understood the Yoga. 

Turning now to the materials available for ascertaining 
the relative chronological positions of the Anugita and 
the rise of Buddhism, we have again to complain of their 
unsatisfactory character. We will briefly note the two or 
three circumstances which appear to have a bearing upon 
this question. In the first place, we have the word Nir- 
vana used in one passage of the Anugita in the sense of 
the highest tranquillity, and there the simile of the ex- 
tinction of the fire is expressly adduced. On this it may 
be argued, that if the term Nirvawa had become the well- 
understood projxrrty of Buddhism, such a use of it as we 
find here would probably not have occurred. Again, we 
have the injunction that an ascetic must dwell in a 
town only for one day and no more, while he may stay 
at one place during the rains. This is very similar to an 
injunction prescribed by the Buddhistic teachers also. But 



1 They are alio referred to in the Budilhutic Lalita ViiUra, p. 63. 
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this fact furnishes, I think, no safe ground for a chronolo- 
gical inference, more especially because, as pointed out by 
Dr. Biihler, the Buddhistic injunction is itself only borrowed 
from the Brahminical rules on the subject '. It is impos- 
sible, therefore, to say that the Anugtta borrowed its 
doctrine from Buddhism. It is, of course, equally impos- 
sible on the other hand to say,, that Buddhism borrowed 
its rule from the Anugtta. And, therefore, we can build 
no safe inference upon this fact either. We have next the 
very remarkable passage at chapter XXXIV, where various 
contradictory and mutually exclusive views of piety are 
stated, or rather passingly and briefly indicated — a passage 
which one most devoutly wishes had been clearer than it 
is. In that passage I can find no reference to Buddhism. 
True it is that Nilaka*/Aa's commentary refers some of 
the doctrines there stated to Buddhistic schools *. But that 
commentary, unsatisfactory enough in other places, is par- 
ticularly unsatisfactory here. And its critical accuracy 
may be judged from its reference to Saugatas and Yoga- 
jfraras apparently as two distinct schools, whereas in truth 
the Saugatas are Buddhists, and Yoga£aras one of the 
four principal Buddhist sects. And it must be further 
remembered, that the interpretations of NtlakawMa, upon 
which his specifications of the different schools are based, 
are by no means such as necessarily claim acceptance. If 
then we do not find any reference to Buddhism in this 
passage, that fact becomes certainly a remarkable one. 
Still, on the other hand, I am not prepared to apply the 
'negative argument' here, and to say that inasmuch as 
Buddhism is not referred to where so many different 
opinions are referred to, Buddhism cannot have come 
into existence at the date of the Anugita. It seems to 
me that the argument will here be a very hazardous one, 
because if the author of the Anugita was, as we may assume 
he was, an orthodox Hindu, he might well have declined, 
although not unacquainted with Buddhism, to put into the 
mouths of the seven sages even as a possible view, that 

1 See Gaatama, pp. W and 191. ' See alto ibe glou 00 chap. XXXIV, it 14. 
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which was the view of a school esteemed heretical by the 
author and his co-religionists. This passage, therefore, 
also fails to furnish any tangible ground for a chronological 
inference, at all events in the present state of our knowledge. 
Lastly, we come to the allusion to those who indulge in con- 
stant talk in disparagement of Vedas and Brahmawas, the two 
being thus bracketed together in the original. That seems, 
at the first blush, to be a somewhat more distinct allusion 
to Buddhism than any of those we have noted above. But 
even that is not unambiguous. If the stanzas quoted by Ma- 
dhava£arya, in his Sarvadarranasarigraha in its first section, 
are the composition of the original founder of the A'arvaka 
school, or even if they correctly represent the earliest 
opinions of that school, it is at least quite as likely that 
the A'arvakas were the target for the denunciations of 
the Anugita in the passage in question as that the 
Buddhists were so. To me, indeed, it appears to be more 
likely. For Buddha's opinion with regard to the Vedas is, 
that they are inadequate; with regard to the Brahmawas, 
that they are in no sense the chosen of God as they claim 
to be. The opinion of the A'arvakas, on the other hand, is 
a far more aggressive one, so to say. According to Madha- 
va^arya, they taught that the Vedas were either simple 
fatuity or imposture, and that the Brahmawas were im- 
postors. It seems to me much more likely, that this, 
which I have called a comparatively aggressive attitude, was 
the one at which the remarks of the Anugita were levelled ; 
and more especially does this appear to be correct when 
we remember, that the view taught by Gautama Buddha 
regarding the Vedas and the Brahmawas was propounded 
by him only in its strongest form; and that even before 
his time, the doctrine of the inadequacy of the Vedas for the 
purpose of securing the summum bonum of humanity 
had been taught by other teachers. It is further to be 
recollected, that we have evidence showing that other 
thinkers also than Buddha, or Bnhaspati, had in early 
days attacked the authority of the Vedas. Kautsa is the 
name of one who was probably the most distinguished 
among them. It is certainly possible that his followers 
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were the people branded as of ' the dark quality ' by the 
Anugita in the passage in question. We have, therefore, 
at least two different recognised bodies of thinkers, and 
one individual thinker, to whom the words under dis- 
cussion may apply, and it is plainly unsafe, under these 
circumstances, to draw any chronological inference based 
on the hypothesis of one particular body out of those 
three being the one intended by the author. Before 
closing this part of the investigation, it may be interesting 
to note, that the phrase ' turning the wheel,' a phrase now 
so familiar to us as one of the household words of Buddhism, 
is used in the Anugita with respect to king (kanaka. I do 
not think, however, that either alone, or even coupled with 
the word Nirvana, that phrase can be made the basis of any 
legitimate deduction in favour of the priority of the Anugita 
to Buddhism. At the outside, the only deduction admissible, 
if any deduction were admissible, would be, that the Anu- 
gita was composed prior to the recognition, of Nirvana and 
A'akrapravartana as specially Buddhistic words. But 
priority to such recognition is not, I apprehend, necessarily 
synonymous with priority to the rise of Buddhism. 

The net result of this part of the investigation appears 
to be, that we have pretty strong grounds for holding the 
Anugita to belong to a period very considerably removed 
from the period of the Upanishads and the Bhagavadglta ; 
but that we have no tangible grounds on which to base any 
deduction regarding its priority or otherwise to the Sarikhya 
and Yoga systems of philosophy, or to the great movement 
of Gautama Buddha. There is only one other point, which 
we can establish in a not entirely unsatisfactory way, and 
which enables us to draw closer the limits within which 
the Anugita must have been composed. That point is the 
position of the Anugita with reference to Apastamba's 
Dharma-sutra. I need not say again, that I accept here 
the proposition about the age of Apastamba which has been 
laid down by Dr. Biihler, as a sufficiently satisfactory work- 
ing hypothesis. And accepting that proposition, I venture 
to suggest the fourth century B.C. as a not unlikely date 
for the Anugtta. It appears to me, that a comparison of 
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the AnugJtA and the rules of Apastamba upon one impor- 
tant point which they both deal with shows the priority of 
the former work. I allude to the rules and regulations 
touching the four Arramas or orders contained in the Anu- 
gita and in the Dharma-sutra of Apastamba. One circum- 
stance strikes us at once on comparing the two works on 
this point Apastamba goes into a very great deal of 
minute details more than the Anugita, although the latter 
work does not deal with the topic in any very summary 
mode. Taking all the differences between the two works 
together, and the fact that the Anugita sets about the dis- 
cussion of the topic in a manner which seems intended to 
be — not, indeed,' absolutely exhaustive, but still — very full, 
I am very strongly inclined to attribute the differences to 
an actual development and progress of doctrine. I will 
endeavour to illustrate this view by means of a few detailed 
instances l . And let us first take the order of householders 
to which the Anugita gives precedence over the others. 
One of the injunctions laid down by the Anugita is that the 
householder should always be devoted to his wife. Against 
this simple precept, we have a very minute series of rules 
prescribed by Apastamba, which it is not necessary to refer 
to specifically, but which may be seen in several of the 
Sutras contained in the first KhaWa of the first Pa/ala of 
the second Prajna. Compare again the excessive minute- 
ness of the rules regarding the Bali-offering or the reception 
of guests, as given by Apastamba, with the simple statement 
of the Anugita that the five great sacrifices should be per- 
formed. There again, I think, we are to see in this difference 
of treatment the result of a pretty long course of ceremonial 
progress. Proceeding to the rules regarding the Brahma- 
£arin or student, an analogous phenomenon meets us there. 
Taking first the subject of food, we have a considerable 
number of detailed injunctions in Apastamba, compared with 
the simple rule of the Anugita, that the student should, with 
the leave of his preceptor, eat his food without decrying it. 
Again with regard to alms, whereas the Anugita simply 

* Cf. pp. 358, 360 iofrm with ApatUmba, pp. 9 §«<]., 103 ieq., 1 14 teq. 
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says that the student should take his food out of the alms 
received by him, Apastamba has an elaborate catena of 
rules as to how the alms are to be collected, and from whom, 
and so forth. Take again the provisions in the two works 
regarding the description of the cloth, staff, and girdle of the 
student Apastamba refers to various opinions on this 
subject, of which there is not even a trace in the Anugtta '. 
It appears that even before Apastamba's time, distinctions 
had been laid down as to the description of girdle staff and 
cloth to be used by the different castes — distinctions of which 
there is no hint in the Anugtta, where all students, of what- 
ever caste, are spoken of under the generic name. These 
distinctions appear to me to point very strongly to that 
ceremonial and doctrinal progress of which we have spoken 
above. The tendency is visible in them to sever the Brah- 
maxas from the other castes — by external marks. And that 
tendency, it seems to me, must have set in, as the merits 
which had given the Brahmana caste ks original position at 
the head of Hindu society were ceasing to be a living reality, 
and that caste was intrenching itself, so to say, more behind 
the worth and work of the early founders of its greatness, than 
the worth and work of their degenerating representatives. 
These comparisons, taken together, appear to me to warrant 
the proposition we have already laid down with regard to 
the priority of the Anugtta to Apastamba. If we have not 
referred to the rules relating to the two other orders of 
forester and ascetic, it is because the scope for a comparison 
of those is very limited. Those rules alone would scarcely 
authorise the inference drawn above; but I can perceive 
nothing in them to countervail the effect of the comparisons 
already made. And it must be remembered, that the rules 
as to foresters and ascetics would be less apt to undergo 
change than those as to students and householders. 

It appears to me that the view we have now expressed 
may be also supported by a comparison of the doctrines of 
the Anugtta and Apastamba touching the duties of Brah- 
maffas. According to Apastamba, the occupations lawful 

1 Ct also Biihler • Gaouma, p. 175. 
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to Brahmaxas are the famous six referred to in our Intro- 
duction to the Bhagavadgita, and two others superadded, 
namely, inheritance and gleaning corn in the fields. These 
last are not mentioned in the Anugita, or in Manu either, 
and are, even according to Apastamba, common to Brah- 
mawas with Kshatriyas and Vaijyas. But as regards 
the six above referred to, it is worthy of note, that the 
Anugita apparently groups them into two distinct sets of 
three. The first set of three consists of those which, in our 
Introduction to the Bhagavadgita, we have characterised as 
constituting rather the rights than the duties of Brahmawas, 
and which the Anugita describes as ' means of livelihood for 
Brahmawas.' The other set of three consists of real duties, and 
these the Anugita speaks of as ' pious duties.' This grouping 
appears to me to furnish powerful corroboration of the view 
put forward in our Introduction to the Bhagavadgita. It 
would seem, that the possession of the moral and spiritual 
merits which, according to the Gita, constituted the duty of 
Brahma'/as, in the simple and archaic society there disclosed, 
was developed, in a more advanced and artificial state of 
society, into the performance of the 'pious duties ' of the Anu- 
gita and the duties which are ' the means of livelihood.' Then 
in the further social evolution, in the course of which the old 
spiritual view began to be forgotten, and the actual facts of 
the past began to be transmuted into the dogmatic rules of 
the future, the occupations of receiving presents, imparting 
instruction, and officiating at sacrifices, became the special 
occupations of the Brahmawas, and the distinction between 
these occupations from their higher duties was thrown into 
the background ; and accordingly we find no allusion to any 
such distinction in Apastamba or Manu, or, as far as I know, 
in any other later embodiment of the current ideas on the 
subject '. If all this has been correctly argued, the conclusion 
derivable from it is in entire accord with that which we have 
already drawn, namely, that the Bhagavadgita, the Anugita, 
and the Dharma-sutra of Apastamba, belong to different 

1 In Gautama X, I 3, the ' piou» duties' arc called 'obligatory,* the ot'.er* 
'additional for lliahmana* ' Sec the note on the passage iu KuMcr'» edition, 
and ct Gautama VIII, 9, 10. 
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stages of ancient Indian history, and that the stage to 
which the Gita belongs is the earliest, and that to which 
Apastamba belongs, the latest of such stages. 

I am unable to find anything else in the way of internal 
evidence bearing upon the date of the Anugita. It appears 
to me, that the date to which the investigation we have 
now gone through leads us, is one which, in the present 
state of our information, may be fairly accepted as a pro- 
visional hypothesis. It does not appear to me to conflict 
with any ascertained dates, while it is pointed to as pro- 
bable by the various lines of testimony which we have here 
considered. We now proceed to discuss one or two other 
points which may have a bearing upon this topic, but which 
at present cannot yield us any positive guidance in our 
search for the date of the Anugita. And first among these, 
let us consider the various names of deities that occur 
in different parts of the work. We have, then, Vishwu, 
Sarnbhu, Cishmi, Soma, Aditya, Surya, Mitra, Agni, 
Aandra, Rudra, .Siva, Varuffa, Pra^apati, Maghavat, 
Purandara, Indra, Brahman, Satakratu, Dharrna, Narayawa, 
Vayu, Yama, Tvash/rt, Hari, tjvara, and lastly Uma under 
three different names, namely, Uma, Mahcrvari, and Par- 
vati. Now, leaving aside for the moment the three names 
of Uma, which appear from the passage where they are 
used to be all three the names of the same goddess, there 
is no doubt that in the list above set out, some of the names 
are merely used in different passages, but still to indicate 
the same being. Thus, Indra, 6'atakratu, Purandara, and 
Maghavat are really the names of one and the same deity. 
But when Soma is mentioned as the deity presiding over 
the tongue, and Aandramas as the deity presiding over 
the mind, it becomes doubtful whether the two names 
do really indicate the same deity, albeit in later Sanskrit 
Soma and Aandramas both signify the moon. Similarly, 
when Arka is said to be the deity presiding over the eye, 
and Mitra over another organ, it seems open to question 
whether Arka and Mitra both signify the sun there, as 
they undoubtedly do in classical Sanskrit. True it is, that 
even in such a recent work as the Sankhya-sara, this mention 
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of Arka and Mitra as presiding deities of two several 
organs does occur. But it is plain, that that circumstance 
can have no bearing on the inquiry before us, for the 
Sankhya-sara is avowedly a compilation based on older 
authorities, and in the particular part under consideration, 
really reproduces a passage from some older work. It can- 
not, therefore, be argued, that because Arka and Mitra were 
identified with one another at the time of the Sankhya-sara, 
and yet are mentioned as deities of two separate organs, 
therefore, they must have also been regarded as one in 
the older original work where they are also mentioned as 
deities of two separate organs. And it may, perhaps, be 
remarked here in passing, that the Vedlnta Paribhasha has 
Mr/tyu instead of Mitra, which would get rid of the diffi- 
culty here altogether ; while as regards Soma and A'andra- 
mas, the passage in the Sankhya-sara reads Praletas instead 
of Soma, which would get rid of the other difficulty above 
pointed out. Whether these discrepancies are owing to any 
tampering with the lists of organs and deities, at a time 
when the later identifications between different deities took 
place, or whether they are to be explained on some other 
theory, it is impossible at present to say. And, therefore, 
it is also unnecessary to pursue the inquiry here any further. 
It must suffice for the present to have drawn attention to 
the matter. 

Akin to this point, though quite distinct from it, is one 
which arises on a passage where the emancipated being 
is identified with Vishwu, Mitra, Agni, Varuwa, and Preuja- 
pati '. Now it is reasonable to suppose, that the deities thus 
specified here must have been among those held in highest 
repute at the time, the whole significance of the passage 
where they are mentioned requiring that that should be 
so. But in our Pantheon as disclosed by our later litera- 
ture, Mitra and Agni and Varuwa occupy but a very sub- 
ordinate position. Even in Kalidasa 2 , the subordination 
of these deities to our celebrated Trinity seems to be quite 



' See p. 345. 

' See inter alia, Kumars II, ao teq., and VII, 44 seq., and cf. oar Bhartrthari 
(Bombay Santkrit Clauics), Introd. p. xix. 
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fully established. But, on the other hand, in the Vedic 
theogony, they are among the most prominent deities. In 
the Taittiriya-upanishad, we have in the very first sentence 
Mitra, Varuna, Vishnu, and Brahman (who may be iden- 
tified with Pra^apati) all mentioned together, and their 
blessings invoked. This does not help in fixing a date for 
the Anuglta ; but it lends some support to the conclusion 
already arrived at on that point, by showing that the 
theogony of the Anuglta is not yet very far removed from 
the theogony of the Vedic times, while it is separated by 
a considerable interval from the theogony disclosed in the 
works of even such an early writer of the classical period 
as Kalidasa. 

Another point of similar bearing on our present investi- 
gation is the mode in which the story of Pararurama is 
dealt with in the Anuglta. There is in the first place no 
allusion to his being an incarnation of Vishnu, nor to the 
encounter between him and his namesake, the son of 
Dararatha and the hero of the Ramayawa. We have, on 
the contrary, an explicit statement, that after the advice 
of the ' Pitr/s ' he entirely abandons the slaughter of the 
Kshatriyas, and resorting to .penance thereby achieves 
final emancipation. We have elsewhere argued \ that the 
theory of Pararurama being an incarnation of Vishnu, must 
have probably originated prior to the time of Bhartr/hari, 
but later than the time of Kalidasa. The allusion to 
Pararurama in the work before us does not, however, enable 
us to judge of its chronological position with reference to 
Kalidasa. But the last point discussed renders it unnecessary 
to consider this question further. It may be noted, by the 
way, that the Anuglta represents Pararurama, although 
living in the Arrama or hermitage of his father, who was 
a /tishi, as mounting a chariot for the purpose of sweeping 
away the kinsmen of Kartavlrya. Whence he obtained a 
chariot in a hermitage, the Anugita docs not explain. 

In connexion with the episode of Paramrama, may be 
noted the list which occurs in the course of it, of the 

1 See ' Wat the Rimtyajn copied from Homer!' pp. (6, $7. 
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degraded Kshatriya tribes, of Dravu&s, Sabaras, &c. I am 
unable to see that those names can give us any further 
help in our present investigation than in so far as they 
show that, at the time of the Anugita, there must have 
been some information about the south of India available 
in the districts where the author of the Anugita lived. 
Some of the tribes mentioned appear to have been located 
far in the south of the Indian peninsula. But this is a 
point on which we shall have to say something more in 
discussing the next item of internal evidence to which we 
shall refer. Here it is enough to point out that some of 
the tribes mentioned in the Anugita are also referred to 
in no less a work than the Aitareya-brahmaraa '. 

We come next to the enumeration of the principal 
mountains which is contained in one passage of the Anu- 
gita. Those mountains are the Himalaya, the Pariyatra, 
the Sahya, the Vindhya, the TrikCk/avat, the Sveta, the 
Nila, the Bhasa, the KoshMavat, the Mahendra, the Malya- 
vat, and perhaps the Guruskandha. I am not sure whether 
the last name is intended to be taken as a proper name, 
or only as an epithet of Mahendra. Now compared with 
the mountains mentioned in the Bhagavadgita, this is cer- 
tainly a remarkable list. The Gita mentions only Meru * 
and Himalaya; while here we have in the Anugita the 
Sahya, and Malaya, and Triku/avat, and Nila (the same, 
I presume, with the modern Nilgiri, the Sanatorium of the 
Madras Presidency), which take us far to the west and 
south of the Indian peninsula; and the Mahendra and 
Malyavat, which, coupled with the mention of the river 
Ganges, cover a considerable part of the eastern districts. 
The Pariyatra and Vindhya occupy the regions of Central 
India. The Anugita, therefore, seems to belong to that 
period in the history of India, when pretty nearly the whole, 

' Haug'scd., p 183. And see generally on these tribes, Wilson's Visbwul'uriita 
(Hull's ed. , vol. ii, p. 170 sen,., and .9inti Parvan (Moksha), chap. 107, St. 4a. 

' This it also mentioned in the Anugita, but in a different passage. The NUa 
it uid by Professor WiKon to be a mountain inOnssa. But our suggestion has, 
I find, been already made by Dr. F. E. Hall also : tee on this, and generally, 
Wilson's Visbfrn Purioa, vol. ii, p. 141 seq. (ed. Hall). See also Indian 
Antiquary, VI, 133 seq. 
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if not absolutely the whole, of the Indian continent was 
known to the Sanskrit-speaking population of the country. 
When was this knowledge reached ? It is difficult to fix 
the precise period ; and even if it could be fixed, it would 
not help us to fix satisfactorily any point of time to which 
the Anugita could be attributed. But it may be pointed 
out here, that in Pata%ali's Mahabhashya we have evidence 
of such knowledge having been possessed by the Aryas in 
the second century B.C. In truth, the evidence available 
in the Mahabhashya is even fuller than this in the Anu- 
gita. For Pata%ali tells us of a town or city in the south 
named Ka££ipura I ; he speaks of the dominions of the 
PaWya kings, and of the A'ola and Kerala districts'; 
he refers also to the large tanks of the south ; and he 
makes allusions to linguistic usages current in the southern 
and other provinces*. Before Pata^fali's time there 
had taken place Mahendra's invasion of Ceylon, and the 
invading army must have penetrated through the southern 
provinces. And there had been also put up the great 
Inscriptions of Ajoka, which have attracted so much in- 
terest, and are proving such prolific sources of information 
in various departments of knowledge. One of these inscrip- 
tions was at Ga^fara, which is not very far from the 
Mahendra mountain alluded to in the Anugita 4 . All these 
facts support the conclusion drawn by General Cunningham 
from the correctness of the information given to Alexander 
the Great by the Hindus of his time, namely, that 'the 
Indians, even at that early date in their history, had a very 
accurate knowledge of the form and extent of their native 
land 8 .' And not only do they support that conclusion, 
they show that the knowledge covered other facts regarding 



• Banana ed., p. 74 (IV, j, i\ 

• P. 60 (IV. 1, 4). See also p. 65. 

' See Mahibhfebya, p. 8) ([. 1, }}, p. 16 (I, I, l); and cf. Muir, Samkrit 
Tests, toI. ii, pp. ifj, jjj. 

• See Cunningham' t Corpus Intcriptiooum, I, p. I. 

' See Ancient Geography of India, p. 3. And compare alio the Information 
collected in the Pcriplua of the Eurythrysran Sea (trantlalcd by Mr. McKindle;, 
pp. 1 1 a-136, where a large number of porta it mentioned as ciiuing on the Indian 
coasta. The Periplus seems to date from about 90 A. O. see ibid. p. }). 
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their native land than its form and extent. It follows con- 
sequently that this enumeration of mountains does not 
require the date of the Anugita to be brought down to 
a later period than the fourth century B.C., and leaves it 
open to us, therefore, to accept whatever conclusion the 
other evidence available may seem to justify. On the 
other hand, it is plain also, that it affords no positive 
information as to when the Anugita was composed, and 
therefore we need not dwell any further upon the point 
on the present occasion. 

There are a few other points which arise upon the contents 
of the Anugita, but which are not, in the present condition 
of our knowledge, capable of affording any certain guidance 
in our present investigation. Thus we have the story of 
Dharma appearing before king Canaka disguised as a Brah- 
ma»a. I am not aware of any case of such disguises occur- 
ring in any of the Upanishads, although there are numerous 
parallel instances throughout the Puranik literature *. It is, 
however, difficult to draw any definite chronological infer- 
ence from this fact. There is further the reference to the 
attack of Rahu on the sun. It is difficult, in the present 
state of our knowledge, to say for certain, when the theory 
of eclipses there implied was prevalent. In the A7/andogya- 
upanishad 2 we have the emancipated self compared to the 
moon escaped from the mouth of Rahu. And a text of the 
Rig-veda, quoted by Mr. Ya^vSesvara Gastrin in his Arya- 
vidyasudhakara 3 , speaks of the demon Rahu attacking the 
sun with darkness. Here again we have another matter of 
some interest ; but I cannot see that any safe deduction can 
be derived from it, without a more ample knowledge of 
other relevant matters than is at present accessible. Take 
again the references to certain practices which look very 
much like the practices of the Cainas of the present day. 
Is the Anugita, then, earlier or later than the rise of the 
6'aina system ? It is not safe, I think, to found an answer 
to this question upon the very narrow basis afforded by the 

' And tec, too, Kalidasa Kumara V, st 84. * P. 6>i. 

* P. 16. In Kalidaia't Kaghuvamsa the true explanation of eclipses a 
allndcd to. See Canto XIV, 40. 
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passage referred to. But it may be observed, that the pre- 
cepts laid down in the passage in question are laid down as 
precepts for orthodox Hindus, and not as the doctrines of 
a heretical sect. They are also very general, and not so 
minute as those which the Cainas of the present day observe 
as binding upon them. If, therefore, any conclusion is to be 
drawn from these precepts, it must be that the Anugita 
must have been composed prior to the rise of Gainism ; and 
that Cain ism must have appropriated and developed this 
doctrine which it obtained from the current Brahmanism 1 . 
If this is so, the Anugita must be a very ancient work 
indeed. It is not, however, necessary to further work out 
this line of argument, having regard to the opinions recently 
expressed by Mr. Thomas \ rehabilitating the views enun- 
ciated long ago by Colebrooke and others. If those views 
are correct, and if Cainism was a dominant system in this 
country prior even to the time of Gautama Buddha, and if, 
further, we are right in the suggestion — for it is no more, 
it must be remembered — that the Anugita dates from a 
period prior to the rise of (Sainism, then it would seem to 
follow that the Anugita belongs to some period prior to the 
sixth century B.C. All this, however, is at present very 
hypothetical, and we draw attention to it only that the 
question may be hereafter considered when fuller materials 
for expressing a final judgment upon it become accessible. 
Meanwhile, having regard to the views above alluded to as 
so elaborately put forward by Mr. Thomas, it is possible 
for us still to hold that, in the present state of our know- 
ledge, the third or fourth century B.C. is not too early 
a date to assign to the Anugita, even on the assumption 
that the precepts contained in that work regarding the care 
to be taken of worms and insects were borrowed by it from 
the Gaina system. With this negative result, we must for 
the present rest contented. 

One other fact of similar nature to those we have now 



1 As the Boddhul* diil to sundry instance*. Cf. inter alia Buhlcr's Gautama, 
pp. U and 191. And cf. alio * Wat the kamayaaa copied from Homer I ' pp. 48, 49. 

* Sc* Mi. Thorn**'* very elaborate discaisioo of the whole subject in the 
Joaraal of the Royal Asiatic Society (New Scries), toL u, p. 155 acq. 

[«■] Q 
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dealt with may, perhaps, be also noticed here. We allude 
to the stanzas which we And in the Anugita and also in the 
5anti Parvan of the Mahabharata and in the Manusmriti. 
There is also one which the Anugita has in common with 
the Parwish/a of Yaska's Nirukta *. It is not possible, I 
conceive, to say finally whether one of these works borrowed 
these stanzas from the other of them ; while, on the other 
hand, it is quite possible, as already argued by us in the 
Introduction to the Gita, that all these works were only repro- 
ducing from some entirely different work, or that the stanzas 
in question were the common property of the thinkers of 
the time. We have no means available for deciding between 
these conflicting hypotheses. 

We have thus noticed all the salient points in the evidence, 
external and internal, which is available for determining the 
position of the Anugita in our ancient literature. Nobody 
who has seen even a little of the history of that literature 
will be surprised at the quantity or quality of that evidence, 
or the nature of the conclusions legitimately yielded by it. 
We have endeavoured to express those conclusions in 
language which should not indicate any greater certainty 
attaching to them than can fairly be claimed for them. 
The net result appears to be this. The Anugita may be 
taken with historical certainty to have been some centuries 
old in the time of the great 5ankara£arya. It was very 
probably older than the Dharma-sutras of Apastamba, but 
by what period of time we are not in a position at present 
to define. It was, perhaps, older also than the rise of 
Buddhism and Cainism, and of the Yoga philosophy ; but 
on this it is impossible to say anything with any approach 
to confidence. It is, on the other hand, almost certain that 
it belongs to a period very considerably removed from the 
older Upanishads ; probably removed by a distance of some 
centuries, during which ' stories ' not contained in the Upa- 
nishads had not only obtained currency, but also come to be 
regarded as belonging to antiquity *. And yet the period to 

' Cf. Anugiti I, 36 with Yaska td. Roth), p. 190. 

' Some of the Puratana Itiha-a*, e. g. that of Narada and Deramata, are 
not traceable in any Vedic work known to ui. Deramata's name I do not find 
referred to anywhere elie. 
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which the work belongs was one in which the Upanishads 
were only reverenced as the authoritative opinions of emi- 
nent men, not as the words of God himself. In this respect, 
it may be said that the Anugita seems rather to belong to 
an earlier stratum of thought than even the Sanatsu/atiya, 
in which a C«anaka»</a, as forming a part of the Vedic 
canon, seems to be recognised *. But it is abundantly clear, 
that the Anugita stands at a very considerable chronological 
distance from the Bhagavadgita. 

Such are the results of our investigation. We have not 
thought it necessary to discuss the verse or the language of 
the work. But it must in fairness be pointed out, that upon 
the whole, the verse and language are both pretty near the 
classical model There are, it is true, a few instances of the 
metrical anomalies we have noticed elsewhere, but having 
regard to the extent of the work, those instances are far 
from being very numerous. The language and style, too, 
are not quite smooth and polished ; though, judging 
from them alone, I should rather be inclined to place the 
Sanatsu^attya prior to the Anugita. But that suggests a 
question which we cannot now stop to discuss. 

One word, in conclusion, about the translation. The text 
used has been chiefly that adopted in the commentary of 
Aig-una Mlrra, a commentary which on the whole I prefer 
very much to that of Nilakaw/Aa, which has been printed in 
the Bombay edition of the Mahabharata. Ar^una MLrra, 
as a rule, affords some explanation where explanation is 
wanted, and does not endeavour to suit his text to any fore- 
gone conclusion. His comments have been of the greatest 
possible help to me ; and my only regret is that the only 
copy of his commentary which was available to me, and the 
use of which I owe to the kindness of my friend Professor 
BhaWarkar, was not as correct a one as could be desired. 
I have also looked into the Vishamariokl, a short work 
containing notes on difficult passages of the Mahabharata. 

1 See p. an supra. 

' See p. 146 tapra. The Buddhists seem to have borrowed the division of 
Karma and GflinakWis. See Dr. K.^cndrmlala Mitra's Lalita Vistara ftran*].), 
p. J 1. The division, therefore, was probably older than the first century a. c 

Q 2 
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The MS. of it belonging to the Government Collection 
of MSS. deposited in Deccan College was lent me also by 
Professor Bhaxu/arkar. The principles adopted in the trans- 
lation and notes have been the same as those followed in 
the other pieces contained in this volume. 

P. S. I take this opportunity of stating that it is not at 
all certain that Ar^una Mixra is the name of the author of 
the commentary which I have used. I find that in tup- 
posing Ar^una Mirra to be the author, I confounded that 
commentary, which does not mention its author's name, 
with the commentary on another section of the Maha- 
bharata which does give its author's name as Ar^una MLrra, 
and which is also among the MSS. purchased by Professor 
BhaWarkar for the Government of Bombay. (See with 
regard to these MSS. Professor BhaWarkar's Report on 
the Search for Sanskrit MSS. of 7th July, 1880.) 
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Chapter I. 



Canamefaya* said: 

What conversation, O twice-born one*! took 
place between the high-souled Ke^ava and Arfuna, 
while they dwelt in that palace s after slaying their 
enemies ? 

Vaijamp&yana said : 

The son of Pr*th4, after becoming possessed of 
his kingdom (in an) undisturbed (state), enjoyed 
himself in the company of Krishna., full of delight 
in that heavenly palace. And once, O king! they 
happened to go, surrounded by their people, and 
rejoicing, to a certain portion of the palace which 
resembled heaven. Then Ar/una, the son of P&»rtu, 
having surveyed with delight that lovely palace, in 
the company of KWsh*a, spoke these words : ' O 
you of mighty arms! O you whose mother is 
Devakl * ! when the battle was about to commence, 
I became aware of your greatness, and that divine 

1 This is the prince to whom the Mahibblrata, as we have it, 
purports to have been related. 

* I.e. Vauampdyana, who relates the Mahlbhirata to <?ana- 
mtgzyz. 

* This appears to have been situated at Indraprastha, and to 
have been the one built for the Piiwfavas by the demon Maya, as 
related in the Sabhi Parvan. 

* This is a rather unusual form of address. 
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form of yours 1 . But that, O Ke*ava ! which through 
affection (for me) you explained before *, has all dis- 
appeared, O tiger-like man! from my degenerate 
mind Again and again, however, I feel a curiosity 
about those topics. But (now), O Madhava! you 
will be going at no distant date to Dvaraka.' 

Vaijampayana said: 
Thus addressed, that best of speakers, Krishna, 
possessed of great glory, replied in these words after 
embracing Ar/una. 

Vasudeva said : 
From me, O son of Pritha ! you heard a mystery, 
and learnt about the eternal 3 (principle), about 
piety in (its true) form, and about all the everlasting 
worlds *. It is excessively disagreeable to me, that 
you should not have grasped it through want of 
intelligence. And the recollection (of it) now again 
is not possible (to me). Really, O son of Pi«</u! 
you are devoid of faith and of a bad intellect And, 
O Dhana«£aya ! it is not possible for me to repeat 
in full (what I said before). For that doctrine was 
perfectly adequate for understanding the seat'' of the 
Brahman. It is not possible for me to state it again 
in full in that way. For then accompanied by my 
mystic power*, I declared to you the Supreme 
Brahman. But I shall relate an ancient story upon 

1 Cf. Bhagavadgttl, chapters X and XI passim. 

* I.e. in the fihagavadghi. 

This may also be taken with piety thus : ' and learnt about the 
eternal piety in (its true) form.' 

* As to the plural, see .Sankara on MuWaka, p. 330. 

* Cf. Gila, p. 78. For ' understanding ' here we might, perhaps, 
substitute ' attaining.' The original word means both understanding 
and attaining. * Cf. Gitfl, p. 8a. 
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that subject, so that adhering to this knowledge, you 
may attain the highest goal. O best of the sup- 
porters of piety ! listen to all that I say. (Once), O 
restrainer of foes ! there came from the heavenly 
world and the world of Brahman 1 , a Brahmawa 
difficult to withstand *, and he was (duly) honoured 
by us. (Now) listen, without entertaining any mis- 
givings, O chief of the descendants of Bharata ! O 
son of Pmha t to what he said on being interrogated 
by us according to heavenly rules *. 

The Brahmaaa said: 

Krishna ! O destroyer of Madhu ! I will explain 
to you accurately what you, out of compassion for 
(all) beings 4 , have asked me touching the duties (to 
be performed) for final emancipation. It is destructive 
of delusion, O Lord ! Listen to me with attention •, 
as I relate it, O Madhava! A certain Brahmana 
named K&fyapa, who had performed (much) penance, 
and who best understood piety, approached a certain 
twice-born (person) who had learnt the Scriptures 
relating to (all) duties •, having heard (of him, as 
one) who had over and over again gone through all 
knowledge and experience about coming and going T , 
who was well versed in the true nature of all worlds •, 

1 This seems to mean not the Supreme Brahman, but the Creator. 

* Cf. Sanatsu;atiya, p. 161, 'not to be shaken.' 

* I suppose this to mean according to the forms proper in the 
case of such a being as the one in question. Cf. Gila, p. 6a, 
and note there. 

4 This is not easy to understand. Perhaps the allusion is to the 
doctrine at Gfta, pp. 54, 55. * Cf. Brihadarawyaka, p. 447. 

' I.e. all prescribed acts of piety. 

' As to knowledge and experience, cf. Gila, p. 57 ; and as to 
coming and going, cf. ibid. p. 84. 

* I.e. as stated, for instance, at Gtta,p.7o,or Brinadlra»yaka,p.6i 3. 
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who knew about happiness and misery ', who knew 
the truth about birth and death *, who was con- 
versant with merit and sin, who perceived the migra- 
tions of embodied (souls) of high and low (degrees) 
in consequence of (their) actions, who moved about 
like an emancipated being, who had reached per- 
fection s , who was tranquil, whose senses were re- 
strained, who was illumined with the Brahmic 
splendour*, who moved about in every direction, 
who understood concealed movements*, who was 
going in company of invisible Siddhas and celestial 
singers*, and conversing and sitting together (with 
them) in secluded (places), who went about as he 
pleased, and was unattached (anywhere) like the 
wind. Having approached him, that talented ascetic 
possessed of concentration (of mind), that best of 
the twice-born, wishing to acquire piety, fell at his 
feet, after seeing that great marvel. And amazed on 
seeing that marvellous man, the best of the twice- 
born, Ka^yapa, pleased the preceptor by his great 
devotion. That was all appropriate T , (being) joined 
to sacred learning and correct conduct And, O 
terror of your foes ! he pleased that (being) by (his 
purity of) heart and behaviour (suitable) towards 
a preceptor *. Then being satisfied and pleased, he 
spoke to the pupil these words, referring to the 

1 Cf. infra, p. 245. * Cf. Gtti, pp. 48, 103. 

' Gf. Gita, passim. * Cf. Sanatsu^aitya, p. 161. 

■■ I. e. moving atxrat so as not to be seen by everybody. 

* Literally, ' holders of wheels,' which Anuria MUra interprets to 
mean ' A'araitas.' At Santi Parvan (Moksha Dharma) CCXLIV, 16 
NflakanMa renders A'akradhara by Aakravartin or Emperor. 

7 I. e. as Ka-tyapa was possessed of Vedic lore, and behaved as 
he ought to behave in his capacity of pupil, it was natural that the 
other should be pleased. ' See p. 1 76 seq. supra. 
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highest perfection. Hear (them) from me, O 
6anardana ! 

The Siddha said : 
Mortals, O dear friend ' ! by their actions which 
are (of) mixed (character), or which are meritorious 
and pure, attain to this world as the goal, or to 
residence in the world of the gods *. Nowhere is 
there everlasting happiness; nowhere eternal resi- 
dence 1 . Over and over again is there a down- 
fall from a high position attained with difficulty. 
Overcome by lust and anger, and deluded by desire, 
I fell into uncomfortable and harassing states (of 
life), in consequence of (my) committing sin. Again 
and again death, and again and again birth *. I ate 
numerous (kinds of) food, sucked at various breasts, 
saw various mothers, and fathers ofdifferent sorts; and, 
O sinless one ! (I saw) strange pleasures and miseries. 
Frequently (I suffered) separation from those I loved, 
association with those I did not love. Loss of 
wealth also came on me, after I had acquired that 
wealth with difficulty; ignominies full of affliction 
from princes and likewise from kinsmen ; excessively 
poignant pain, mental and bodily. 1 also underwent 
frightful indignities, and fierce deaths and captivities; 
(I had a) fall into hell, and torments in the house of 
Yama *. I also suffered much from old age, continual 
ailments, and numerous misfortunes flowing from the 
pairs of opposites •. Then on one occasion, being 
much afflicted with misery, I abandoned the whole 



1 The same word as at Gtta, p. 72. 

* Cf. A'Mndogya-npanishad, pp. 356-359, and Gtta, p. 84. 

1 See Gita, p. 76, and cf. Ka/Aa, p. 90. 

4 For the whole of this passage, cf. Maitrt-upanishad, p. 8. 

' See Mann VI, 61. 'See Gita, p. 48. 
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course of worldly life, through indifference (to worldly- 
objects), and taking refuge with the formless (prin- 
ciple) *. Having learnt about this path in this world. 
I exercised myself (in it), and hence, through favour 
of the self 2 , have I acquired this perfection 8 . I shall 
not come here again * ; I am surveying the worlds, 
and the happy migrations 6 of (my) self from the 
creation of beings to (my attaining) perfection. 
Thus, O best of the twice-born! have I obtained 
this highest perfection. From here I go to the 
next* (world), and from there again to the still 
higher (world) — the imperceptible seat of the Brah- 
man. Have no doubt on that, O terror of your 
foes 7 ! I shall not come back to this mortal world. 
I am pleased with you, O you of great intelligence ! 
Say, what can I do for you ? The time is now 
come for that which you desired in coming to me. 
I know for what you have come to me. But I shall 
be going away in a short time, hence have I given 

1 Taking refuge, says NilakanMa, in the belief of my being 
identical with the Brahman, which is to be comprehended by means 
of the profound contemplation called Asampra^/Hia Samadhi. 

* I.e., says NilakawMa, the mind, and he cites Mailri, p. 179. Cf. 
KaMa, p. 108. The rendering at p. 192 supra will also suit (through 
the self becoming placid). This placidity is defined at .Santi Parvan 
(Moksha Dharma) CCXLVII, 11, with which cf. Glut, p. 69. See 
Glut, p. 51. 

* As above described, 

* Cf. .Af/Kindogya, p. 628 ; see also ibid. p. 282. 

* He calls them happy because they have ended happily, I pre- 
sume. ' Surveying the worlds ' NilakanMa takes to be an index of 
omniscience. Cf. Sanalsu^atiya, p. 174. Sec also Yoga-sutras III, 
25. and commentary there. 

' I.e. the world of Brahman, or the Satyaloka; and the next 
step is assimilation into the Brahman. 

' So read all the copies I have seen, though Klryapa is the 
|K-rson addressed. 
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this hint to you. I am exceedingly pleased, O clever 
one ! with your good conduct. Put (your) questions 
without uneasiness, I will tell (you) whatever you de- 
sire. I highly esteem your intelligence, and greatly 
respect it, inasmuch as you have made me out ' ; 
for, O Klfyapa ! you are (a) talented (man). 



Chapter II. 

Vasudeva * said : 
Then grasping his feet, Kajyapa asked questions 
very difficult to explain, and all of them that (being), 
the best of the supporters of piety, did explain. 

Klryapa said : 

How does the body perish, and how, too, is it 
produced ? How does one who moves in this 
harassing course of worldly life become freed ? And 
(how) does the self, getting rid of nature, abandon 
the body (produced) from it" ? And how, being freed 
from the body, does he attain to the other * ? How 
does this man enjoy the good and evil acts done 
by himself ? And where do the acts of one who is 
released from the body remain? 

The Brahmana said : 
Thus addressed, O descendant of Vrtshfti ! that 
Siddha answered these questions in order. Hear 
me relate what (he said). 

1 This was difficult, as the Siddha possessed extraordinary powers, 
Mich as that of concealed movement, Ac. * Sic in MSS. 

* Cf. as to getting rid of nature, Gita, pp. 75-106. As to the 
body produced from nature, cf. ibid. p. 11 a, and pp. 317-318 infra. 

4 Lc. the Brahman, says NilakanMa. 
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The Siddha said : 
When those actions, productive of long life and 
fame 1 , which a man performs here, are entirely 
exhausted, after his assumption of another body, 
he performs (actions of an) opposite character, his 
self being overcome at the exhaustion of life *. And 
his ruin being impending, his understanding goes 
astray. Not knowing his own constitution 3 , and 
strength, and likewise the (proper) season, the man 
not being self-controlled, does unseasonably what is 
injurious to himself. When he attaches himself to 
numerous very harassing (actions); eats too much*, or 
does not eat at all; when he takes bad food, or meat 5 , 
or drinks, or (kinds of food) incompatible with one 
another, or heavy food in immoderate quantities, or 
without (previously taken food) being properly di- 
gested; ortakestoo much exercise, or is incontinent; or 
constantly, through attachment to action, checks the 
regular course (of the excretions*); or takesjuicyfood 7 ; 
or sleeps by day • ; or (takes food) not thoroughly 
prepared ; (such a man) himself aggravates the dis- 

1 One reading omits ' fame,' as to which cf. Taittirtya-upanishad, 
p. 129; A'Adndogya, pp. 122-227. As to long life, cf. .Oindogya. 
p. 272 ; exhausted, i.e. by enjoyment of fruit in another world. 

' Cf. -Slrtraka Bhishya, p. 753 seq., where we have a slightly 
different view. 

* Ar^una MLrra renders the original, sattva, by svabbiva. 

* Cf. for all this, GftS, pp. 62, 69, 118, which passages, however, are 
from a slightly different point of view. See also A'A&ndogya, p. 526. 

* A various reading here excludes meat. But cf. Apastamba I, 
1, 2, 23 ; Gautama II, 13. 'So says NilakanMa. 

* I.e. which turns to juice in digestion, much juice being a cause 
of indigestion, say the commentators. 

* This is doubtful. The sense may be, ' who takes juicy or not 
thoroughly prepared food by day and night.' But see Arvalayana 
Gr/hya-sutra, p. 90; Apastamba I, 1, 2, 24; Gautama II, 13. 
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orders (in the body) when the time comes 1 . By 
aggravating the disorders (in) his own (body), he 
contracts a disease which ends in death, or he even 
engages in unreasonable (acts), such as hanging 1 
(oneself). From these causes, the living* body of 
that creature then perishes. Learn about that 
correcdy as I am about to state it. Heat being 
kindled in the body, and being urged by a sharp- 
wind *, pervades the whole frame, and, verily, checks 
the (movements of all the) life-winds. Know this 
truly, that excessively powerful heat, if kindled in 
the body, bursts open the vital parts — the seats of 
the soul 8 . Then the soul, full of torments, forthwith 
falls away from the perishable (body). Know, O 
best of the twice-born ! that (every) creature leaves 
the body, when the vital parts are burst open, its self 
being overcome with torments. All beings are con- 
stantly distracted with birth and death; and, O chief 
of the twice-born ! are seen abandoning (their) bodies, 
or entering the womb on the exhaustion of (their 
previous) actions *. Again, a man suffers similar tor- 
ments, having his joints broken and suffering from 

1 The time of destruction, says Aiyuna Mirra. 

* Which, say the commentators, leads to death, even without 
any disease. 

1 So I construe the original, having regard to the question, ' bow 
does the body perish ?' The other reading, which is in some respects 
better, is equivalent to ' the life falls away from the body of that 
creature.' 

* This is different, as the commentators point out, from the 
ordinary life-winds. 

' The original here is ^tva, not aunan, which we have rendered 
* self.' This refers rather to the vita) principle. As to the seats, 
cf. Ya^flavalkya Smr/'ti III, 93 seq. 

' I adopt the reading karnia/iam, which I find in one of the MSS. 
I consulted. I think it probable that that was the reading before 
the commentators. The other reading is marrnanim. 
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cold, in consequence of water 1 . As the compact 
association of the five elements is broken up, the 
wind in the body, distributed within the five elements 2 , 
between the upward and downward life-winds, being 
aggravated by cold, and urged by a sharp wind', goes 
upwards 4 , abandoning the embodied (self) in con- 
sequence of pain. Thus it 5 leaves the body, which 
appears devoid of breath. Then devoid of warmth, 
devoid of breath, devoid of beauty, and with con- 
sciousness destroyed, the man, being abandoned by 
the Brahman •, is said to be dead. (Then) he ceases 
to perceive (anything) with those very currents 7 
with which the supporter of the body* perceives 
objects of sense. In the same way, it is the eternal 
soul which preserves in the body the life-winds which 
are produced from food 9 . Whatever (part of the 
body) is employed in the collection l0 of that, know 

1 Having spoken of heat, he now speaks of the effects of cold. 
I am not sure if the water here refers to the water of the ' juicy ' 
substances before referred to. 

1 This means, I presume, within the dissolving body. Cf. Maitr J- 
upanishad, p. 4 a. 

' See note 4, last page. * To the head, Ar^-una Mura. 

* That is, the wind, I suppose, and then the breath departs from 
the body, and the man is said to die. ' Devoid of beauty,' further 
on, means, disfigured in the state of death. 

' I.e. the mind, Aiyuna Mura. 

7 The senses. Cf. .Svetirvatara, p. 288. 

" See and cf. p. 262 infra. 

' This, says Ar^una Mura, is in answer to the possible question 
why this 'sharp wind' does not work with the life-winds. The 
answer is, that such working requires the presence of the soul, which 
Ar^una Mirra says here means ' mind.' As to ' production from 
food,' cf. A'Mndogya, p. 421 scq., and Taittirfya Araxyaka, p. 893. 

'* Collection of that = turning the food into semen, says Ar^una 
Mixra, who adds, 'in those vital parts, which are useful for this 
purpose, the life-wind dwells.' 
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that to be a vital part, for thus it is seen (laid down) 
in the Scriptures. Those vital parts being wounded, 
that (wind) directly comes out therefrom, and entering 
the bosom of a creature obstructs the heart '. Then 
the possessor of consciousness knows nothing*. 
Having his knowledge enveloped by darkness' 1 , 
while the vitals are still enveloped, the soul *, being 
without a fixed seat, is shaken about by the wind. 
And then he heaves a very deep and alarming gasp, 
and makes the unconscious body quiver as he goes 
out (of it). That soul, dropping out of the body, is 
surrounded on both sides by his own actions*, his 
own pure and meritorious, as also his sinful (ones). 
Brahma«as, possessed of knowledge, whose con- 
victions are correctly (formed) from sacred learning, 
know him by (his) marks as one who has performed 
meritorious actions 1 or the reverse. As those who 
have eyes see a glow-worm disappear here and there 
in darkness, so likewise do those who have eyes 
of knowledge. Such a soul, the Siddhas see with 
a divine eye, departing (from the body), or coming 
to the birth, or entering into a womb*. Its three 
descriptions 7 of seats are here learnt from the Scrip- 
tures. This world is the world of actions *, where 

1 Arguuz MLrra renders this to mean ' mind.' 
1 As the mind is obstructed, says Aiyuna Mi/ra. The possessor 
of consciousness = the self, Aiyuna. 

* I.e. pain, Aryuna Mixra. 

4 I.e. mind, Ar^una Mirra. * Cf. Brihadanuiyaka, p. 843. 

' See Aitareya-upanishad, p. 2 a a, and .Vahkara's commentary 
there. The coming to the birth is the coming out of the womb 
into the world. Cf. also Gita, p. 1 1 a. 

* As stated further on, viz. this world, the next world, and the 
womb. With this compare A"Aandogya, p. 359. 

' Cf. our Bhartr/hari (Bombay series), Notes (Nituataka), p. 27. 
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creatures dwell. All embodied (selfs), having here 
performed good or evil (actions), obtain (the fruit). 
It is here they obtain higher or lower enjoy- 
ments by their own actions. And it is those whose 
actions here are evil, who by their actions go to hell. 
Harassing is that lower place where men are tor- 
mented. Freedom from it is very difficult, and the 
self should be specially protected from it. Learn 
from me now the seats in which creatures going 
up ' dwell, and which I shall describe truly. Hearing 
this, you will learn the highest knowledge, and 
decision regarding action *. All (the worlds in) the 
forms of stars, and this lunar sphere s , and also this 
solar sphere which shines in the world by its own 
lustre, know these to be the seats of men who 
perform meritorious actions. All these, verily, fall 
down again and again in consequence of the ex- 
haustion of their actions*. And there, too, in 
heaven, there are differences of low, high, and 
middling 8 . Nor, even there, is there satisfaction, 
(even) after a sight of most magnificent splendour. 
Thus have I stated to you these seats distinctly. 
1 will after this (proceed to) state to you the pro- 
duction of the foetus*. And, O twice-born one! 
hear that attentively from me as I state it. 

' Cf. on ilii> and 'lower place,' Gita, p. 109 ; Sankhya Karikl, 44. 

* The readings here aie most unsatisfactory. The meaning of 
the printed reading adopted aliove would seem to be, 'decision as 
to what actions should be performed,' &c 

* Cf. Gita, p. 81, and Sanatsuf atiya, p. 158. « Cf. Giti, p. 84. 

* Aryuna Mura saxs, 'In heavens in the next world, low = infe- 
rior (?), high = heaven, and middlings the space below the skies 
(antariksha).' For the three degrees of enjoyment in heaven, see 
Yogav;'iM>h//ia I, 35 scq. 

* 1 his is the third of the three seats above referred to. 
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Chapter III. 

There is no destruction here of actions good or 
not good \ Coming to one body after another they 
become ripened in their respective ways*. As a 
fruitful (tree) producing fruit may yield much fruit, 
so does merit performed with a pure mind become 
expanded •. Sin, too, performed with a sinful mind, is 
similarly (expanded). For the self engages in action, 
putting forward this mind *. And now further, hear 
how • a man, overwhelmed with action, and enveloped 
in desire and anger*, enters a womb. Within the womb 
of a woman, (he) obtains as the result of action a body 
good or else bad 7 , made up of virile semen and blood. 
Owing to (his) subdety and imperceptibility, though 
he obtains a body appertaining to the Brahman, he 
is not attached anywhere; hence is he the eternal 
Brahman '. That is the seed of all beings ; by that 

1 Cf. Maitri-upaniahad, p. 53, and MuWaka, p. 270. And see 
generally as to this passage, Sartraka Bhishya, pp. 751-760. 

1 I.e. they yield their respective fruits; cf. Maitri, p. 43, and 
A'Aandogya, p. 358. 

' This explains, say the commentators, how even a little merit or 
sin requires sometimes more than one birth to enjoy and exhaust. 

4 As a king performs sacrifices 'putting forward' a priest, Aiyuna 
Mirra ; and cf. Dhammapada, the first two verses. 

' Anjuna Mlrra has tatha, 'in the same way,' instead of this, 
and renders it to mean ' putting forw ard ' the mind. 

' Hence be does not get rid of birth and death. 

' Good = of gods or men; bad = of the lower species of creatures, 
Argunz. 

* He, in the preceding sentences, according to Ar^una Mixta, 
means the self, through the mind, or ' putting forward ' the mind, 
as said above. In this sentence, he takes ' be ' to mean the mind 
itself; Brahman = the self; and the mind, he says, is called the 
Brahman, as it, like the self, is the cause of the ATaitanya, intelli- 
gence, in all creatures. 

[8] R 
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all creatures exist. That soul, entering all the limbs 
of the foetus, part by part, and dwelling in the seat 
of the life-wind \ supports (them) with the mind *. 
Then the foetus, becoming possessed of consciousness, 
moves about its limbs. As liquefied iron being 
poured out assumes the form of the image ', such 
you must know is the entrance of the soul into the 
foetus. As fire entering a ball of iron, heats it, such 
too, you must understand, is the manifestation of 
the soul in the foetus. And as a blazing lamp shines 
in a house, even so does consciousness light up 
bodies *. And whatever action he performs, whether 
good or bad, everything done in a former body must 
necessarily be enjoyed (or suffered). Then * that is 
exhausted, and again other (action) is accumulated, 
so long as the piety which dwells in the practice 
of concentration of mind for final emancipation • has 
not been learnt As to that, O best (of men) ! I will 
tell you about that action by which, verily, one going 
the round of various births, becomes happy. Gifts, 
penance, life as a Brahmalarin, adherence to pre- 
scribed regulations, restraint of the senses T , and also 

1 I. e. the heart. 

* Ar^una Mifra says that the soul at the beginning of the 
sentence means the mind, and mind here means knowledge or 
intelligence. Cf. p. J38 supra. 

* In the mould of which, that is to say, it is poured 

4 Cf. Git.i, p. 106. The three similes, says Ntlaka»/Aa, show 
that the soul pervades the whole body, is yet imperceptible, and 
also unattached to the body. Ar^oina Mirra's explanation is 
different, but I prefer NilakawMa's. 

* I. e. by the enjoyment or suffering. 

* I.e. while he does not possess the knowledge which leads to 
the piety necessary as a preliminary for final emancipation, and 
which ultimately destroys action. Cf. GitS, p. 6a. 

* I.e. keeping the senses of hearing Ac. from all operations 
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tranquillity, compassion to (all) beings, self-restraint, 
and absence of cruelty, refraining from the appro- 
priation of the wealth of others, not acting dishonestly 
even in thought towards (any) being in this world, 
serving mother and father, honouring deities and 
guests, honouring preceptors, pity, purity, constant 
restraint of the organs \ and causing good to be 
done ; this is said to be the conduct of the good 2 . 
From this is produced piety, which protects people 
to eternity. Thus one should look (for it) among 
the good, for among them it constantly abides. The 
practice to which the good adhere, points out (what) 
piety (is) *. And among them dwells that (course of) 
action which constitutes eternal piety. He who 
acquires that, never comes to an evil end*. By this 
are people held in check from making a slip in the 
paths of piety*. But the devotee who is released* 
is esteemed higher than these. For the deliver- 
ance from the course of worldly life of the man who 
acts piously and well, as he should act, takes place 
after a long time 7 . Thus a creature always meets 
with (the effects of) the action performed (in a) 
previous (life). And that* is the sole cause by which 
he comes here (in a) degraded (form). There is 

save those relating to the Brahman. Tranquillity is the same thing 
as regards the mind. 

* This I take to mean restraint of the active organs, such as 
speech, Ac 'Self-restraint' is rendered by Nilakan/Aa to mean 
* concentration of mind.' 

* Cf. Maitrt, p. 57 ; A*Mndogya, p. 136 ; and Gitd, pp. 103, 119. 
' Cf. Apastamba 1, 1, 1, 2; I, 7, so, 7 ; 6'akuntala, p. 3o(Williams). 
4 Cf. Gtta. p. 7a. 

* By this, Le. by the practice of the good, Ar^una Mlrra. 

' From delusion, Ar^una Mirra; emancipated by force of his 
devotion, NflakaaMa. 
T Cf. GJta, p. 73 ; A'Aandogya, pp. 136, 137. • SciL the action. 

R 2 
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in the world a doubt as to what originally was the 
source from which he became invested with a body. 
And that I shall now proceed to state. Brahman, the 
grandfather of all people, having made a body for 
himself, created the whole of the three worlds, mov- 
ing and fixed 1 . From that he created the Pradhana. 
the material cause of all embodied (selfs), by which all 
this is pervaded, and which is known in the world as 
the h ighest \ Th is is what is called the destructible * ; 
but the other 4 is immortal and indestructible. And 
Pra^apati, who had been first created, created all 
creatures and (all) the fixed entities, (having) as 
regards the moving (creation), a pair separately for 
each* (species). Such is the ancient (tradition) 
heard (by us). And as regards that, the grandsire 
fixed a limit of time, and (a rule) about migrations 
among (various) creatures, and about the return*. 
What I say is all correct and proper, like (what 
may be said by) any talented person who has in 

1 I.e. animate and inanimate. 'A body for himself '=undevcloped 
Akaxa, Nilakan/Aa. But see Sdhkhya-sara, p. 19, and Sankhva Prav. 
Bhashya I, 122, and III, 10. 

* Cf. inter alia Gita, p. 58 and note, and Sankhya-sara, p. 11. 
As to the words at the beginning of this sentence, ' from that,' cf. 
Taittirtya-upanishad, p. 67, where everything is derived from Akaxa, 
mentioned in the last note, and Akara from the Brahman. 

' Cf. Gita, p. 113, where there are three principles distinguished 
from each other. 

• I.e. the self, Ar^una Mlrra. 

* A pair, i.e. a male and female for each species, such as man, &c, 
Ar^una Mixra. 

• Pra^apati fixed the limit of life for every 'moving' creature, and 
the rule as to going from one species of body into another, and 
as to going from one world to another. As to a part of 'the 
ancient tradition,' the first stanza of the MuWaka-upanishad may- 
be compared. 
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a former birth perceived the self 1 . He who properly 
perceives pleasure and pain to be inconstant, the 
body to be an unholy aggregate*, and ruin to be 
connected with action 8 , and who remembers that 
whatever little there is of happiness is all misery 4 , 
he will cross beyond the fearful ocean of worldly 
life, which is very difficult to cross. He who under- 
stands the Pradhana 4 , (though) attacked by birth 
and death and disease, sees one (principle of) con- 
sciousness in all beings possessed of consciousness *. 
Then seeking after the supreme seat, he becomes 
indifferent to everything 7 . O best (of men)! I will 
give you accurate instruction concerning it Learn 
from me exhaustively, O Brahma«a ! the excellent 
knowledge concerning the eternal imperishable seat, 
which I am now about to declare. 



Chapter IV. 

He who becoming placid \ and thinking of nought, 
may become absorbed in the one receptacle •, aban- 
doning each previous (element), he will cross beyond 

1 Aiyuna MLrra says the strength of the impression in the former 
birth would give him this knowledge in the subsequent birth. 

* Cf. Sanatsujatfya, p. 155. * Cf. inter alia p. 256 infra. 
4 Cf. Gtut, p. 79. • Otherwise called Praknti, or nature. 

4 Cf. Glta, p. 124. T Cf. Gtta, p. in. 

' We now begin, as Nilaka*/Aa points out, the answer to the 
question put above by Kisyapa about the emancipation of the self. 
Placid, Aiguna MLrra renders to mean ' silent, taciturn.' See p. 234 
supra. 

* The path of knowledge, says Arguna, MLrra; the Brahman, 
says Nflakan/Aa. Abandoning each elements: absorbing the gross 
into the subtle elements, and so forth, NflakaoMa; abandoning 
each elementary mode of worship till one reaches that of contem- 
plating the absolute Brahman, Argun* MLrra. 
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(all) bonds. A man who is a friend of all, who en- 
dures all, who is devoted to tranquillity \ who has 
subdued his senses, and from whom fear and wrath 
have departed, and who is self-possessed 2 , is re- 
leased. He who moves among all beings as if they 
were like himself 3 , who is self-controlled, pure, free 
from vanity 4 and egoism, he is, indeed, released 
from everything. And he, too, is released who is 
equable towards both life and death *, and likewise 
pleasure and pain, and gain and loss, and (what is) 
agreeable and odious \ He who is not attached to 
any one, who contemns no one, who is free from 
the pairs of opposites, and whose self is free from 
affections 7 , he is, indeed, released in every way. 
He who has no enemy, who has no kinsmen, who 
has no child, who has abandoned piety, wealth, and 
lust altogether, and who has no desire, is released. 
He who is not pious and not impious 8 , who casts off 
(the merit or sin) previously accumulated, whose 
self is tranquillised by the exhaustion of the primary 
elements of the body 9 , and who is free from the pairs 
of opposites, is released. One who does no action 10 , 
and who has no desire, looks on this universe as 

1 This, in the terminology of the Vedanta, means keeping the 
mind from everything save ' hearing ' &c. about the Brahman. 
' One who has his mind under his control. But see Gita, p. 63. 

* Cf. Gita, p. 71. 

* I.e. the desire to be honoured or respected, Arjiina Mixra. 
Cf. Sanatsu^atiya, p. 161. 

* Who does not care when death comes. * Cf. p. 151 supra. 

* Cf. Gila for all this, pp. 101, 103, 125, &c. ' Cf. Ka/>ia, p. 101. 
' NilakanMa says this means the constituents of the body. 

Ar^una Mwra says, 'Prawa or life-wind,' Ac. They are seven. Sec 
glo^s on AV/.indogya-upanishad, p. 441, and p. 343 infra. 

*• Because, says Arfuna Mura, he has no desire. NtlakaaM* 
says this means an ascetic, sannyasin. See p. 257 infra, note 1. 
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transient, like an Axvattha tree \ always full of birth, 
death, and old age*. Having his understanding 
always (fixed) upon indifference to worldly objects, 
searching for his own faults 8 , he procures the release 
of his self from bonds in no long time. Seeing the 
self void of smell 4 , void of taste, void of touch, 
void of sound, void of belongings, void of colour, 
and unknowable, he is released. He who sees the 
enjoyer of the qualities', devoid of qualities, de- 
void of the qualities of the five elements \ devoid 
of form, and having no cause, is released. Aban- 
doning by the understanding ' all fancies bodily and 
mental *, he gradually obtains tranquillity *, like fire 
devoid of fuel. He who is free from all impres- 
sions ,ffl , free from the pairs of opposites, without 
belongings, and who moves among the collection of 
organs with penance ", he is indeed released. Then 
freed from all impressions, he attains to the eternal 

1 Cf. Giti, p. in, where Sankara explains the name to mean 
• what will not remain even till to-morrow.' 

* Cf. Gtti, p. 109, and other passages. 

* Aiyuna MLrra has a different reading, which means ' particu- 
larly observing the evils of (the three kinds of) misery.' 

4 Cf. Ka/Aa, p. 1 19 ; Mum&ka, p. 267 ; and Mimrukya, p. 37 1. 

* Cf. Gfti, pp. 104, 105, and Ka/Aa, p. 112. 

' Nilakaw/Aa says this refers to the gross elements, the next 
expression to the subtle ones, and being free from these two, he is 
' devoid of qualities,' viz. the three qualities. ' Cf. Gtti, p. 65. 

'I.e. those which cause bodily and mental activity. 

* Cf. Maitri, p. 178. The original is the famous word ' Nirvana.' 
" Scil. derived from false knowledge, says Aiyuna MLrra. Nfla- 

kan/Aa says all impressions from outside oneself which are destroyed 
by those produced from concentration of mind, &c. See p. 39 1 infra. 
" I.e. all those operations by which the internal man is rendered 
pure and free from all taints; see below, p. 248, where Nilakan/Aa ren- 
ders it as ' the performance of one's duty which is called penance.' But 
see, too, pp. 74, 1 19, 166 supra. The meaning seems to be that the 
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Supreme Brahman, tranquil, unmoving, constant, in- 
destructible '. After this I shall explain the science 
of concentration of mind, than which there is nothing 
higher, (and which teaches) how devotees concentrat- 
ing (their minds) perceive the perfect self 2 . I will 
impart instruction regarding it accurately. Learn 
from me the paths • by which one directing the self 
within the self perceives the eternal* (principle). 
Restraining the senses, one should fix the mind 
on the self; and having first performed rigorous 
penance *, he should practise concentration of mind 
for final emancipation. Then the talented Brah- 
ma«a, who has practised penance, who is constantly 
practising concentration of mind, should act on (the 
precepts of) the science of concentration of mind \ 
seeing the self in the self by means of the mind T . 
If such a good man is able to concentrate the self 
on the self, then he, being habituated to exclusive 
meditation •, perceives the self in the self. Being 

man in question lets his senses work, but does not permit himself to 
be in any way identified with their operations. Cf. GftS, p. 64. 

' Cf. the expressions at GitS, p. 45. ' Unmoving,' which occurs 
at Ira, p. 10, is there explained by .Sankara to mean 'always the same.' 
The same sense is given by Mahidhara. Weber's datapath*, p. 980. 

* ' Perfect ' would seem to mean here free from all bonds or 
taints, the absolute. 

* I.e. sources of knowledge, says Ar^una Mirra. 

* Cf. as to ' directing the self within the self,' Gita, p. 69. Nila- 
kanMa says, ' paths, means of mental restraint, the s*lf, mind ; in 
the self, in the body.' 

' See p. 247, note 11. Nilaka/rMa's note there referred to occurs 
on this passage. See also p. 166, note 1 supra. 

4 It is not easy to say what this science is. Is it Pata^ali's 
system thai is meant ? No details occur to enable one to identify 
the ' science.' But, probably, no system is alluded to. 

' See note 4 above. 

* Nllakaw/Aa has a very forced explanation of the original word. 
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self-restrained and self-possessed 1 , and always con- 
centrating his mind, and having his senses subju- 
gated, he who has achieved proper concentration of 
mind* sees the self in the self. As a person having 
seen one in a dream, recognises him (afterwards), 
saying, ' This is he ; ' so does one who has achieved 
proper concentration of mind perceive the self 3 . 
And as one may show the soft fibres, after extracting 
them from the Mu^fa, so does a devotee see the 
self extracted from the body. The body is called 
the Mu#£a ; the soft fibres stand* for the self. This 
is the excellent illustration propounded by those 
who understand concentration of mind. When an 
embodied (self) properly perceives the self con- 
centrated *, then there is no ruler over him, since he 
is the lord of the triple world •. He obtains various 
bodies as he pleases ; and casting aside old age and 
death, he grieves not and exults not The man who 

which also occurs further on; he takes the meaning to be, 'be 
who is habituated to that by which the One is attained, viz. medi- 
tation.' 

1 The original is the same as at Gtia, p. 63. 

* That is to say, one who has got the power of concentrating 
his mind as he pleases ; and the words ' always concentrating ' Ac, 
just before, would mean ' one who always exercises that power.' 

' I.e. having perceived the self in the state of concentration, he 
sees the whole universe to be the self in this state when the concen- 
tration has ceased, NilakanMa. Aiguna Mirra says, 'having per- 
ceived the self at the time of concentration, he recognises it as the 
same at the time of direct perception,' meaning, apparently, the 
time of final emancipation. 

* I.e. the reality, which in this simile forms the substratum of 
what are called the fibres; the simile is in the Ka/Aa-upanishad ; 
see, too, Sanatsu^attya, p. 176. 

* I.e. on the supreme self, as above explained. 

* Cf. SanatsufStiya, p. 161 ; -Svetlrvalara, p. 290; and Brihad&ra- 
Myaka,p.ai8; A*Mndogya,p.5a3; Aitareya,p.a6; Kaushitaki, p. 126. 
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has acquired concentration of mind, and who is self- 
restrained, creates for himself even the divinity 
of the gods * ; and abandoning the transient body, 
he attains to the inexhaustible Brahman. When 
(all) beings are destroyed, he has no fear ; when (all) 
beings are afflicted, he is not afflicted by anything *. 
He whose self is concentrated, who is free from 
attachment, and of a tranquil mind, is not shaken 
by the fearful effects of attachment and affection 8 , 
which consist in pain and grief 4 . Weapons do not 
pierce him * ; there is no death for him ; nothing can 
be seen anywhere in the world happier than he. 
Properly concentrating his self, he remains steady 
to the self; and freed from old age and grief, he 
sleeps at ease. Leaving this human frame, he as- 
sumes bodies at pleasure. But one who is practising 
concentration should never become despondent*. 
When one who has properly achieved concentration 
perceives the self in the self, then he forthwith 
ceases to feel any attachment to Indra himself*. 

1 I do not quite understand the original. The other reading, 
dehalvam for devatvam, is not more intelligible. But comparing 
the two, the meaning seems to be, that the divinity of the gods, Le. 
their qualities and powers as gods, are within his reach, if he likes 
to have them. 

1 Cf. Gill, p. 107. 

* Affection is the feeling that a thing is one's own ; attachment 
is the feeling of liking one has for a thing acquired with difficulty, 
Ar^una MLrra. 

4 Pain appears to be the feeling immediately following on hurt or 
evil suffered ; grief is the constant stale of mind which is a later result. 
' Cf. Yoga-sutra Bhashya, p. 208. 

* Cf. Gita, p. 70. Despondency is the feeling that one has not 
acquired ' concentration ' after much practice, and that therefore 
the practice should be abandoned. 

* The other reading here may be rendered, 'Then forthwith 
Indra himself esteems him highly.' 
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Now listen how one habituated to exclusive medita- 
tion attains concentration. Thinking 1 of a quarter 
seen before, he should steady his mind within and 
not out of the city in which he dwells. Remaining 
within (that) city, he should place his mind both in 
its external and internal (operations) in that habita- 
tion in which he dwells. When, meditating in that 
habitation, he perceives the perfect one, his mind 
should not in any way wander outside. Restraining 
the group of the senses, in a forest * free from noises 
and unpeopled, he should meditate on the perfect one 
within his body with a mind fixed on one point. He 

1 This is all rather mystical. NilakanMa takes ' city ' to mean 
'body,' and 'habitation' to mean the mul&dMra, or other similar 
mystic centre within the body, where, according to the Yoga philo- 
sophy, the soul is sometimes to be kept with the life-winds, &c. 
' Thinking of a quarter,' Ac, he explains to mean 'meditating on 
the instruction he has received after studying the Upanishads.' 
I do not understand the passage well 'City' for 'body' is a 
familiar use of the word. Cf. Giti, p. 65. The original word for 
habitation occurs at Aitareya-upanishad, p. 199, where Sankara 
explains it to mean ' seat' Three ' seats' are there mentioned, — 
the organs of sight, &c ; the mind ; and the Akira in the heart 
There, too, the body is described as a 'city,' and Anandagiri 
explains habitation to mean ' seat of amusement or sport.' Here, 
however, the meaning seems to be that one should work for con- 
centration in the manner indicated, viz. first fix the mind on the 
city where one dwells, then on the particular part of it oftenest seen 
before, then one's own habitation, then the various parts of one's 
body, and finally one's own heart and the Brahman within it Thus 
gradually circumscribed in its operations, the mind is better fitted 
for the final concentration on the Brahman. As to external and 
internal operations, cf. note 8, p. 247. The perfect one is the 
Brahman. Cf. Sanatsujitfya, p. 171. As to fivasatha, which we 
have rendered by 'habitation,' see also MWukya, p. 340; BrVhada- 
rawyaka, p. 751; and the alternative sense suggested by .Sankara 
on the Aitareya, loc. cit 

* Cf. Maitrf-upanishad, p. too. 
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should meditate on his teeth 1 , palate, tongue, neck, and 
throat likewise, and also the heart, and likewise the 
seat of the heart. That talented pupil, O destroyer 
of Madhu ! having been thus instructed by me, pro- 
ceeded further to interrogate (me) about the piety 
(required) for final emancipation, which is difficult 
to explain. ' How does this food eaten from time 
to time become digested in the stomach ? How 
does it turn to juice and how also to blood ? And 
how, too, do the flesh, and marrow, and muscles, and 
bones — which all (form) the bodies for embodied 
(selfs) — develop in a woman as that (self) develops ? 
How, too, does the strength develop ? (And how is 
it also) about the removal of non-nutritive (sub- 
stances) *, and of the excretions, distinctly ? How, 
too, does he breathe inwards or outwards ? And 
what place does the self occupy, dwelling in the 
self* ? And how does the soul moving about carry 
the body ? And of what colour and of what 
description (is it when) he leaves it ? O sinless 
venerable sir! be pleased to state this accurately 
to me.' Thus questioned by that Brahmana, O 
Madhava ! I replied *, ' O you of mighty arms ! O 

1 NflakawMa cites numerous passages from works of the Yoga 
philosophy in illustration of this. He takes 'heart ' to mean the 
Brahman seated in the heart (cf. A'Mndogya, p. 528), and ' the seal 
of the heart ' to mean the one hundred and one passages of the 
heart. The latter expression Ar^una Mixra seems to render by 
'mind.' See also generally on this passage, Maitrt-upanishad, 
p. 1 33, and Yoga-sutra III, 1 and 28 seq., and commentary there. 

* Literally, ' those which are void of strength.' I adopt Aiyuna 
Mlrra's reading. The other reading literally means 'obstructions.' 

* 1 he self here means the body, I take it. See p. 248 supra. 

* The reply does not appear here. Nilakan/Aa says that the suc- 
ceeding chapters contain it. Ar^una Mlrra seems to say that the 
answer has been already given. The context here is obscure. 
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restrainer of (your) foes I according to what (I had) 
heard. As one placing any property in his store-room 
should fix his mind on the property 1 , so placing 
one's mind in one's body, and (keeping) the passages 
confined, one should there look for the self and 
avoid heedlessness *, Being thus always assiduous 
and pleased in the self, he attains in a short time 
to that Brahman, after perceiving which he under- 
stands the Pradhana 8 . He is not to be grasped 
by the eye, nor by any of the senses. Only by the 
mind (used) as a lamp is the great self perceived *. 
He has hands and feet on all sides ; he has eyes, 
heads, and faces on all sides; he has ears on all 
sides ; he stands pervading everything in the world 8 . 
The soul sees the self* come out from the body ; 
and abandoning his body, he perceives the self, — 
holding it to be the immaculate Brahman, — with, 
as it were, a mental smile '. And then depending 
upon it thus, he attains final emancipation in me '. 

1 NtlakaxrMa says the original means household effects ; Aiyuna 
Mtrra says wealth, and adds, the mind is fixed on it from Tear of 
others finding it out. 

* Cf. Sanatsuj&tiya, p. 15a. Here, however, the sense is the 
ordinary one. 

* I.e. all nature, that from which the universe is developed. 

* Cf. Ka/Aa, pp. 1 17-130. See Sinn' Parvan (Moksha) CCXL, 16. 
' Cf. Gttl, p. 103. The stanza occurs often in the Bhirata. This, 

says Ar^una Mixra, answers the question ' how the soul carries the 
body.' The soul can do that as it is all-pervading. 

* The individual soul, which has acquired true knowledge, per- 
ceives the self to be distinct from the body. See p. 349 supra. 

* I.e. at the false notions which he entertained. NllakaxMa 
says, 'smile, i.e. amazement that he should have been deceived 
by the mirage-like course of worldly life.' 

' I.e. final emancipation and assimilation with the supreme ; 
'depending upon it thus' = taking refuge with the Brahman in 
the way above stated. 
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This whole mystery I have declared to you, O best 
of Brahma«as 1 ! I will now take my leave, I will go 
away; and do you (too) go away, O Brahmana! 
according to your pleasure.' Thus addressed by me, 
O Kr*sh«a ! that pupil, possessed of great penance, 
— that Brahmawa of rigid vows, — went away as he 
pleased. 

Vasudeva said : 
Having spoken to me, O son of Pmha ! these 
good words relating to the piety (required) for final 
emancipation, that best of Brahmawas disappeared 
then and there. Have you listened to this, O son 
of Pmha ! with a mind (fixed) on (this) one point 
only * ? For on that occasion, too, sitting in the 
chariot you heard this same (instruction). It is my 
belief, O son of Pmha ! that this is not easily under- 
stood by a man who is confused, or who has not 
acquired knowledge with his inmost soul purified*. 
What I have spoken, O chief of the descendants of 
Bharata ! is a great mystery (even) among the gods. 
And it has never yet been heard by any man in this 
world, O son of Pmha ! For, O sinless one ! there 
is no other man than you worthy to hear it Nor 
is it easily to be understood by (one whose) in- 
ternal self (is) confused. The world of the gods *, 
O son of Kuntl ! is filled by those who perform 

1 Aiyuna Mlrra says, the only questions among those stated 
above, which are of use for final emancipation, have been here 
answered. The others should be looked for elsewhere. 

* The original words here are identical with those at Gild, p. 139. 

* I adopt NilakanMa's reading here. Argnna Mlrra reads 
* vi^apdhena,' which he explains to mean 'one who eats kinds 
of food incompatible with one another.' A third reading is 
' kr/'laghnena,' ungrateful 1 

* See Gita, p. 84. 
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actions. And the gods are not pleased with a 
cessation of the mortal form '. For as to that 
eternal Brahman, O son of Pr*'th4 ! that is the highest 
goal, where one, forsaking the body, reaches immor- 
tality and is ever happy. Adopting this doctrine, 
even those who are of sinful birth, women, Vaisyas, 
and 5*udras likewise, attain the supreme goal. What 
then (need be said of) Brahmawas, O son of Pmha* ! 
or well-read Kshatriyas, who are constantly intent on 
their own duties, and whose highest goal is the world 
of the Brahman ? This has been stated with reasons ; 
and also the means for its acquisition ; and the fruit 
of its full accomplishment, final emancipation, and 
determination regarding misery 8 . O chief of the 
descendants of Bharatal there can be no other 
happiness beyond this. The mortal, O son of 
V&ndu ! who, possessed of talents, full of faith, and 
energetic *, casts aside as unsubstantial the (whole) 
substance of this world*, he forthwith attains the 
highest goal by these means. This is all that is 
to be said, there is nothing further than this. Con- 
centration of mind comes to him, O son of Pr/'tha ! 
who practises concentration of mind constantly 
throughout six months'. 

1 Cf. Br/hadiranyaka, p. 334, where 5ankara quotes the original 
stanza, but with a reading which means, ' And the gods are not 
pleased at mortals rising above (them).' That is a better reading. 

* See Gftd, pp. 85, 86, where the words are nearly identical 
with those in the text. 

* This is not quite dear. Does 'determination regarding 
misery,' the original of which is duAkhasya 4a vinintayaA, mean 
'conclusion of all misery?' Comp. Gfd, p. 79. 

4 Arjiina Mirra says this means assiduous. 
' I.e. wealth and so forth, says NtlakawMa. Cf. 'human 
wealth' at Sanatsu^ittya, p. 161. 

* Cf. Maitrt-upanishad, p. 154. The copy of Aigtina Mirra's 
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Chapter V. 

On this \ too, O chief of the descendants of Bha- 
rata ! they relate this ancient story, (in the form of) a 
dialogue, which occurred, O son of Pr/tha ! between 
a husband and wife. A Brahmawa's wife, seeing 
the Brahmawa her husband, who had gone through 
all knowledge and experience *, seated in seclusion, 
spoke to him (thus) : ' What world, indeed, shall I go 
to, depending on you as (my) husband, you who live 
renouncing (all) action, and who are harsh and un- 
discerning'. We have heard that wives attain to 
the worlds acquired by (their) husbands. .What goal, 
verily, shall I reach, having got you for my husband ?' 
Thus addressed, that man of a tranquil self, spoke 
to her with a slight smile : ' O beautiful one ! O 
sinless one! I am not offended at these words of 
yours. Whatever action there is, that can be caught 
(by the touch) 4 , or seen, or heard, that only do the 
men of action engage in as action. Those who are 
devoid of knowledge only lodge * delusion in them- 
selves by means of action. And freedom from action 
is not to be attained in this world even for an 

commentary which I have used, says that the AnugftS ends here. 
But, as we have shown, there is a verse coming further on, which 
.SankaraAarya cites as from the Anugtta. In the printed copies of 
the Mahabharata the next chapter is called the Brahmaaagita. 

1 I.e. the questions at p. 25a, Nflakaw/Aa ; more probably, per- 
haps, the ' doctrine ' mentioned at p. 354 is what is alluded to. 

* Cf. Gila, p. 57 and note. 

* NilakawMa says this means 'ignorant that the wife has no 
other support.' Ar^oina Mura interprets kfnaxa to mean 'indi- 
gent ' instead of ' harsh.' 

* So Ar^una MLrra. KilakanMa's reading and his interpretation 
of the pas.sage are different. 

* 1 follow Ai?una Mura; the original literally means 'restrain.' 
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instant \ From birth to the destruction of the body, 
action, good or bad, by act, mind or speech *, does 
exist among (all) beings. While the paths* (of 
action), in which the materials are visible, are de- 
stroyed by demons 4 , 1 have perceived by means of the 
self the seat abiding in the self* — (the seat) where 
dwells the Brahman free from the pairs of opposites, 
and the moon together with the fire •, upholding (all) 
beings (as) the mover of the intellectual principle T ; 
(the seat) for which* Brahman and others concen- 
trating (their minds) worship that indestructible 
(principle), and for which learned men have their 
senses restrained, and their selfs tranquil, and 
(observe) good vows. It is not to be smelt by 
the nose, and not to be tasted by the tongue. It 
is not to be touched by the sense of touch, but 
is to be apprehended by the mind. It cannot be 

' Cf. Gtta, pp. 52, 53; see also, as to freedom from action, 
Gtti,p. 127. 

* I. e. thought, word, and deed. I have in the text kept to a 
more literal rendering. 

' This is Ntlakaw/Aa's reading and interpretation. Ar^una Mirra 
reads ' actions visible and invisible.' 

* Cf. inter alia Kum&ra-sambhava II, 46. 

* I. e. says Aiyuna Mixra, the safe place, within the body ; and 
says NtlakanMa, the seat called Avimukta, between the nose and 
the brows; as to which cf. Gtti, p. 67. In the Kenopanishad 
(p. aao) the word iyatana is used to signify a means to the 
attainment of the Brahman. 

' The moon and fire constitute the universe, says Aiguna 
Mixra. Cf. Gha, p. 1 13. Nflakax/Aa interprets this more mystically 
•a referring to the IA and Pingali arteries. 

' So Nilakan/Aa, but he takes it to stand for ' vayu ' or wind, as 
a distinct principle. The sense is by no means clear. But the 
moon being the deity of the mind also may, perhaps, be described 
as she is here, on that account. 

' This is Ajyuna Mirra's interpretation of the original locative. 
[8] S 
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conquered by the eyes, and is entirely beyond the 
senses of hearing. It is devoid of smell, devoid of 
taste and touch, devoid of colour and sound, and 
imperishable 1 . (It is that) from which (this whole) 
expanse * (of the universe) proceeds, and on which 
it rests. From this the Pra#a, Apana, Samana, 
Vyana, and Udana also proceed, and into it they 
enter 3 . Between the Samana and the Vyina, the 
Pra»a and the Apana moved. When that* is 
asleep, the Samana and Vyana also are absorbed * ; 
and between the Prawa and the Apana dwells the 
Udana pervading (all). Therefore the Pra*a and 
the Apana do not forsake a sleeping person. That 
is called the Udana, as the life-winds are controlled* 
(by it). And therefore those who study the Brahman 
engage in penance 7 of which I am the goal*. In 

1 Cf. note 4, p. 247 supra, and p. 253. 

1 Arf-una Mixra says this means the five great elements, the 
eleven organs (active and perceptive, and the mind), the life-wind, 
and the individual soul. 

* The Prana is at the nose, the Apana at the arms, the Sa- 
mana at the navel, the Vyana pervades the whole body, and the 
Udana is at all the joints ; cf. Yoga-sutra III, 38 seq. Nilakajt/Aa 
says this explains how the ' expanse ' (meaning, he says, the opera- 
tions of the creation, &c.) ' proceeds ' from the Brahman. See on the 
life-winds, Br/hadara»yaka, p. 667 ; A'Aandogya, pp. 42-188; Sih- 
khyatattvakaumudi, p. 96 ; Vedanta Paribhashi, p. 45 ; p. 271 infra. 

* The self, Ar^una MLrra. Nilaka/iMa says, 'the Priva accom- 
panied by the Apana.' 

* I.e. into the PraVra and Apana, Aiyuna Mirra. 

* Nilakan/Aa derives the word thus, utkarshena anayati. 

T I. e. the subjugation of the life-winds as indicated at Gila, p. 61. 

* The meaning of the passage as a whole is not very clear, 
and the commentators afford but little help. The sense appears 
to be this : The course of worldly life is due to the operations of 
the life- winds which are attached to the self and lead to its manifes- 
tations as individual souls. Of these, the Samana and Vyana are 
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the interior 1 , in the midst of all these (life-winds) 
which move about in the body and swallow up one 
another *, blazes the Vaw vana fire 8 sevenfold. The 
nose, and the tongue, and the eye, and the skin, 
and the ear as the fifth, the mind and the under- 
standing, these are the seven tongues * of the blaze 
of Vairvanara. That which is to be smelt, that 
which is to be drunk, that which is to be seen, that 
which is to be touched, and likewise that which is 
to be heard, and also that which is to be thought 
of, and that which is to be understood, those are 
the seven (kinds of) fuel for me*. That which 
smells, that which eats, that which sees, that which 
touches, and that which hears as the fifth, that which 
thinks, and that which understands, these are the 
seven great officiating priests*. And mark this always, 

controlled and held under check by the Pr&aa and Ap&na, into 
which latter the former are absorbed in sleep. The latter two 
are held in check and controlled by the Ud&na, which thus 
controls all And the control of this, which is the control of all 
the five, and which is otherwise called penance, destroys the 
course of worldly life, and leads to the supreme self. 

1 I.e. within the body. * As explained in note 8, p. 258. 

* This, says Ntlakan/Aa, explains the word * I ' in the sentence 
preceding. Vairvanara is a word often used to denote the self. 
The Vishamarlokf derives it thus, ' that which saves all beings 
from hell;' see the Prarna-upanishad, pp. 167-188 (where seven 
tongues are also referred to) ; Mu«<feka, p. 29a *, A'Aandogya, 
p. 364 ; MiwAikya, p. 341. 

* Cf. Taittirtya-iranyaka, p. 802. 

1 1. e. the Vairvinara. Cf. Taittirtya-inuryaka, p. 803 and gloss. 

' These I take to be the powers of hearing, Ac, which are 
presided over by the several deities; or, better, perhaps, they 
may mean the soul distinguished as so many with reference to 
these several powers; cf. Br/hadarawyaka, p. 169; Maitrt, p. 96; 
Praxna, pp. 214, 215 ; Kaushttaki, p. 96 ; Aitareya, p. 187 ; Khka- 
dogya, p. 616. The latter sense is accepted by Ar^una Mirra. 

S 2 
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O beautiful one ! The learned sacrificers throwing 
(in) due (form) the seven offerings into the seven 
fires in seven ways, produce them in their wombs ' : 
(namely), that which is to be smelt, that which is 
to be drunk, that which is to be seen, that which 
is to be touched, and likewise that which is to be 
heard, that which is to be thought of, and also that 
which is to be understood. Earth, air, space, water, 
and light as the fifth, mind and understanding, these 
seven, indeed, are named wombs. All the qualities 
which stand 8 as offerings are absorbed in the 
mouth of the fire 8 ; and having dwelt within that 
dwelling are born in their respective wombs *. And 
in that very (principle), which is the generator of all 
entities, they remain absorbed during (the time of) 
deluge. From that 8 is produced smell ; from that 
is produced taste; from that is produced colour; 
from that touch is produced ; from that is produced 
sound ; from that doubt • is produced ; from that 
is produced determination. This (is what) they know 
as the sevenfold production. In this very way was 
it 1 comprehended by the ancients. Becoming per- 
fected by the perfect sacrifice *, they were perfecdy 
filled with light.' 

1 The next clause explains this; that which is to be smelt is 
earth, and so on throughout. The men who sacrifice all sensuous 
objects, get such powers that they can create the objects whenever 
ihejr like. As to ' in their wombs/ see Yoga Bhishya, p. 108. 

' I. e. are so treated in the above allegory. 

' I. e. the Brahman. 

* I.e. when the sacrifker wishes, as stated in note 1. 

• That principle — vix. the Brahman. 

* This is the operation of the mind, see Gila, p. 57 note. 

' The Brahman, Ar^una Mixra. Or it may be the ' sevenfold 
production.' 

• The wholesale sacrifice of all sensuous perceptions. The 
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Chapter VI. 

The Brahma«a said : 

On this, too, they relate this ancient story. Learn 
now of what description is the institution of the ten 
sacrificial priests *. The ear *, the skin, the two eyes, 
the tongue, the nose, the two feet, the two hands, 
speech, the genital organ, and the anus, these, verily, 
are ten sacrificial priests, O beautiful one ! Sound, 
touch, colour, and taste, smell, words, action, motion, 
and the discharge of semen, urine, and excrement, 
these are the ten oblations. The quarters, wind, 
sun, moon, earth and fire, and Vishwu also, Indra, 
Pra/apati, and Mitra, these, O beautiful one! are 
the ten fires*. The ten organs are the makers 
of the offering; the offerings are ten, O beautiful 
one ! Objects of sense, verily, are the fuel ; and they 
are offered up into the ten fires. The mind is the 
ladle * ; and the wealth is the pure, highest know- 
ledge 8 . (Thus) we have heard, was the universe 
duly divided *. And the mind, which is the instru- 

root corresponding with perfect occur* three times in the original, 
hence the repetition of perfect above. 
' Cf. Taittirtya-brahmawa, p. 411, and Arawyaka, p. a8i. 

* Cf. Brthadarcuryaka, p. 459. The reading in the printed edition 
of Bombay is defective here. 

* See p. 337 seq., where all this is more fully explained. And 
cf. the analogous Buddhistic doctrine stated at Lalita Vistara (Trans- 
lation by Dr. R. Mitra), p. 1 1. 

4 See Taittirtya-anuiyaka loc. at., and cf. Gfti, p. 61. 'The 
wealth ' probably means the Dakshixl to be given to the priests, 
which is mentioned at Gtta, p. 119. 

' The 'priests' here being the senses, the knowledge would 
accrue to them, as to which cf. Gttft, p. 108. 

' See note 3. 
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ment of knowledge, requires everything knowable * 
(as its offering). The mind is within the body the 
upholder of the frame, and the knower is the upholder 
of the body *. That • upholder of the body is the 
Garhapatya fire; from that another is produced, 
and the mind which is the Ahavantya ; and into this 
the offering is thrown. Then the lord of speech 
was produced 4 ; that (lord of speech) looks up to 
the mind. First, verily, are words produced ; and 
the mind runs after them. 

1 Each sense can only offer up its own perceptions — the mind 
offers up all knowledge whatever. 

* Aiguna MLrra says this is an implied simile, the mind is an 
upholder of the body as the ' knower ' or self is. 

* Aigwia MLrra says this means ' the mind.' I think it better 
to take it here as the self (see p. 238 supra), to which the ' mind' 
and the ' other,' mentioned further on, would be subordinate ; the 
'other' Ar^Tina MLrra renders by the 'group of the senses.' The 
senses are compared to fires at Gita, p. 61. The passage at 
Taittiriya-aranyaka above cited refers only to the Garhapatya and 
Ahavaniya fires. NilakanMa's text and explanation of this passage 
are, to my mind, not nearly so satisfactory as Ar^una Mirra's. 

4 In the Taittirtya-brahmawa and Aranyaka loc. cit., the equi- 
valent of the original word for ' lord of speech ' here occurs, viz, 
Vakpati for Va&ispati here; but that is there described as the 
Hotr*' priest, and speech itself as the Vedi or altar. The com- 
mentator there interprets 'lord of speech' to mean the wind 
which causes vocal activity, and resides in the throat, palate, ftc. 
As to mind and speech, see also A^dndogya, pp. 285-441, and 
comments of Sahkara there. The meaning of this passage, 
however, is not by any means clear to my mind. The Darahot/-i 
mantras in the Taittiriya are stated to be the mantras of the Ish/i, 
or sacrifice, performed by Pra^apati for creation. It is possible, 
then, that the meaning here is, that s(«ech which is to be learnt 
by the pupil, as stated further on — namely, the Vcdas — was first 
produced from that Ish/i (cf. Kulluka on Manu I, 21). But to 
understand that speech, mind is necessary ; hence it is said to look 
up to the mind. The Brahmana's wife, however, seems to under- 
stand speech as ordinary speech, hence her question. 
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The Brahma*a's wife said : 
How did speech come into existence first, and 
how did the mind come into existence afterwards, 
seeing that words are uttered (after they have been) 
thought over by the mind ? By means of what 
experience does intelligence come to the mind, 
and (though) developed, does not comprehend * ? 
What verily obstructs it? 

The Brahmana said : 
The Apana becoming lord changes it into the 
state of the Apana in consequence. That is called 
the movement of the mind, and hence the mind is 
in need (of it) *. But since you ask me a question 
regarding speech and mind, I will relate to you 
a dialogue between themselves. Both speech and 
mind went to the self of all beings • and spoke 
(to him thus), * Say which of us is superior ; destroy 
our doubts, O lord ! ' Thereupon the lord positively 
said to speech, ' Mind (is superior).' But speech there- 
upon said to him,* I, verily, yield (you) your desires *.' 

1 This, again, is to my mind very hard to understand. The 
original word for 'intelligence' is mati, which at A"/4andogya, 
p. 514, Sankara interprets thus: 'intelligence is pondering, ap- 
plication to (literally, respect for) the subject of thought' The 
original for ' developed,' Aiyuna MLrra renders by ' mixed or assimi- 
lated with ;' and ' does not comprehend,' he takes to mean ' does 
not understand — speech or words.' This question appears to be 
suggested by the last words of the previous speech. 

1 These two sentences are again very obscure. Nilakaa/Aa, as 
usual, deserts his original, giving peculiar meanings to the words 
without producing any authority. Aiyuna Mwra is very meagre, 
and besides the MS. is very incorrect. See p. 264, note 5 infra. 

* L e. Pra^apati, says Aignna MLrra, which seems to be justified 
by the sequel NilakawMa takes it to mean the individual self, 
which doubtless is its meaning elsewhere, e. g. Maitrt, p. 56. 

4 I.e. speech conveys information on all matters, Ar^una MLrra; 
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The Brihmawa * said : 
Know, that (in) my (view), there are two minds ', 
immovable and also movable. The immovable, 
verily, is with me ; the movable is in your dominion. 
Whatever mantra, or letter, or tone goes to your 
dominion, that indeed is the movable mind \ To 
that you are superior. But inasmuch, O beautiful 
one ! as you came personally to speak to me (in the 
way you did) 4 , therefore, O Sarasvatt! you shall 
never speak after (hard) exhalations 8 . The goddess 
speech, verily, dwelt always between the Pra«a and 
Apana •. But, O noble one ! going with the Apana 

as the means of acquiring desired fruit, visible or invisible, is 
learnt by speech, KtlakanMa. Cf. as to all this, Br/had&rawyaka- 
upanishad, pp. 50 seq. and 261. 

1 I.e. NilakawMa says, 'the BrShmawa named mind,' alluding 
apparently to p. 310 infra. But the reading of some of the 
MSS., viz. Brahman for the Brahmana, seems preferable, having 
regard to what follows. Apparently, the Brahmana's own speech 
should begin at ' The goddess speech ' further on. 

* NilakanMa says, immovables to be understood by the external 
senses; movable = not perceptible by senses, such as heaven, Ac, 
which is not quite intelligible. Ar^una Mixra says, the immovable 
mind is that of the teacher, which is fixed, as it has not to learn or 
acquire anything, while that of the pupil is movable as acquiring 
new impressions and knowledge. 

* I.e. it is the movable mind which takes cognisance of the 
significations of all mantras (sacred texts), letters, tones, in which, 
I presume, sacred instruction is conveyed. To this mind, speech 
is superior, as that mind only works on what speech places before 
it ; but (he mind which is ' with ' Pra^dpati, is superior to speech 
as it is not dependent on speech like the other. 

4 I. e. proudly, about her being the giver of desires to Brahman. 

* I.e., says Ar^nina Mirra, the words will not come out with the 
Praita life-wind and convey any sense to the hearer, but will be 
absorbed down into the Apana life-wind, and not be articulated as 
speech at alL Cf. Kaushitaki, p. 41 ; KaMa, p. 184 (with glosses) ; 
and ATMndogya, p. 43. 

4 I. e., I presume, was dejxrndent on the two life-winds named. 
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wind 1 , though impelled, (in consequence of) being 
without the Pr4»a, she ran up to Pra^apati, saying, 
' Be pleased *, O venerable sir ! ' Then s the Pra«a 
appeared again nourishing speech. And therefore 
speech never speaks after (hard) exhalation. It is 
always noisy or noiseless. Of those two, the noise- 
less is superior to the noisy 4 (speech). This excel- 
lent (speech), like a cow, yields milk i , and speaking 
of the Brahman it always produces the eternal 
(emancipation). This cow-like speech, O you of a 
bright smile ! is divine, with divine • power. Observe 
the difference of (its) two subtle, flowing (forms) 7 . 

The Brahma«a's wife said : 
What did the goddess of speech say on that 
occasion in days of old, when, though (she was) 
impelled with a desire to speak, words could not 
be uttered ? 

The Brahma*a said : 

The (speech) which is produced in the body by 

C- P- 353 infra. For this sense of the word • between,' see p. 258 
snpra, and A'Mndogya-upanisbad, p. 623. 
1 And not with the Pram, so as to be articulated. Cf. p. 264. 

* I. e. to withdraw the 'curse ' pronounced, as above stated. 

1 After the curse was withdrawn, says Aiyuna MLrra. Cf. 
Brrhadaranyaka, p. 317. 

* Since, says Aiyuna MLrra, noiseless speech is the source of all 
words — Vanmaya. Perhaps we may compare Aitareya-brabmam 
(Haug), p. 47. 

' Viz. Vanmaya ; milk, as a source of pleasure. 

' I. e. enlightening, Aiyuna MLrra. But, perhaps, the translation 
should be, ' has powers divine and not divine.' As to this, cf. San- 
khya Bhashya on III, 41, and Sankhyatattvakaumudt, p. 118, and 
Wilson's Sankhya Karika, p. 37 (Sanskrit), and .Svctlrvatara, 
p. 384 (gloss). 

' Aiguna MLrra refers to a 'Satapatha text' in praise of the 
subtle speech. I cannot trace the text But see NLrukta (Roth), 
pp. 167-187. 
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means of the Prawa \ and which then goes into the 
Apana, and then becoming assimilated with the 
Udana leaves the body *, and with the Vyana 
envelopes all the quarters *, then (finally) dwells in 
the Samana 4 . So speech formerly spoke. Hence 
the mind is distinguished by reason of its being 
immovable, and the goddess distinguished by reason 
of her being movable *. 



Chapter VII. 

The Brahmawa said : 
On this, too, O beautiful one! they relate this 
ancient story, (which shows) of what description is 
the institution of the seven sacrificial priests •. The 

1 Cf. .^Mndogya, p. 285, and the passage there quoted by Sah- 
kara as well as Anandagiri's gloss. And see, too, p. 353 infra. 

* Viz. the part of it which specially appertains to speech — the 
throat, &c. 

* All the nidis or passages of the body, Aignna MLrra. 

* I. e. at the navel in the form of sound, as the material cause of 
all words. There and in that condition speech dwells, after going 
through the body, as above stated. There, adds Arguna. MLrra, 
devotees are to meditate on speech. 

* This is not quite clear, but the meaning seems to be, that the 
merit of the immovable mind consists in its unchangeability, and 
that of speech in being the cause of variations in the movable 
mind by conveying new knowledge and new impressions. Cf. on 
this result, A'Aandogya-upanishad, p. 482. 

4 Arguna MLrra says, the last chapter explained Pranayama, and 
this explains Pratyihira. Prasiayama is the restraint of the life- 
winds, Pratyahara that of the senses, according to the Yoga 
philosophy (see the quotation in the commentary at Yoga-sutra III, 
1, and see also pp. 1 41-145). Cf. also Gita, p. 61. The Sapta- 
hotri'-vidhana as taught in the Taittiriya-brahmana and Aranyaka 
is to be found a few pages after the pages referred to for the 
Daraholri-vidhana at p. 261 supra. And the other Vidhanas also 
arc to be found in the same parts of those books. 



Digitizi 



ed by Google 



CHAPTER VII, 12. 267 



nose, and the eye, and the tongue, and the skin, and 
the ear as the fifth, mind and understanding, these 
are the seven sacrificial priests separately stationed. 
Dwelling in a minute space, they do not perceive 
each other. Do you, verily, O beautiful one ! learn 
about these sacrificial priests, (which are) seven 
according to (their several) natures. 

The Brahmawa's wife said: 

How (is it) these do not perceive each other, 

dwelling (as they do) in a minute space ? What 

are their natures, O venerable sir ? Tell me this, 

Olord! 

The Brahmafta said: 

Not knowing the qualities (of anything) is igno- 
rance (of it). Knowledge of the qualities is know- 
ledge. And these never know the qualities of each 
other. The tongue, the eye, the ear likewise, 
the skin, the mind, and the understanding also, do 
not apprehend smells, the nose apprehends them. 
The nose, the eye, the ear likewise, the skin, the 
mind, and the understanding also, do not apprehend 
tastes, the tongue apprehends them. The nose, the 
tongue, the ear likewise, the skin, the mind, and 
the understanding also, do not apprehend colours, the 
eye apprehends them. The nose, the tongue, and 
next the eye, the ear, the understanding, the mind 
likewise, do not apprehend (objects of) touch, the skin 
apprehends them. The nose, the tongue, and the 
eye, the skin, the mind, and the understanding also, 
do not apprehend sounds, the ear apprehends them. 
The nose, the tongue, and the eye, the skin, the 
ear, and the understanding also, do not apprehend 
doubt, the mind apprehends it. The nose, the 
tongue, and the eye, the skin, the ear, and the mind 
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also, do not apprehend final determination, the under- 
standing apprehends it. On this, too, they relate 
this ancient story, — a dialogue, O beautiful one! 
between the senses and the mind. 

The mind said : 
The nose smells not without me, the tongue does 
not perceive taste, the eye does not take in colour, 
the skin does not become aware of any (object of) 
touch. Without me, the ear does not in any way 
hear sound. I am the eternal chief among all 
elements 1 . Without me, the senses never shine, like 
an empty dwelling, or like fires the flames of which 
are extinct. Without me, all beings, like fuel half 
dried and half moist, fail to apprehend qualities or 
objects, even with the senses exerting themselves*. 

The senses said : 
This would be true as you believe, if you, without 
us, enjoyed the enjoyments (derived from) our objects *. 
If when we are extinct, (there is) pleasure and support 
of life, and if you enjoy enjoyments, then what you 
believe is true; or if when we are absorbed 4 , and 
objects are standing, you enjoy objects according 
to their natures by the mere operation of the mind. 

1 Cf. Kaushftaki-upanishad, p. 93 ; AT^andogya, p. 297 ; Mauri, 
p. 158 ; and Br/hadaraxyaka, p. 284. The passages in the last two 
works seem to be identical ones. 

' I. e. in their respective operations. 

* The implication, of course, is, as Ar$una MLrra says, that tbts 
is not so, as what is not perceived by the senses cannot be the 
object of the mind's operations, — a proposition which reminds 
one of the maxim, ' Nihil est in intellectu quod non fuerit in senso,' 
apparently without Leibnitz's limitation of it Cf. Archbishop 
Thomson's Laws of Thought, p. 52. 

* As in sleep, Ac. 
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If again you think your power over our objects 
is constant 1 , then take in colours by the nose, take 
in tastes by the eye, take in smells by the ear, take 
in (objects of) touch by the tongue, and take in sounds 
by the skin, and also (objects of)* touch by the under- 
standing. For those who are powerful have no rules 
(to govern them) ; rules are for the weak. You 
should accept enjoyments unenjoyed before; you 
ought not to enjoy what has been tasted 3 (by others). 
As a pupil goes to a preceptor for Vedic learning, 
and having acquired Vedic learning from him, per- 
forms the directions of the Vedic texts, so you treat 
as yours 4 objects shown* by us, both past and 
future 6 , in sleep and likewise wakefulness. Besides, 
when creatures of little intelligence are distracted 
in mind, life is seen to be supported, when our 
objects 7 perform their functions. And even after 
having carried on numerous mental operations, and 
indulged in dreams, a creature, when troubled by 
desire to enjoy, does run to objects of sense only. 
One entering upon enjoyments, resulting from mental 
operations (alone), and not connected with objects 

1 I.e. if you can enjoy objects independently of the senses, 
whenever you choose to perform your operations. This, says 
Aiymia Mixra, meets an objection which might be made, that the 
mind at the time stated does not desire objects. 

* Sic in original. It comes twice. 

' Eating what has been tasted by another is a cause of degrada- 
tion. Cf. ATMndogya, p. 81 ; Maitrt, p. 103 ; and p. 363 infra. 

* You incorrectly attribute to yourself the quality of appre- 
hending them. 

* I. e. presented before you by us. 

* This is not quite clear. Aiyuna Mixra has, 'not past, not 
future;' literally, 'not come, not gone.' 

T Viz. smell, sound, Ac; not by the mere operations of the 
mind, but by obtaining the objects, u life supported. 
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of sense, (which is) like entering a house without 
a door 1 , always meets death, on the exhaustion of 
the life-winds*, as a fire which is kindled (is extin- 
guished) on the exhaustion of fuel. Granted, that 
we have connexions with our (respective) qualities, 
and granted that we have no perception of each 
other's qualities; still, without us, you have no 
perception 3 , and so long no happiness can accrue 
to you. 

Chapter VIII. 

The Brahmatta said : 

On this, too, they relate an ancient story, O 
beautiful one ! (showing) of what description is the 
institution of the five sacrificial priests. The learned 
know this to be a great principle, that the Pra*a 
and the Apana, and the Udana, and also the Samana 
and the Vyana, are the five sacrificial priests. 

The Brahmawa's wife said : 

My former belief was that the sacrificial priests 
were seven by (their) nature 4 . State how the great 
principle is that there are verily five sacrificial priests*. 

1 The senses are the doors of the house here, as they are among 
the doors of the city at Gtt&, p. 65. 

1 Owing to the want of food, &c. Cf. Maitrf, p. 1 12, and A*Mtt- 
dogya, p. 42 a. 

* Perception of pleasure, says Aiyuna Mijra ; but he takes the 
subsequent clause to mean this, 'and without you no pleasure 
accrues to us either.' The text is here in an unsatisfactory state. 

* As stated in the last chapter ; some MSS. read ' your ' for ' my ' 
at the bep inning of the sentence. 

' Aifuna Mura says that in this Paw-fahotr/'-vidhina the five 
chief Hots-is only are stated for briefly explaining the Prlwayama. 
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The Brahma«a said : 

The wind prepared by the Pra«a afterwards be- 
comes the Apana. The wind prepared in the Apana 
then works as the Vyana. The wind prepared by the 
Vyana works as the Udana. And the wind prepared 
in the Udana is produced as Samina *. They for- 
merly went to the grandsire, who was born first, and 
said to him, 'Tell us which is greatest among us. 
He shall be the greatest among us*.' 

Brahman said : 

He, verily, is the greatest, who being extinct, all 
the life-winds in the body of living creatures become 
extinct; and on whose moving about, they again move 
about (Now) go where (you) like. 

The Pra«a said : 
When I am extinct, all the life-winds in the body 

1 Aiytina Mi/ra says, ' The wind going to the Prl/ra, and being 
obstructed in upward progress by the Prlaa, goes to the Apana, 
and then unable to go upwards or downwards, enters the passages 
or narfs of the body and becomes Vyana. In the same way Udina, 
by the collision of the two, produces sound in the throat, and de- 
pends on Prana and Apana ; so, too, the Samina dwelling in the 
navel and kindling the gastric fire is also dependent on those two.' 
The meaning seems to be that one life-wind is distributed in the 
different places, and gets different names, as stated, in the order 
mentioned. See Maitrt, p. 28. 

' A similar visit on the part of the Prinas (who, however, are not 
there the life-winds only, but the Priwa life-wind and the active 
organs) to Pra^apati is mentioned at Brihadaranyaka-upanishad, 
p. 1016, and A'Mndogya, p. 297. Cf. also Prama, p. 178; Brt- 
badaranyaka, p. 317 ; and Kaushttaki, p. 63. See also, generally, as 
to the life-winds and their functions, Br/hadara/iyaka, p. 280, and 
•Sahkara's comment there; Yoga-sutras III, 38, and comment; 
Cowell's note at Maitrt, p. 247 ; .Sand Parvan (Mokaha Dharma), 
chap. 184, st. 24-25 ; chap. 185, st. 1 seq. ; and p. 258 supra. 
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of living creatures become extinct; and on my moving 
about, they again move about I am the greatest 
See I am extinct ! 

The Brahmawa said : 
Then the Prawa became extinct, and again moved 
about Then the Samana and Udana also 1 , O 
beautiful one ! spoke these words, ' You do not per- 
vade all this here as we do. You are not the greatest 
among us, O Pra«a, because the Apana is subject 
to you 2 .' The Pra«a again moved about 8 , and the 
Apana 4 said to him. 

The Apana said: 

When I am extinct all the life-winds in the body 
of living creatures become extinct; and on my moving 
about, they again move about I am the greatest. 
See I am extinct ! 

The Brahmawa said: 
Then the Vyana and the Udana addressed him 
who was speaking (thus): * You are not the greatest, 
O Apana ! because the Prawa is subject to you.' 
Then the Apana moved about, and the Vyana spoke 
to him : 'I am the greatest among (you) all. Hear 
the reason why. When I am extinct, all the life- 
winds in the body of living creatures become extinct. 



1 Ar^una Mura says, Vyana and Apana also by force of the two 
' ands ' which occur in the original ; and so in other places too. 

* Aiyuna Mura says on this, ' The Pra/>a moves upwards through 
the help of the Apana. If it moved downwards, it would be simply 
absorbed into the Apana.' 

' I. e. recommenced its proper operation in its proper place. 

4 And the other life-winds also, Aryuna Mura says, the name 
1'rawa being merely ' indicative,' as the phrase is, of the class to 
which it belongs. 
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And on my moving about, they again move about 
I am the greatest. See I am extinct!' 

The Brahmafta said: 
Then the Vyana became extinct, and again moved 
about And the Pra*a and Apana.and the Udana.and 
the Samana, spoke to him, 'You are not the greatest 
among us, O Vyana! because the Samana 1 is subject 
to you.' The Vyana moved about again, and the 
Samana spoke again. ' I am the greatest among 
(you) all. Hear the reason why. When I am extinct 
all the life-winds in the body of living creatures 
become extinct; and on my moving about, they again 
move about. I am the greatest See I am extinct !' 
Then the Samana moved about and the Udana said 
to him : ' I am the greatest among (you) all. Hear the 
reason why. When I am extinct, all the life-winds 
in the body of living creatures become extinct ; and 
on my moving about, they again move about I am 
the greatest See I am extinct!' Then the Udana 
became extinct and again moved about And the 
Prawa and Apana, and the Samana, and the Vyana 
also, spoke to him : ' O Udana ! you are not the 
greatest The Vyana* only is subject to you.' 

The Brahmana said : 
Then Brahman, the lord of (all) creatures, said to 
them who were assembled together : ' You are all 
greatest, and not greatest 3 . You are all possessed 

' Because the Samana helps in the digestion of the food which 
afterwards goes to the Vyana for distribution through the narfs. 

' Because the Udina is able to generate sound after the n&tfis 
are filled up by the Vy&na. 

* ' Not greatest' because none of them is independent of the 
other. ' Greatest ' Ar^una Mirra renders by ' superior to objects.' 
[8] T 
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of one another's qualities'. All are greatest in their 
own spheres, and all support one another. There 
is one unmoving 2 (life-wind). There are others 
moving about, (which are) five, owing to (their) speci- 
fic qualities. My own self is one only 8 , (but) accumu- 
lated in numerous (forms). Being friendly with one 
another, and pleasing one another, go away happily. 
Welfare be to you ! Support one another.' 



Chapter IX. 

The Brahma»a said : 
On this, too, they relate this ancient story, a 
dialogue between Narada and the sage Devamata. 

Devamata said: 
When a creature is about to be born, what comes 
into existence first, his Pra#a, or Apana, or Samaria, 
or Vyana, or else Udana ? 

Narada said : 
By whichever the creature is produced, that which 
is other than this first comes to him. And the pairs 
of the life-winds should be understood, which (move) 
upwards, or downwards, or transversely. 

1 This s not quite clear. I presume it means that each one has 
the generic qualities which make the others great in their own 
spheres ; hut the specific qualities are different. 

1 The one life-wind is supposed here to be generally unmoving, 
but its distribution among the different parts of the body as spe- 
cified, for instance, in the commentary on the Yoga-sutra III, 38, 
gives it the different names. The expression does not seem to be 
quite accurate for this, whu h nevertheless seems to be the true, sen«e. 

' Another reading is, ' That one is my own self.' Cf. Maitrt, 
pp. 28 seq., 105, and Br/had3ra*) aka, p. 169. 
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Devamata said: 
By which (of the life-winds) is a creature produced ? 
and which (of them) first comes to him ? Explain 
to me also the pairs of the life-winds, which (move) 
upwards, or downwards, or transversely. 

Narada said: 
Pleasure is produced from a mental operation 1 , 
and (it) is also produced from a sound, (it) is also 
produced from taste, and (it) is also produced from 
colour, and (it) is also produced from touch, and 
(it) is also produced from smell. This is the effect* 
of the Udana ; the pleasure is produced from union 8 . 
From desire the semen is produced ; and from the 
semen is produced menstrual excretion. The semen 
and the blood are produced by the Samana and the 
Vyana in common*. From the combination of the 
semen and the blood, the Prawa comes first into 
operation; and the semen being developed by the 
Pra«a, the Apftna then comes into operation. The 
pair Prawa and Apana go upwards and downwards, 
and the Samana and Vyana are called the pair 
(moving) transversely. It is the teaching of the 

1 I. e. desire. ' Sound ' = recollection of a woman's voice ; * taste,' 
sciL of chastity ; 'colour's the beauty of a woman, Aiyuna Mura. 
Cf. Apastamba I, 2, 7, 8, and Lalita Vistara, p. 19. 

' Literally, ' form,' which Aryuna Mura interprets to mean effect, 
and adds, ' The Udana causes mental activity, and by mental acti- 
vity sound &c. are apprehended.' 

* I. e. of Udana and mind, Aiyuna Mura ; adding, • the result is 
that a creature is produced by the Udana.' 

4 Or, perhaps, generally, that is to say, the store of them, the 
specific semen being produced from desire, as before stated. The 
Samana's function is the digestion of food, and that of the Vyana 
is the distribution of the digested food to the whole body through 
the narfs, hence the proposition in the text. 

T 2 
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Veda, that the fire verily is all the deities 1 , and 
knowledge (of it) arises among Brahmawas, being 
accompanied by intelligence *. The smoke of that 
(fire), which is of excellent glory, (appears) in the 
shape of (the quality of) darkness ; (its) ashes, (the 
quality of) passion; and (the quality of) goodness 
is that in connexion with it *, in which the offering 
is thrown. Those who understand the sacrifice under- 
stand the Samana and the Vyana as the principal 
(offering). The Pra«a and Apana are portions * of 
the offering of clarified butter, and between them 
is the fire. That is the excellent seat of the Udana 
as understood by Brahmawas*. As to that which 
is distinct from these pairs*, hear me speak about 

1 Cf. inter alia, Aitareya-brahmawa (Haug's ed.), p. 1. 

* Ar^una Mura says intelligence means 'discussion, or argument" 
The connexion of this with what has gone before, according to 
Ai£una Mura, is this, that the author having first stated the five 
Hotri's fully, now explains in what the Prana and Apana are to be 
offered up for acquiring the Pra«avama. The fire he takes to mean 
the self. Cf. what has been said about VaLrvanara above, p. 259. 

* That is to say, the flame, I take it. He is drawing out here 
the figure of the fire. 

* These are only a subordinate part of the offering, called A^ya- 
bhaga. They are called subordinate, I suppose, as the operations 
of the Samana and Vyfina are more practically important for vita- 
lity. The fire is the self. The place of the principal offering is 
between the A^yabhagas, as stated by Aiyuna Mi/ra. 

* The Udana is here treated as the life-wind into which the 
others are to be offered up. See p. 258, and note 8 there. 

* The next three sentences seem to indicate what is to be de- 
stroyed in common with the life-winds. One has to get rid of all 
notions about day and night, good and evil, existence and non- 
existence, and then final emancipation is reached. The fire, which 
is common to all the passages, stands for the self; into that appa- 
rently all the ideas of time, and good and evil, and so forth, are to 
be offered as the life-winds are ; and that fire stands in the place of 
the Udana, for this purpose, as into the last all the other hfe-w:nds 
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that Day and night are a pair, between them 
is the fire. That is the excellent seat of the Udina 
as understood by Brahmawas. That which exists 
and that which does not exist are a pair, between 
them is the fire. That is the excellent seat of the 
Udina as understood by Brahmawas. The two- 
good and evil — are a pair, between them is the 
fire. That is the excellent seat of the Udina as 
understood by Brahmawas. First', the Sarnana and 
Vyana, their function* is performed : then, secondly, 
the Samana comes into operation again. Then the 
Vatnadevya* for tranquillity, and tranquillity is the 
eternal Brahman. This is the excellent seat of the 
Udina as understood by Brihmanas. 



Chapter X. 

On this, too, they relate an ancient story (showing) 
of what nature is the institution of the A'iturhotra*. 
The due performance of it in its entirety is now 
taught Hear me, O good woman ! state this won- 

have to be offered. As to that which exists, Ac, cf. Glii, p. 103, 
tod P- 37°> note 9 ' n ^ ra> As to good and evil and generally, cf. 
ATAlndogya, p. 60; Kaushttaki, p. 19. They are nothing to one 
who knows the Brahman. Day and night Aig-una Mirra takes to 
mean the I</a and PingalA nirfis, between which is the Sushumna, 
as they are connected with the sun and moon. But the sense of 
the whole passage is far from clear. 

' Ar^una Mirra understands these to be three Savana*. 

* Of taking into the nirfs the food digested in the night, this is 
the morning Savana ; the afternoon Savana is the kindling of the 
gastric fire for digesting new food. 

* The Vamadevya is a sukta beginning ' Kayi na* /titrl ' (Rv. IV, 
31, 1). The singing of it is the third Savana, Argum Mirra. And 
see Taittirtya-inuryaka, p. 889. 

4 Cf. Aitareya-brahmaxa (Haug), pp. 132, 133. 
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derful mystery. The instrument, the action, the 
agent, and emancipation 1 , these, indeed, O you of 
a (pure) heart ! are the four Hotns by whom this 
universe is enveloped. Hear also the assignment 
of causes exhaustively 2 . The nose, and the tongue, 
and the eye, and the skin, and the ear as the fifth, 
mind and understanding, these seven should be un- 
derstood to be the causes of (the knowledge of s ) 
qualities. Smell, and taste, and colour, sound, and 
touch as the fifth, the object of the mental opera- 
tion and the object of the understanding*, these 
seven are causes of action. He who smells, he who 
eats, he who sees, he who speaks, and he who hears 
as the fifth, he who thinks, and he who understands, 
these seven should be understood to be the causes 
of the agents 4 . These e , being possessed of qualities 7 , 
enjoy their own qualities, agreeable and disagree- 
able. And I am here devoid of qualities. Thus 
these seven are the causes of emancipation *. And 
among the learned who understand (everything), the 

1 Cf. as to the three first, GitS, p. 123. They are the four categories, 
to one or other of which everything in the world may be referred. 

' The texts here differ. Ar^una MLrra's reading he interprets 
to mean ' the subjugation of these Hotns.' The reading followed 
in the text seems to some extent to be supported by the sequeL 
But the passage altogether is not very clear. 

1 So Aryuna Mwra — through these the knowledge of the quali- 
ties of objects of sense is acquired. 

' The sensations, or perceptions, referred to lead to action. 

' This seems to mean, that the powers of smelling, Ac, when 
attributed to the self, make him appear as an agent, as an active 
principle. 

* I. e. action, agent, and instrument, Arjiina MLrra. 
T I. e. the three, goodness, passion, and darkness. 

* It is these seven from which the self is to be emancipated. 
' I ' must mean the self, not the Brahman a who speaks. 
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qualities 1 which are in the position of the deities, each 
in its own place, always enjoy the offering according 
to prescribed rules. To him who is not learned, eating 
various (kinds of) food, the (feeling of this or that 
being) mine adheres. And cooking food for him- 
self, he, through the (feeling of this or that being) 
mine, is ruined *. The eating of that which should 
not be eaten, and drinking of intoxicating drinks also 
destroys him. He destroys the food, and destroying 
that food he is destroyed in return. The learned 
man, being (himself) a ruler, destroying this food 
again produces it*. And not even a trifling obstacle 4 
arises to him from that food. Whatever is thought 
by the mind •, whatever is spoken by speech, what- 
ever is heard by the ear, whatever is seen by the 
eye, whatever is touched by the sense of touch, and 
whatever is smelt by the nose, absorbing all these 
offerings from all sides, together with those (senses) 
which with the mind are six *, my fire 7 of (high) 
qualifications*, shines dwelling within the body. My 
sacrifice of concentration of mind is in progress, the 
performance of which yields the fire • of knowledge ; 

1 I. e., I presume, the senses. Cf. Gtta, p. 55. The learned do not 
suppose their self to have aught to do with them. Cf. Giti, p. 64. 

' Cf. Gtta, p. 53 ; Manu III, 1 18. 

' His knowledge gives him this power. He is not ' destroyed ' 
by the food as the other man is. Nilaka«/Aa compares Brihadira- 
«yaka, p. 884. See, too, p. 260, note 1 supra. 

* Le. mischief owing to the destruction of life necessary for 
getting food, says Nflaka«Ma quoting Brihadaranyaka, p. 913. 

' This includes the operation of the understanding also. Ntla- 
kaxMa says this verse explains what the word ' food ' means here. 

* For the phrase cf. Gtta, p. 1 1 a. 

' That is to say, my self, Aiguna Mixra. See p. 259, note 3 supra. 

* As the objects of sense Ac. are all absorbed into it. 

* It is called ' fire,' as it burns up all action. Cf. Gtta, p. 6a. 
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the Stotra in which, is the upward life-wind; the 
£astra, the downward life-wind ; and which is very 
beneficial on account of the abandonment of every- 
thing 1 ; the Brahman priest in which, is the coun- 
sellor in all action*; the Hotr* priest, the self; the 
Adhvaryu priest, (the self) whose hymn of praise 8 is 
the offering ; the Sastra of the Prarastr*, truth ; and 
the Dakshiwa, final emancipation. On this, too, Rik 
verses are recited by the men who understand 
Narayawa* — the god Narayaoa to whom they for- 
merly offered animal* (offerings). On that Saman 
hymns* are sung, of which an illustration is stated 7 . 

1 Aiguna Mirra's commentary is not intelligible here, so I follow 
Ntlakan/Aa, but diffidently. 

' I. e. the mind, say the commentators. ' Manta ' simply is given 
among the synonyms of Ahankara at Sahkhya-sara, p. 16. 

* I. e. the actions performed for knowledge of the truth, Aiyuna 
Mijra. 

4 NilakawMa refers to a Rik 'Tapa Ssfd-gnhapatiV and also 
the famous allegory at the end of the Taittirtya-irawyaka. These 
are cited, he says, as authorities for this ' sacrifice (consisting of) 
concentration of mind.' 

6 I.e. the senses, Nilaka»/Aa. Ar^una Mwra compares the whole 
passage with the Purusha Sukta, which are the Rik verses alluded 
to, according to him. He refers for further explanations to bis 
own commentary on that sukta of the Rig-veda. 

* They sing these hymns, out of the gratification produced by- 
knowledge of the self, says NtlakanMa, and he cites Taittirfya- 
Iranyaka, p. 749. Sec also Taittirtya-upanishad, p. 138, and Sah- 
kara's commentary there. 

7 The readings of our texts here are not very satisfactory. The 
illustration is staled, says NilakaaMi, whose reading we follow, by 
the Taittirtyas in the passage referred to in the last note. Ar^una 
Mltra's reading means ' such as Tahu /tahu,' which would seem to 
be the words of the Saman hymn referred to. But his commentary 
dots not show what the words before him were. The whole figure 
as drawn out in this passage is not quite clear, though the general 
sense is pretty intelligible. Cf. the allegories at Aitareya-brahmaxa, 
pp. 132, 133, and at the close of the Taittirtya-anwyaka. 
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O modest one ! understand that god Nariyawa, who 
is the self of everything. 



Chapter XL 

There is one director 1 ; there is no second di- 
rector. I speak concerning him who abides in the 
heart. This being, the director, dwells in the heart 
and directs (all creatures). Impelled by that same 
(being), I move as I am ordered, like water on a 
declivity. There is one instructor; there is no 
second (different) from him. I speak concerning 
him who abides in the heart. Taught by that in- 
structor, all snakes whatever are ever hated in 
the world *. There is one kinsman ; there is no 
second (different) from him. I speak concerning 
him who abides in the heart Taught by him 
kinsmen are possessed of kinsmen 8 , (and) the seven 
-flf'shis. O son of Pr*tha 4 ! shine in heaven". There 

1 I. e. the Supreme Being, Ar^una Mura. Nf lakan/Aa connects 
this with the preceding chapter by saying that this describes NarS- 
ya*a, who is there mentioned. See .Santi Parvan (Moksha Dharma), 
chap. 226, st 8 (Bombay ed.) 

* The natural feelings of animosity are caused by the Supreme 
Being within. Such seems to be the meaning. Cf. GUi, pp. 1 28, 
129. I may remark that Ar^una MLrra seems to interpret the 
original words, which we have rendered by ' I speak concerning 
him,' &c, to mean ' I repeat what has been said by,' 4c. This 
does not seem to me to be satisfactory ; and it may be added, too, 
that Aiyuna MUra's interpretation appears in his gloss not on the 
first verse, about the ' director,' but only on the second, about the 
4 instructor.' Hated = full of animosity, NilakanMa. 

' I. e. the feeling of kinsmanship arises from his inspiration. 

• The poet seems to be nodding here, as this expression cannot 
form part of the Br&hmana's speech to his wife. 

' The seven sages are always mentioned together, and may 
well be spoken of as types of the feeling of kinship. 
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is one hearer ' ; there is no second (different) from 
him. I speak concerning him who abides in the 
heart. Living under that instructor, (according to 
the proper mode of) living with an instructor, 
tSakra * acquired immortality in all worlds. There 
is one enemy; there is no second (different) from 
him. I speak concerning him who abides in the 
heart. Taught by that instructor, all snakes what- 
ever are ever hated in the world 3 . 

On this, too, they relate an ancient story, (about the) 
instruction of the snakes, and the gods, and sages, by 
Pragapati. The gods, and sages, and the snakes, and 
the demons, approaching Pra^apati, said (to him) : 
' Tell us the highest good.' To them who were inquir- 
ing about the highest good, the venerable one said, 
' Om 4 , the Brahman, in a single syllable.' Hearing 
that, they ran away in (various) directions '. When 
they were running for instruction regarding the self, 
the inclination of the snakes to biting had been 
already formed. The natural inclination of the de- 
mons towards ostentatiousness had been formed. The 
gods had been engaged in gifts, and the great sages 
in restraint of the senses. Having had one teacher, 

1 Nilakaw/Aa takes this to mean pupil, but it is difficult to recon- 
cile that with the rest of the passage. Aiguna Mirra renders it by 
' the destroyer of every one's doubts.' For that, it will be necessary 
to take the word as a form of the causative, and not the simple root 
sni, to hear. But see, too, p. 283, ' the instructor . . . the bearer.' 

* Cf. Sauatsu^dtiya, p. 152, note 1. 

' The words here are nearly the same as before ; the commenta- 
tors give no explanation of the repetition. But see p. 281, note a. 

4 Cf. Glta, p. 79. The full sense is that from the study of this 
Om the highest good is attained. 

' I. e. to their own dwellings, believing that they had learnt what 
they wanted. 
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and having been instructed with one word, the snakes, 
the gods, the sages, and the demons, all engaged in 
different 1 (pursuits). One hears what is said (to 
one) and apprehends it duly ; (but even) to one who 
inquires and extols highly, there is no other in- 
structor*. And by his counsel does action afterwards 
take place. The instructor, the learner, the hearer, 
and the enemy, are always within the heart Acting 
sinfully in the world, he becomes (a man of) sinful 
conduct Acting virtuously in the world he becomes 
(a man of) virtuous conduct 8 . And he becomes a 
man of conduct according to his own desire 4 , who, 
owing to his desires, is given up to the pleasures of 
the senses. But he who, casting aside vows * and 
actions, merely adheres to the Brahman, he moving 
about in the world identifying himself with the 
Brahman, becomes a Brahmaiarin. To him the 
Brahman itself is the fuel, the Brahman the fire, 
the Brahman his origin, the Brahman water, the 
Brahman the instructor. He is ra^t in the 

1 The meaning seems to be that the original inclination was 
not altered by the new instruction received by them. Ntlaka*tMa 
seems to understand the passage differently. What has been ren- 
dered in the text by 'when they were running for instruction/ 
he renders by ' when they were practically carrying out the instruc- 
tion received by them ; ' but this rendering seems to omit all consi- 
deration of the words ' Purvameva tu ' — already. Though, therefore, 
there are one or two circumstances in favour of this construction, 
I have adopted the other. Cf. Brthadlranyaka, p. 964. 

* The meaning is that the real instructor is within oneself, 
' abiding in the heart,' as said before, although instruction may in 
form be received from one outside, of whom one seeks to learn, 
and whom one respects (or extols highly, as the text has it), and 
although such instruction may be well apprehended. 

* Cf. Bri'badarawyaka, pp. 546-853. ' See Giti, p. 117. 

* I.e. fasts and other like observance*. 
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Brahman 1 . Such is this subtle life as a Brahmaiarin 
understood by the wise. Understanding it they 
practised it, being instructed by the Kshetra/afa *. 



Chapter XII. 
The Brahmana said: 
I have crossed beyond that very impassable place, 
in which fancies are the gadflies and mosquitoes *, in 
which grief and joy are cold and heat, in which 
delusion is the blinding darkness, in which avarice 
is the beasts of prey and reptiles, in which desire 
and anger are the obstructors, the way to which 
consists in worldly objects, and is to be crossed by 
one singly 4 . And I have entered the great forest*. 

The Brahmawa's wife said : 
Where is that forest, O very intelligent person! 
what are the trees (there), and what the rivers, and 
the hills and mountains ; and at what distance is 
that forest ? 

1 Cf. Gild, p. 61. The water is that required for the sacrifice. 
The words ' the Brahman is his origin ' are not quite clear, as being 
not connected with the figure employed. Perhaps it might be 
taken otherwise thus, 'the Brahman (is) the fire produced from the 
Brahman,' this last standing for the aram. 

* I. e. one who understands the truth, NilakanMa ; God, Ar^una 
Misra. The same sentence winds up two of the following chapters ; 
and at p. 310 Kr/slwa says the Kshetra^da signifies the supreme 
self. See Gita, p. 102 seq. 

* Cf. Lalita Vistara, p. 44. 

' I. e. not with the help of son, wealth, Sec, says NilakawMa, as 
each man's salvation after having got into the course of worldly life 
depends on himself. Cf. Aanti Farvan (Moksha Dharma), chap. 193, 
st. 32, and Manu IV, 240; obstructor, thief, Ar^una MLrra. 

' I.e. the Brahman. NilakaxMa compares a text from the Sruii, 
' Kim svid vanam ka u sa vn'ksha asa ;' see Rig-veda X, 31, 7. 
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The Brahmawa said: 
There is nothing else more delightful than that, 
when there is no distinction from it There is 
nothing more afflicting than that, when there is a 
distinction from it l . There is nothing smaller than 
that, there is nothing larger than that*. There is 
nothing more subtle than that; there is no other 
happiness equal to that. Entering it, the twice- 
born do not grieve, and do not exult*. They 
are not afraid of anybody, and nobody is afraid 
of them. In that forest 4 are seven large trees*, 
seven fruits, and seven guests ; seven hermitages, 
seven (forms of) concentration, and seven (forms 
of) initiation. This is the description of the forest. 
That forest is filled with trees producing splendid 
flowers and fruits of five colours*. That forest 

* Cf. AT-4andogya, pp. 516, 517. 

* Cf. Sanatsiujaiiya, p. 180 and note there. 
' Cf. as to all this Gtta, p. 101. 

4 This is not the forest spoken of before, but what has been 
before called the * impassable place/ but which also at p. 286 is 
by implication called a forest, viz. the course of worldly life. 

1 Viz. the eye, ear, tongue, skin, and nose, and the mind, and 
understanding — these are called trees, as being producers of the 
fruits, namely, the pleasures and pains derived from their several 
operations; the guests are the powers of each sense personified — 
they receive the fruits above described ; the hermitages are the 
trees above mentioned, in which the guests take shelter ; the seven 
forms of concentration are the exclusion from the self of the seven 
functions of the seven senses Ac. already referred to ; the seven 
forms of initiation refer to the initiation into the higher life, by repu- 
diating as not one's own the actions of each member out of the group 
of seven. Cf. as to this A'Aindogya, p. 2 19, and commentary there. 

* Cf. for these different numbers of colours, Yoga-sutra II, 19, and 
commentary, p. 105, and Sdhkhya-sara, p. 1 8. The trees here meant 
are the Tanmatras, or subtle elements, and the theory is that the 
Gandha-tanmatra, or subtle element of smell, has five qualities, its 
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is filled with trees producing flowers and fruits of 
four colours. That forest is filled with trees pro- 
ducing flowers and fruits of three colours, and mixed. 
That forest is filled with trees producing flowers 
and fruits of two colours, and of beautiful colours. 
That forest is filled with trees producing flowers 
and fruits of one colour, and fragrant That forest 
is filled with two large trees producing numerous 
flowers and fruits of undistinguished colours '. 
There is one fire* here, connected with the Brah- 
man 3 , and having a good mind 4 . And there is 
fuel here, (namely) the five senses. The seven 
(forms of) emancipation from them are the seven 
(forms of) initiation *. The qualities are the fruits, 
and the guests eat the fruits. There, in various 
places, the great sages receive hospitality. And 
when they have been worshipped and have dis- 
appeared 9 , another forest shines forth, in which 
intelligence is the tree, and emancipation the fruit, 
and which possesses shade (in the form of) tran- 

own special one, so to say, and the four special ones of the others ; 
the next is taste, the next colour, the next touch, and the last sound; 
each has one quality less than its predecessor. SeeYoga-sutra.p. 106, 
and gloss ; Sankhya-sutra I, 62 ; and Vedanta Paribhashi, p. 45. 

1 These are mind and understanding ; the fruits and flowers are 
here of ' undistinguished colours,' as the text expresses it, since they 
include the colours of all the fruits of all the other five sets of trees; 
that is to say, the subject-matter of their operations is sound, taste, 
&c, the subject-matters of all the senses together. ' Undistinguished 
colours ' is, perhaps, more literally ' of colours not clear.' Aryuna 
Mwra paraphrases it by 'of variegated colours,' which is no doubt 
the true ultimate sense. 

* The self, NtlakawMa. See p. 279, note 7 supra. 

* I. e., I presume, devoted to the Brahman. 

* I. e. true knowledge, Ar^una Mura. • See note 5, p. 285. 

* I.e. when the senses having worked, as unconnected with the self, 
are finally absorbed into it. Cf. Sankhya-kariki 49 and Ka/Aa,p. 151. 
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quillity, which depends on knowledge, which has con- 
tentment for its water, and which has the Kshetra^Sa 
within for the sun. The good who attain to that, 
have no fear afterwards. Its end cannot be per- 
ceived upwards or downwards or horizontally '. 
There always dwell seven females there *, with faces 
(turned) downwards, full of brilliance, and causes of 
generation. They absorb* all the higher delights 
of people, as inconstancy (absorbs) everything 4 . 
In that same* (principle) the seven perfect sages, 
together with their chiefs, the richest 9 , abide, and 
again emerge from the same. Glory, brilliance, and 
greatness, enlightenment, victory, perfection, and 
power 7 — these seven rays follow after this same 
sun. Hills and mountains also are there collected 
together, and rivers and streams flowing with water 
produced from the Brahman*. And there is the con- 
fluence of the rivers in the secluded place* for the 

1 It extends on all sides, its end cannot be perceived on any side. 

* These are, according to Ar^una Mixra, the Mahat, Ahahkira, 
and five Tanmatras. Their faces are turned downwards, as they 
are obstacles in the way upwards, viz. the way of final emancipa- 
tion ; they are brilliant, as they light up the course of worldly life ; 
and hence, too, they are ' causes of generation.' They give birth 
to the universe. 

' They conceal the higher delight of final emancipation. 
4 I follow Arfuna Mixra, but the text is doubtful. 

* Viz the Brahman. 

* Cf. ATASndogya, pp. 395-300. The word sages here, as before, 
means the various organs. See Brihadarawyaka, p. 415. 

' Glory — renown; brilliances Brahmic splendour (Brahmate^as); 
perfections obtaining what is desired; powers not being conquered 
by others, Argun* Mixra. About the sun, see line 3 of text above. 

* I. e. contentment See the second line in the text above. 

* I. e. the space in the heart, the sacrifice being that of ' con- 
centration of mind,' jognytgtin, — NilakaaMa. A confluence of 
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sacrifice, whence those who are contented in their 
own selfs repair to the divine grandsire himself. 
Those whose wishes are reduced 1 , whose wishes 
are (fixed) on good vows, whose sins are burnt up 
by penance, merging the self in the self*, devote 
themselves to Brahman. Those people who under- 
stand the forest of knowledge 8 , praise tranquillity. 
And aspiring to that forest, they are born so as 
not to lose courage 4 . Such, indeed, is this holy 
forest, as understood by Brahma»as. And under- 
standing it, they act (accordingly), being directed 
by the Kshetra^wa. 



Chapter XIII. 

The Brahmawa said : 

I do not smell smells, I perceive no tastes, I see 
no colour, and I do not touch, nor yet do I hear 
various sounds, nor even do I entertain any fancies \ 
Nature desires objects which are liked; nature 
hates all (objects) which are hateful *. Desire and 
hatred are born from nature 7 , as the upward and 

rivers is very sacred — here the meaning intended seems to be the 
absorption of all desires by contentment into the heart. 

1 Literally, ' lean.' * I. e. the body in the soul, A retina Mlrra. 

* Knowledge is Brahman, which is described as a forest here, 
Aryuna Mi-tra. 

* Cf. Gfta, p. 70. 

* This is the name for the operations of the mind. 

* The sense is similar to that at Gtti, p. 55. The self has nothing 
to do with these feelings ; the qualities deal with the qualities. 

; Cf. Gita, p. 65. The meaning of nature here, as in the Gttl. 
is in substance the result of all previous action with which the self 
has been associated, which result, of course, exists connected not 
with the self, but with the developments of nature, in the form of body, 
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downward life-winds, after attaining to the bodies of 
living creatures. Apart from them, and as the 
constant entity underlying them, I see the individual 
self in the body. Dwelling in that (self), I am in 
no wise attached 1 (to anything) through desire or 
anger, or old age, or death. Not desiring any 
object of desire, not hating any evil, there is no 
taint on my natures 1 , as there is no (taint) of a drop 
of water on lotuses •. They are inconstant things 
appertaining to this constant (principle) which looks 
on various natures. Although actions are per- 
formed, the net of enjoyments does not attach itself 
to it, as the net of the sun's rays does not attach 
itself to the sky 4 . On this*, too, they relate an 
ancient story, (in the shape of) a dialogue between 
an Adhvaryu priest and an ascetic Understand 
that, O glorious one! Seeing an animal being 
sprinkled * at a sacrificial ceremony, an ascetic who 
was sitting (there) spoke to the Adhvaryu, censur- 
ing (the act) as destruction of life. The Adhvaryu 

senses, Ac. The comparison appears to mean that the feelings of 
desire Ac. are, like the life-winds, unconnected with the self, though 
associated with it, and are both alike manifestations of nature. 

1 NtlakanMa compares Br/hadara»yaka, p. 770. Aiyuna Mlrra 
has a different reading, meaning ' liable (to be subjugated).' 

' The plural, which is in the original, is unusual. The various 
aspects of the ' result ' stated in p. 288, note 7, being looked at 
separately, are described as 'natures/ like the leaves of a lotus, which 
in their ensemble make one lotus. 

* Lalita Vistara, p. 2, and p. 64 supra. 

4 The figure seems to be somewhat like that at Glii, p. 82, about 
the atmosphere and space, which latter remains untainted by the 
former. Looking on various natures, Le. as distinct from the self. 

* Viz. the remaining untainted. 

4 I.e. with water, preparatory to its being offered up for the 
sacrifice. 

[8] U 
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answered him (saying), this goat will not be de- 
stroyed. (This) creature will obtain welfare, since 
the Vedic text is such. For that part of him which 
is of the earth will go to the earth ; whatever in 
him is produced from water, that will enter water. 
His eye (will enter) the sun, (his) ear the quarters, 
and his life-winds likewise the sky 1 . There is no 
offence on my part, adhering (as I do) to the 
scriptures *. 

The Ascetic said: 

If you perceive (that) good (will) result upon his 
life being severed (from him), then the sacrifice 
is for the goat, what benefit (is it) to you ? Let the 
brother, father, mother, and friend (of the goat) give 
you their consent * ; take him (to them) and consult 
(them), especially as he is dependent You ought 
to inquire of those who can give their consent thus. 
After hearing their consent, (the matter) will be 
fit for consideration *. The life-winds •, too, of this 
goat have gone to their sources, and I think only 
his unmoving body remains. To those who wish 
to derive enjoyment from the slaughter (of a living 
creature), the unconscious body being comparable 
to fuel, that which is called an animal becomes 

1 Cf. Br/hadarawyaka, p. 54a, and p. 337 below. 

* Cf. A'Aandogya-upanishad, p. 627, and also .Sariraka Bhashya 
on Sutra III, 1, 25, p. 774. 

* I.e. for his slaughter, which is to bring welfare to the goat. 
Ar^una MLrra says that this is a sort of reductio ad absurdum, 
as the sacrifice is in truth not in the interests of the goat at all. 

* Viz. whether the goat should be killed. Without their consent 
he ought not to be slaughtered; with their consent, it becomes 
a matter for consideration, Atyuna Mixra. 

* It may also mean the senses, as in the A'Aandogya, p. 297. 
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the fuel '. The teaching of the elders * is, that re- 
fraining from slaughter (of living creatures) is (the 
duty) among all duties. We maintain that that 
action should be performed which involves no 
slaughter. (Our) proposition is no slaughter (of living 
creatures). If I spoke further, it would be possible 
to find fault with your proceedings in many ways *. 
Always refraining from the slaughter of all beings is 
what we approve. We substantiate (this) from what 
is actually visible \ we do not rely on what is not 
visible. 

The Adhvaryu said: 

You enjoy the earth's quality of fragrance, you 
drink watery juices, you see the colours of shining 
bodies, you touch the qualities of die air, you hear 
the sound produced in space, you think by the mind 
(on the objects of) mental operations. And all 
these entities, you believe, have life. You have not 
(then) abstained from taking life. You are (engaged) 
in the slaughter (of living creatures)*. There is no 
movement • without slaughter (of living creatures). 
Or what do you think, O twice-born one ? 

1 This is not very dear, but the meaning seems to be that the 
slaughter is committed for the enjoyment of the sacrificer; the 
sacrificer only requires fuel, and the slaughtered animal is then 
used for that purpose. 

* Cf. JT-Wtndogya, p. 627, and next note; and Gttit, inter alia, 
p. 1 14, and p. 348 infra, * See Sahkhyatattvakaumudt, p. 7. 

* I.e. a rule expressly laid down. What is not visible means 
what is not expressly stated, but is to be derived by inference, and 
so forth (cf. Apastamba 1, 1, 4, 8). The express text is the famous 
one, ' Na himsy&tsarvi bhut&ni.' Himsft, which is rendered slaughter 
here, may mean also ' giving pain ' generally. 

* This is the tu quoque argument The sustentation of life 
requires some sort of slaughter. 

* I.e. the support of the body, says Argwtz Mixra. 

U 2 
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The Ascetic said: 
The indestructible and the destructible, such is 
the double manifestation of the self. Of these the 
indestructible is the existent 1 , the manifestation as an 
individual 3 (entity) is called the destructible*. The 
life-winds, the tongue, the mind, and (the quality of) 
goodness, together with (the qualityof) passion 4 , (these 
make up) the manifestations as individual entities. 
And to one who is free from these manifestations, 
who is free from the pairs of opposites, who is devoid 
of expectations, who is alike to all beings, who is 
free from (the thought that this or that is) mine, 
who has subdued his self, and who is released on all 
hands *, there is no fear anywhere *. 
The Adhvaryu said : 

best of talented men ! one should in this (world) 

1 Argii na Mura takes it otherwise, ' the true nature of the Sat, 
the self.' NilakanMa renders the original by sadrupam without 
further explanation. This indestructible seems to correspond to 
that mentioned at Gfta, p. 113. which should be considered in 
connection with Gfta, pp. 73, 74. The note at the former page is, 
perhaps, not quite accurately expressed, as the word 'material cause' 
conveys some inadmissible associations. Perhaps 'underlying prin- 
ciple ' might be a nearer approach to the correct idea. The existent 
will thus be that which really exists, as it is indestructible. 

• Cf. Gita, p. 77. * See .Santi Parvan (Moksha), ch. 240, st. 31. 
4 Atyuna Mura says, ' The life-winds here are indicative of the 

operations of the organs of action (as to which see p. 190, note 5 
supra), the tongue of the perceptive senses, the mind of the internal 
activities, the quality of goodness of all sources of pleasure, and 
passion of all sources of pain/ the last two apparently covering the 
external world, the previous ones the human activities, internal and 
external. 

' Released scil. from piety or impiety, &c, — Ar^una Mura, who 
says 'self in the phrase preceding means mind. 

• Because, says Ar^una Mura, according to the very authority 
which says there is sin in slaughter, all sin is destroyed by know- 
ledge. Cf. Giti, p. 64. 
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dwell in company of good men only \ For having 
heard your opinion, my mind is enlightened. O 
venerable sir ! I approach you, in the belief (that you 
are) the Lord ; and I say (to you), O twice-born one ! 
there is no fault (attaching) to me, performing (as I 
have done) the rites performed by others *. 

The BrAhma»a said : 
With this explanation, the ascetic thereafter re- 
mained silent, and the Adhvaryu also proceeded with 
the great sacrifice, freed from delusion. Thus Brih- 
ma«as understand the very subtle emancipation to 
be of this nature, and understanding it, they act 
(accordingly), being directed by the Kshetra^fia. 



Chapter XIV. 

The Brahmaaa said: 

On this 8 , too, they relate an old story, (in the 
shape of) a dialogue, O you of a pure heart ! between 
KSrtavlrya and the ocean. (There lived once) a 
king named Ar/una *, a descendant of Kritavlrya, 
possessed of a thousand arms, who with his bow 
conquered the (whole) earth lip to the ocean. Once 

1 Cf. Taittirtya-upanishad, p. 40. 

' The readings here in the MSS. are not satisfactory. I adopt 
as the best that which appears to have been before Aiyuna Mlrra. 
The meaning seems to be this : — I have now understood the truth, 
but I cannot be blamctl for having hitherto done that which I saw 
every one else do. Now I have had the benefit of conversation with 
a good man, and have become free from my delusion. 

* Namely, that final emancipation is not to be obtained by action, 
and that slaughter is sinful. 

4 He is also called a Yogin at Raghuvasua VI , 38. See Mallinath's 
commentary there. 



Digitizi 



ed by Google 



294 anugItA. 

on a time, as we have heard, he was walking about 
near the sea, proud of his strength, and showering 
hundreds of arrows on the sea. The ocean, saluting 
him, and with joined hands, said, ' O brave man ! do 
not throw arrows (on me). Say, what shall I do for 
you ? The creatures, who take shelter with me, are 
being destroyed, O tiger-like king! by the great 
arrows thrown by you. Give them security, O Lord !' 

Ai£una said : 
If there is anywhere any wielder of the bow equal 
to me in battle, who might stand against me in the 
field, name him to me. 

The ocean said: 

If, O king ! you have heard of the great sage 
Camadagni, his son is (the) proper (person) to show 
you due hospitality '. 

Then the king, full of great wrath, went away, and 
arriving at that hermitage approached Rama only. 
In company with his kinsmen, he did many (acts) 
disagreeable to Rama, and caused much trouble to 
the high-souled Rama. Then the power of Rama, 
whose power was unbounded, blazed forth, burning 
the hosts of the enemy, O lotus-eyed one ! And then 
Rama, taking up his axe, hacked away that man of 
the thousand arms in battle, like a tree of many 
branches. Seeing him killed and fallen, all (his) 
kinsmen assembled together, and taking swords and 
lances, surrounded the descendant of Bhr/'gu. Rama 
also taking up a bow, and hurriedly mounting a 
chariot, shot away volleys of arrows, and blew 
away the army of the king. Then some of the 

1 I.e. by giving him what he desired — a ' foeman worthy of his 
steel ' to fight with him. 
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Kshatriyas, often troubled by fear of the son of 
Gamadagni, entered mountains and inaccessible 
places, like antelopes troubled by a lion. And the 
subjects of those (Kshatriyas) who were not per- 
forming their prescribed duties 1 through fear of him, 
became VWshalas, owing to the disappearance of 
Brahmanas *. Thus the DravWas, Abhlras, PauWras, 
together with the .Sabaras, became Vr/shalas 8 , owing 
to the abandonment of their duties by Kshatriyas. 
Then when the heroic (children) of Kshatriya women 
were destroyed again and again, the Kshatriyas, who 
were produced by the Brahmawas 4 , were also de- 
stroyed by the son of Camadagni. At the end of 
the twenty-first slaughter, a bodiless voice from 
heaven, which was heard by all people, spoke 
sweetly to Rama, ' O Rama ! O Rama ! desist (from 
this slaughter). What good, dear friend, do you 
perceive, in taking away the lives of these kins- 
men of Kshatriyas over and over again ? ' Then, 
too, his grandfathers 8 , with RiMka. as their head, 
likewise said to the high-souled (Rama), ' Desist, 
O noble one'!' But Rama, not forgiving his fathers 

* Viz. the protection of their subjects. 

* As the kings failed to protect the people, the Br£hma*u 
apparently were nowhere forthcoming. 

' Cf. Muir, Sanskrit Texts, vol. i, pp. 48a seq., 358, 391 ; vol ii, 
p. 423 ; S&nti Parvan, ch. 65, st. 13 ; ch. 307, st 4a (Ra£adharma). 

4 As Kshatriyas were required for the protection of the people, 
the Brihmawas procreated them on Kshatriya women. See Muir, 
Sanskrit Texts, vol. i, p. 451 seq. And as they were the offspring of 
these anomalous connexions tbey are described as 'kinsmen of 
Kshatriyas.' Cf. JPMndogra, p. 31 7 ; Brihaddranyaka, p. 1037 and 
comments there. As to heroic, see Muir, Sanskrit Texts, vol. iv, 
p. 30a note. 

* Cf. Gltl, p. 40, note 1. 

4 See as to the whole story, Muir, Sanskrit Texts, voL i, p. 44a. 
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murder, said to those sages, * You ought not to keep 
me back from this.' 

The Pitris said: 
O best of victors ! you ought not to destroy these 
kinsmen of Kshatriyas. It is not proper for you, 
being a Brahma«a, to slaughter these kings. 



Chapter XV. 

The Pitr/s said : 
On this 1 , too, they relate an ancient story; hearing 
that (story), O best of the twice-born ! you should 
act accordingly. There was (once) a royal sage, 
named Alarka, whose penance was very great, who 
understood duty, who was veracious, high-souled, 
and very firm in his vows. Having with his bow 
conquered this world as far as the ocean, — having 
performed very difficult deeds*, — he turned his 
mind to subtle ' (subjects). While he was sitting at 
the foot of a tree, O you of great intelligence ! his 
thoughts, abandoning (those) great deeds, turned to 
subtle (questions). 

Alarka said: 

My mind is become (too) strong 4 ; that conquest is 

constant in which the mind is conquered. (Though) 

surrounded by enemies, I shall direct my arrows 

elsewhere*. As by its unsteadiness, it wishes* to 

' The impropriety or sinfulness of slaughter. 

* Such as the subjugation of enemies and so forth. 
' The Brahman, says NilakaxMa. 

* I.e. too strong to be under control. 

* That is to say, elsewhere than towards the external foes »ith 
whom he was waging war. 

' Tbe text ur unsatisfactory here. I adopt NilakaMCta's reading. 
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make all mortals perform action, I will cast very 
sharp-edged arrows at the mind. 

The mind said: 
These arrows, O Alarka! will not penetrate 
through me at all. They will only pierce your 
own vital part, and your vital part being pierced, 
you will die. Look out for other arrows by which 
you may destroy me. 

Hearing that, he then spoke these words after 
consideration : — 

Alarka said: 

Smelling very many perfumes, one hankers after 
them only. Therefore I will cast sharp arrows at 
the nose. 

The nose 1 said: 

These arrows, O Alarka! will not penetrate 
through me at all. They will only pierce your 
own vital part, and your vital part being pierced, 
you will die. Look out for other arrows by which 
you may destroy me. 

Hearing that, he then spoke these words after 
consideration : — 

Alarka said: 

Enjoying savory tastes, this (tongue) hankers after 

* This and the other corresponding words must be understood 
to refer not to the physical nose and so forth, but the sense seated 
there. The nose here, for instance, stands for the sense of smell. 
NtlakaxMa understands all these words of Alarka as indicating the 
so-called HaMa-yoga, which, he adds, invariably occasions death. 
As to the throwing of arrows at the mind, he says, it means, ' I will 
subdue the mind by the restraint of the excretive organs by means 
of the Ha/Aa-yoga.' And finally he says, 'A man, having restrained 
all the senses by means of the Ha/fa-yoga, merely droops away ; 
becoming deficient in those senses, he does not accomplish 
his end.' 
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them only. Therefore I will cast sharp arrows at 
the tongue. 

The tongue said : 

These arrows, O Alarka! will not penetrate 
through me at all. They will only pierce your 
own vital part, and your vital part being pierced, 
you will die. Look out for other arrows by which 
you may destroy me. 

Hearing that, he then spoke these words after 
consideration : — 

Alarka said: 

Touching various (objects of) touch, the skin 
hankers after them only. Therefore I will tear 
off the skin by various feathered arrows. 

The skin said : 

These arrows, O Alarka! will not penetrate 
through me at all. They will only pierce your 
own vital part, and your vital part being pierced, 
you will die. Look out for other arrows by which 
you may destroy me. 

Hearing that, he then said after consideration : — 

Alarka said: 
Hearing various sounds, the (ear) hankers after 
them only. Therefore I (will) cast sharp arrows 
at the ear. 

The ear said : 

These arrows, O Alarka! will not penetrate 
through me at all. They will only pierce your 
own vital part, and then you will lose (your) life. 
Look out for other arrows by which you may 
destroy me. 

Hearing that, he then said after consideration : — 
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Alarka said: 
Seeing numerous colours, the eye hankers after 
them only. Therefore I will destroy the eye with 
sharp arrows. 

The eye said: 

These arrows, O Alarka! will not penetrate 
through me at all. They will only pierce your 
own vital part, and your vital part being pierced, 
you will die. Look out for other arrows by which 
you may destroy me. 

Hearing that, he then said after consideration : — 

Alarka said: 
This (understanding) forms various determina- 
tions by its operation. Therefore I will cast sharp 
arrows at the understanding. 

The understanding said: 
These arrows, O Alarka! will not penetrate 
through me at all. They will only pierce your own 
vital part, and your vital part being pierced, you 
will die. Look out for other arrows by which you 
may destroy me. 

The Brahmawa 1 said: 
Then Alarka even there employed himself in a 
fearful penance* difficult to perform; but he did not 
obtain any arrows for these seven by his devotions. 
Then that king deliberated with a mind very intent 
on one (subject), and after deliberating for a long 
time, O best of the twice-born ! Alarka, the best of 
talented (men), could not arrive at anything better 

1 Sic in our copies. It should be the Pitm, seeing that they 
are relating Alarka' s story to Pararor&ma. 

* Meditation, or pondering, according to NttakaaMa. 



Digitizi 



ed by Google 



300 anugItA. 

than concentration of mind l . Then directing his mind 
to one point*, he became steady, and applied him- 
self to concentration of mind. And (then) the brave 
man forthwith destroyed the senses with one arrow; 
and entering the self by means of concentration of 
mind, he reached the highest perfection. And the 
royal sage, amazed, then uttered this verse, 'O! 
Alas! that we should have engaged in all external 
(matters) ; that being possessed of a desire for en- 
joyments, we should have devoted ourselves before 
now to sovereignty! I have now subsequently learnt 
that there is no higher happiness than concentration 
of mind.' Do you understand this too, O Rama ! 
and do not kill Kshatriyas. Perform a fearful s 
penance, thence you will obtain the highest good. 
Thus spoken to by (his) grandfathers, the noble son 
of Camadagni engaged himself in fearful penance, and 
attained that perfection which' is difficult to reach. 



Chapter XVI. 

The Brahma/fa said : 

There are, verily, three foes in (this) world, and 
they are stated to be (divided) ninefold, according 
to qualities. Exultation, pleasure, joy*, these three 

1 I.e. the ni^a-yoga, says NilakanMa, which consists in mere 
control of the mind. Cf. Sankhya-sara, p. 39. 

* See Yoga-sutra, p. 45. 

* This means difficult, and occasioning many trials to one who 
performs it. 

* NilakanMa says exultation is when one is sure of obtaining 
what is desired, pleasure when it is obtained, and joy when the 
thing obtained is enjoyed. Ar^una Mixra takes a different distinc- 
tion ; but our copy of his commentary is not quite intelligible in 
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are qualities appertaining to the quality of good- 
ness. Grief, wrath, persistent hatred, these are 
stated to be qualities appertaining to the quality of 
passion. Sleep, sloth, and delusion, these three 
qualities are qualities appertaining to the quality 
of darkness. Cutting these off by multitudes of 
arrows \ a courageous man, free from sloth, having 
a tranquil self, and senses controlled, is energetic 
about subjugating others*. On this, people who 
know about ancient times celebrate verses which 
were sung of old by the king Ambarlsha, who had 
become tranquil (in mind). When vices 8 were in 
the ascendant, and good (men) were oppressed, 
Ambarlsha, of great glory, forceably possessed him- 

the beginning. Pleasure he takes to mean ' pride felt in supposing 
oneself to possess some merit,' and joy that produced when im- 
pending danger is averted. As to the next triad, the text is again 
unsatisfactory. The text printed in the edition which contains 
Nilakaa/Aa's commentary, is 'desire, anger,' Ac. There is nothing 
about them in the commentary. Ar^una Mixra's text is the one 
we have adopted. He says, * grief, pain caused by loss of what is 
desired; anger, the pain caused by the counteraction of one's 
attempts to injure another ; persistent hatred, the pain caused by 
believing another to be doing harm to oneself.' Persistent hatred 
is K!laka*Ma's interpretation. I think his interpretation is prefer- 
able. The two triads seem to be based on one principle of grada- 
tion. The distinctive marks of the three qualities are pleasure, 
pain, and delusion respectively, and those characterise the three 
triads stated in the text. See .Sand Parvan (Moksha), chap. 194, 
st. 37 seq. 

1 Tranquillity and so forth, Nflaka»/Aa; practising yoga or 
concentration of mind, Ar^una Mirra. 

* I.e. external, says Ar^una Mirra ; external foes of one's own 
emancipation is, I presume, what is meant. 

* Ar^una MLrra says, 'his own and those of others.' Nilakaw/Aa 
takes good to mean not men, but tranquillity, &c. The next 
sentence seems rather to militate against this view, which in itself 
is not a well-founded one. 
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self of the kingdom 1 . He (then) restraining his own 
vices, and honouring good men, attained high per- 
fection, and sang these verses : ' I have conquered 
most vices; destroyed all foes; but there is one, 
the greatest, vice which should be destroyed and 
which I have not destroyed — that (vice), being im- 
pelled by which, a creature does not attain freedom 
from desire, and being troubled by desire, under- 
stands (nothing) while running into ditches * ; (that 
vice), being impelled by which, a man even does 
what ought not to be done. That avarice — cut 
(it) off, cut (it) off with sharp swords. For from 
avarice* is born desire; then anxiety comes into 
existence; and he who desires, mostly acquires 
qualities appertaining to the quality of passion. 
Obtaining those, he mostly acquires qualities ap- 
pertaining to the quality of darkness *. When the 
bodily frame is destroyed, he, owing to these quali- 
ties, is born again and again, and engages in action. 
And at the expiration of life, again with his body 
dismembered and scattered about, he meets death, 
and again birth. Therefore, properly perceiving this, 
and restraining avarice by courage, one should wish 
for sovereignty in the self. This is sovereignty * ; 
there is no other sovereignty here. The self pro- 
perly understood is itself the sovereign.' Such were 

1 For the good of the people, says Ar^una MLrra. 

* I.e. base actions, Nilaka/tMa. 

* Avarice, according to Aryuna MLrra, is the belief that one has 
not got that which one has, and desire is the wish for more and 
more. Avarice, seems, however, to be the general frame of mind, 
always wishing for something, never being contented, and desire 
is the wish for a specific object 

4 Which are sources of delusion. Cf. a similar doctrine at Apa- 
stamba II, 5, 140. * Nilakasi/Aa compares Taittirfya, p. 16. 
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the verses sung with regard to the great sovereignty, 
by the glorious Ambarlsha, who destroyed the one 
(chief vice), avarice. 



Chapter XVII. 

The Brahmawa said: 

On this 1 , too, they relate this ancient story (in the 
shape of) a dialogue, O you of a pure heart! between 
a Brahma*a and (kanaka. King Ganaka, by way of 
punishment, said to a Brahmawa who had fallen into 
some offence : ' You should not live within my do- 
minions.' Thus spoken to, the Brahmana then 
replied to that best of kings : ' Tell me, O king ! how 
far (extend) the dominions which are subject to you. 
I wish, O Lord ! to live in the dominions of another 
king, and, O master of the earth ! I wish to do your 
bidding according to the •Sastras.' Thus spoken 
to by that glorious Brahma«a, the king then heaved 
frequent and warm sighs, and said nothing in reply. 
While that king of unbounded power was seated, 
engaged in meditation, a delusion suddenly came 
upon him, as the planet * upon the sun. Then when 
the delusion had gone off, the king recovered him- 
self, and after a short while spoke these words to 
the Brahmaaa. 

(kanaka said: 

Though this country, which is the kingdom of my 
father and grandfather, is subject (to me), I cannot 

1 On getting rid of the notion that this, that, and the other 
thing is one's own, — Aiyuna MLrra. NflakanMa agrees, and adds 
alto on the subject of cutting off avarice. 

* That is to say, Rihu. 
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find my domain 1 , searching through the (whole) 
earth. When I did not find it on the earth, I looked 
for Mithila; when I did not find it in Mithila, I looked 
for my own offspring. When I did not find it among 
them, then came the delusion on me. Then on the 
expiration of the delusion, intelligence again came 
to me. Now I think that there is no domain (of 
mine), or that everything is my domain. Even this 
self is not mine, or the whole earth is mine. And 
as mine, so (is it) that of others too, I believe, O 
best of the twice-born ! Live (here, therefore) while 
you desire, and enjoy while you live *. 

The Brahmawa said : 
Tell me, what belief you have resorted to, by which, 
though this country, which is the kingdom of your 
father and grandfather, is subject to you, you have 
got rid of (the notion that this or that is) mine. 
What conviction have you adopted, by which verily 
you consider your whole domain as not (your) 
domain, or all as your domain ? 

Canaka said : 
I understand (all) conditions here, in all affairs, to 
be terminable*, hence I could not find anything that 
should be (called) mine 4 . (Considering) whose this 

' Meaning, apparently, that over which he and no one else has 
power. He contracts his vision gradually, and finds nothing at all 
which he can call his own to the exclusion of others. He explains, fur- 
ther on, how he arrives at the alternative conviction stated towards 
the close of this speech. In the Br/hadanwyaka (p. 916) he is said 
to have offered his kingdom to Ya^avalkya and himself as his &lave, 
after learning the Bralima-vidya. See too Muir, Sanskrit Texts, vol. iv, 
p. 426 seq. * See 6'anti Par van (Moksha) I, 13. 

' Conditions of indigence or affluence, Nilakan/Aa. Ar^una 
Mlrra's reading is different. 

* There is a familiar verse, ascribed to Ganaka, which says, ' If 
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was, (I thought of) the Vedic text about anybody's 
property, (hence) I could not find by my intelligence 
anything that should be (called) mine '. Resorting 
to this conviction, I have got rid of (the notion that 
this or that is) mine. Now hear the conviction, 
holding which, my domain (appears to me to be) 
everywhere *. I do not desire for myself even smells 
existing in the nose*. Therefore the earth* being 
conquered is always subject to me. I do not desire 
for myself tastes even dwelling in the mouth. 
Therefore water being conquered is always subject 
to me. I do not desire for myself the colour (or) light 
appertaining to the eye. Therefore light being con- 
quered is always subject to me. I do not desire for 
myself the (feelings of touch) which exist in the 
skin. Therefore air being conquered is always 

Manila is on fire, nothing of mine is burnt (in it).' The verse 
occurs in the Mahabharata, Sinti Parvan (Moksha Dharma), chap. 
178, st, a, and also chap. 276, st 4. See too Muir, Sanskrit Texts, 
vol. i, p. 429. 

1 This is not clear. I have followed Ntlakan/fta's text. Ar^una 
Miira's is in the earlier part more intelligible, ' Whose is this to-day, 
whose to-morrow?' But I cannot find that there is any Vedic 
text to this effect. Nilaka»/Aa cites on his text fropanishad, p. 5. 
The meaning here seems to be, ' When I considered as to whom 
the things I saw in my thoughts belonged to, I remembered the 
Vedic text that one should not wish to obtain another's property, 
and so, thinking about the matter with that caution, I could not 
make out that there was anything which I could call my own.' 

* This is the alternative conclusion he has come to. 

* The sense of smell enjoys the smell, my self has nothing 10 
do with it. Cf. GitA, p. 55, also Maitrt, pp. 112, 113. 

* Whenever there is any smell, it is supposed that particles of 
earth are there ; so the meaning here is ' all things having the 
quality of smell are subject to me,' and so throughout The 
objects of sense are all used for the purposes of the prescribed 
actions, the benefits of which accrue to gods, ftc. Cf. Gfti, pp. 53, 
54, and see also pp. 84, 85. 

[8] X 
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subject to me. I do not desire for myself sounds 
even though existing in the ear. Therefore sounds 
being conquered are always subject to me. I do 
not desire for myself the mind always within me. 
Therefore the mind being conquered is always sub- 
ject to me. All these actions of mine are, verily, 
for this purpose, (namely) for the gods, the Pitr*s, the 
Bhutas, together with guests. Then the Brihma«a, 
smiling, again said to Ganaka : ' Know me to be 
Dharma, come here to-day to learn (something) 
about you *. You are the one person to turn this 
wheel, the nave of which is the Brahman*, the spoke 
the understanding, and which does not turn back *, 
and which is checked by the quality of goodness as 
its circumference 4 .' 



Chapter XVIII. 

The Brahmawa said : 

modest one ! I do not move about in this world 
in the way which, according to your own under- 
standing, you have guessed. I s am a Brahmawa, I am 

1 I.e. to put him to the test. Such examinations are often 
referred to in our later literature. 

* I. e. Veda, says Ar^puna Mura. 

* I.e. says Aiyuna Mura, which leads to the seat from which 
there is no return. Cf. Gita, p. na. 

* The wheel is the yoga, says Ar^una Mura. The expres>ion 
is noteworthy, as being that used of Buddha's teaching. See on 
that Davids' Buddhism, p. 45. 

* The man who has achieved final emancipation has got that, in 
which the benefits to tie derived from the course of life of a Brah- 
ma/ia, dec, are included (see p. 191 supra). Hence, says be, toe 
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emancipated, I am a forester, and I likewise perform 
the duties of a householder, observing vows. I am 
not such, O beautiful one ! as you see me with the 
eye. I pervade every single thing that is in this 
world. Whatever creatures there are in the world, 
movable or not moving, know me to be the de- 
stroyer of them as fire is of wood '. Sovereignty 
over the whole world, and even over heaven ; that, 
or else this knowledge ; (of these two) knowledge 
is my only wealth*. This* is the path of the 
Brahmawas, by which those who understand that 4 
proceed, to households, or residence in forests, or, 
dwelling with preceptors, or among mendicants 8 . 
With numerous unconfused symbols only one know- 
ledge is approached. And those who, adhering to 
various symbols and Ajramas, have their under- 
standing full of tranquillity •, go to the single entity 
as rivers to the ocean. This path is traversed 
by the understanding, not by the body 7 . Actions 
have a beginning and an end, and the body is tied 
down by action. Hence, O beautiful one ! you 



doubt, on which your question is based as to what world you will 
go to by being joined to me, is wrong. See p. 256 supra. 

1 He is speaking here on the footing of the essential identity 
of everything. Cf. Gtt&, p. 62. 

* The expression here is clumsy; the meaning is that be prefers 
knowledge to sovereignly, if the alternative is offered him. 

* Viz. knowledge. * I.e. the Brahman. 

* These are the four orders or Axraraas. 

* The knowledge to be acquired, by whatever symbols the 
attempt to acquire it is made, is but this, that all is one; and that 
is acquired certainly when tranquillity has been achieved. 

* 1. e. by realising the identity of everything, not by the actions 
performed with the body, which, as he goes on to show, are 
perishable, and cannot lead to any lasting result 

X 2 
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(need) have no fear occasioned by the other world. 
With your heart intent upon the real entity, you will 
certainly come into my self. 



Chapter XIX. 

The Brahma«a's wife said : 

This is not possible to be understood by one 
whose self 1 is frivolous, or by one whose self is not 
refined ; and my intelligence is very frivolous, and 
narrow, and confused. Tell me the means by which 
this knowledge is acquired. I (wish to) learn from you 
the source from which that knowledge proceeds. 

The Brahmatta said : 
Know that he who devotes himself to the Brah- 
man is the (lower) Arani, the instructor is the upper 
Ara«i. Penance and sacred learning cause the at- 
trition 2 , and from that the fire of knowledge is 
produced. 

The Brahmawa's wife said : 

As to this symbol of the Brahman which is de- 
nominated the Kshetra^wa, where, indeed, is (to be 
found) a description of it, by which it s is capable 
of being comprehended ? 

1 I. e. mind, Ar^una MLrra. 

* Scil. of the Aranis (i.e. the wood used for kindling fire) ; the 
sense is, that the pupil who has penance and Vedk learning goes 
to a teacher for knowledge. See .Svetajvatara, pp. 307, 308. 

* I. e. the Brahman, says Ai£una Mixra, of which the Kshetra^a 
is only a symbol For a definition of Kshetra^iJa, see Ainu 
Farcin (MoUha), chap. 187, sl 23. 
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The Brahmana said: 
He is without symbols \ and also without qualities ; 
nothing exists that is a cause of him. I will only 
state the means by which he can be comprehended 
or not A good means is found, namely, action* 
and knowledge, by which that 3 (entity), which has 
the symbols (useful) for knowledge * attributed to it 
through ignorance, is perceived as by bees*. In the 
(rules for) final emancipation, it is not laid down, that 
a certain thing should be done, and a certain thing 
should not *. But the knowledge of the things bene- 
ficial to the self is produced in one who sees and 
hears '. One should adopt as many of these things, 
(which are) means of direct perception, as may here 
be practicable — unperceived, and those whose form 
is perceived *, in hundreds and in thousands, all of 
various descriptions. Then one comes near to that 
beyond which nothing exists. 

The Deity said : 
Then the mind of the Brahma«a's wife, after the 

1 See Sanatsqpatiya, p. 160. 

* Viz. that which is required as a preliminary to the acquisition 
of knowledge, and hence is necessary for final emancipation. 

* The Brahman. 

4 I. e. symbols which are to convey a knowledge of the Brahman. 

* Le. in a way not perfect; as bees hovering above a flower 
get the fragrance of it without grasping the flower itself, so these 
means give one an imperfect knowledge of the Brahman to be 
afterwards perfected by constant meditation upon it (nididhvasa). 

* As it is in the prior portion of the Vedas, as to sacrifices, Ac. 

' Sees, i e. by contemplation ; hears, i.e. from a teacher, Arguna. 
MLrra. 

1 This seems to mean such things as hearing, reading, Sec., 
which would be ' perceived ' sciL by the senses ; and all intellectual 
operations which would be ' unperceived.' 
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destruction of the Kshetra/'fta 1 , turned to that which 

is beyond (all) Kshetra^was by means of a knowledge 

of the Kshetra «. 

Ar^funa said : 

Where, indeed, O Kr*'sh«a! is that Brahmana's 

wife, and where is that chief of Brahmanas, by both 

of whom this perfection was attained ? Tell me 

about them both, O undegraded one! 

The Deity said : 
Know my mind to be the Brahma*a, and know 
my understanding to be the Brahmana's wife. And 
he, O Dhana«£aya ! who has been spoken of as the 
Kshetra£»a, is I myself 3 . 



Chapter XX. 

Ar^una said : 

Be pleased to explain to me the Brahman which 

is the highest object of knowledge; for by your 

favour my mind is much interested in (these) subtle 4 

(subjects). 

Vasudeva said : 

On this, too, they relate an ancient story (in the 
shape of) a dialogue, connected with final emanci- 
pation, between a preceptor and a pupil. A talented 

1 I. e. after the identification of the individual self with the uni- 
versal self, when the individual ceases to be perceived as such. Cf. 
•Santi Parvan (Moksha), chap. 187, st. 23. 

1 That beyond Kshetra^»}as=thc absolute supreme self. Cf. 
Gtta, p. 106. 

* The substance of this speech, says Aiyuna Mixra, is that the mind 
and understanding devoted to the supreme lead to final emancipation. 

4 See p. 296 supra. The last chapter closes what in some of the 
MSS. is called the Brahma Giti, or Brahmana Gftl contained in 
the Anugita Parvan. See further as to this our Introduction, 
where the point is further dwelt on. 
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pupil, O terror of your foes ! asked a Brahmawa pre- 
ceptor of rigid vows, (when he was) seated, something 
about the highest good. ' I ' (he said), ' whose goal 
is the highest good, am come to you (who are) 
venerable; I pray of you with (bowed) head, O 
Brahmawa! that you should explain to me what I 
ask.' The preceptor, O son of Pmha ! said to the 
pupil who spoke thus : ' I will explain to you every- 
thing, O twice-born one ! on which you verily have 
any doubt' Thus addressed by the preceptor, O 
best of the Kauravas ! he who was devoted to the 
preceptor, put (his) questions with joined hands. 
Listen to that, O you of great intelligence ! 

The pupil said : 
Whence am I ', and whence are you ? Explain 
that which is the highest truth. From what were 
the movable and immovable entities born ? By 
what do entities live, and what is the limit of their 
life ? What is truth, what penance, O Brahma»a ? 
What are called the qualities by the good ? And what 
paths are happy ? What is pleasure, and what sin ? 
These questions of mine, O venerable Brahma#a 
sage ! O you of excellent vows ! do you be pleased 
to explain * correctly, truly, and accurately. There 
is none else here who can explain these questions. 
Speak, O best of those who understand piety ! I feel 
the highest curiosity (in this matter). You are cele- 
brated in the worlds as skilled in topics connected 
with the piety (required for) final emancipation. And 
there exists none else but you who can destroy all 

1 Compare the questions at the beginning of the SvetiUvatara- 
upanishad. 

* A similar expression to that in the Sanatsu^dttya, p. 149, 
and elsewhere. 
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doubts. And we \ likewise, are afraid of worldly life, 
and also desirous of final emancipation. 

Vasudeva said: 
That talented preceptor, who preserved (all) vows, 
O son of Pr/tha ! O chief of the family of the 
Kauravas ! O restrainer of foes ! duly explained all 
those questions to that pupil, who had approached 
him (for instruction), who put (his) questions properly, 
who was possessed of (the necessary) qualifications, 
who was tranquil, who conducted himself in an agree- 
able manner, who was like (his) shadow *, and who 
was a self-restrained ascetic and a BrahmaMrin. 

The preceptor said : 
All this, which is connected with the knowledge 
of the Vedas 8 and involves a consideration of the 
real entity, and which is cultivated by the chief 
sages, was declared by Brahman. We consider 
knowledge only as the highest thing ; and renuncia- 
tion * as the best penance. And he who understands 
determinately the true object of knowledge which is 
impregnable* — the self abiding in all entities — and 
who can move about anywhere', is esteemed highest. 
The learned man who perceives the abiding together 7 , 

1 It is not easy to account for the change here from the singular 
to the plural. 

* I. e. always attended on the preceptor. Cf. generally, MuWaka, 
p. 283. 

1 The question was not quite from his own imagination, says 
Nilakaw/Za. Aryuna Mixra has a different reading, which be 
interprets to mean ' that on which the Vedas are all at one.' 

4 Of the fruit of action, Ar^oina Mixra. 

* I. e. not such as to require modification by any other knowledge, 
as knowledge of the world does. 

* KilakawMa compares A'Adndogya, pp. 523-553. 

' I. e. of Alt and C7a</a, says Nilaka/iMa ; of Brahman and its 
manifestationp, as alluded to, inter alia, at pp. 105, 106, 191 supra. 
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and the severance also, and likewise unity and 
variety \ is released from misery. He who does 
not desire anything, and has no egoism about any- 
thing, becomes eligible for assimilation with the 
Brahman, even while dwelling in this world *. He 
who knows the truth about the qualities of nature, 
who understands the creation of all entities, who is 
devoid of (the thought that this or that is) mine, 
and who is devoid of egoism, is emancipated ; there 
is no doubt of that. Accurately understanding the 
great (tree) of which the unperceived * is the sprout 
from the seed, which consists of the understanding 
as its trunk, the branches of which are the great 
egoism, in the holes of which are the sprouts, namely, 
the senses, of which the great elements are the 
flower-bunches 4 , the gross elements the smaller 
boughs, which is always possessed of leaves, always 
possessed of flowers, and from which pleasant fruits 
are always produced, on which all entities subsist, 
which is eternal, and the seed of which is the Brah- 
man ; and cutting it with that excellent sword — know- 
ledge — one attains immortality, and casts off birth 
and death*. I will state to you to-day, O highly 

* I.e. that variety is only in this world, but that the unity of 
everything is the true proposition. Cf. inter alia Giti, p. 104. 

' Cf. Brmadaranyaka, p. 858, and Gha, p. 65. 

» I. e. the Praknti of the Sdnkbyas. 

4 The great elements are the five tanmatras of earth, water, fire, 
air, and space, which afterwards produce what we have called the 
gross elements in the text, namely, the earth &c. which we perceive. 

* The tfee typifies worldly life. Cf. pp. m-189 supra. The 
leaves and flowers, Aiguna MLrra says, stand for volition and 
action ; and NilakanMa seems to agree. The tree is called eternal, 
as worldly life is supposed to have had no beginning. Cf. Sdriraka 
Bhashya, p. 494, ' sprout from the seed,' this rendering is necessi- 
tated by Brahman being described as the seed. Cf. Mum/aka, 
p. 288; SvetiLrvaiara, p. 362; Ka/Aa, pp. 143, 144. 
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talented one! the true conclusion 1 about the past, 
the present, the future, and so forth, and piety, de- 
sire, and wealth *, which is understood by the mul- 
titudes of Siddhas, which belongs to olden times, and 
is eternal, which ought to be apprehended, and under- 
standing which talented men have here attained 
perfection. Formerly 8 , the sages, Brxhaspati, Bha- 
radvd^a, Gautama, and likewise Bhargava, Vasish///a, 
and also Kasyapa, and Vwvamitra, and Atri also, 
desiring knowledge, met each other, after having 
travelled over all paths 4 , and becoming wearied of 
their own actions. And those twice-born (sages), 
giving the lead to the old sage Angirasa, saw Brah- 
man, from whom (all) sin has departed, in Brah- 
man's mansion. Having saluted that high-souled 
one who was sitting at ease, the great sages, full 
of humility, asked him this momentous (question) 
concerning the highest good : ' How should one per- 
form good action ? how is one released from sin ? 
what paths are happy for us ? what is truth and 
what vice ? By what action are the two paths southern 
and northern obtained 5 ? (and what is) destruction 'and 
emancipation, the birth and death of entities ? ' What 
the grandsire said conformably to the scriptures 7 , 

1 I. e. the means of arriving at it, Ar^una Mura. 

* The triad, the acquisition of which worldly men aspire to. 
' He explains how the doctrine belongs to olden times. 

4 I. e. paths of action, NilakanMa. See Sanatsu^vitiya, p. 1 65. 

' Namely, the Pitr/'yana and Devayana (Ar^una Mura), as to 
which see A'Aandogya, p. 341, Kaushitaki, p. 13, and Bnhaiiara- 
wyaka, p. 1034. 

* NilakanMa stems to interpret this to mean the temporary ar.d 
final dissolutions of the worlds, on which see, inter alia, Vcdanu 
Paribhasha, p. 48. 

' So KilakasiMa. May it not be 'according to the received 
tradition?' 
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when thus spoken to by the sages, I will state to you. 
Listen (to that) O pupil ! 

Brahman said : 
From the truth were the entities movable and 
immovable produced. They live by penance 1 . 
Understand that, O you of excellent vows ! By their 
own action they remain transcending their own 
source *. For the truth joined with the qualities is 
invariably of five varieties. The Brahman • is the 
truth ; penance is the truth ; Prafapati also is truth ; 
the entities are born from the truth ; the universe 
consisting of (all) creatures is the truth. Therefore 
Brah manas whose final goal is always concentration 
of mind, from whom anger and vexation have de- 
parted, and who are invariably devoting themselves 
to piety, are full of the truth. I will speak about 
those (Brahmanas) who are restrained by one 
another 4 , who are possessed of knowledge, who are 
the establishes of the bridge of piety, and who are 
the constant creators of the people*. I will speak 
of the four (branches of) knowledge, and likewise 
of the castes, and of the four orders, distinctly. The 
wise always speak of piety as one, (but) having 

' I.e. by action, Nilakaw/Aa. Cf. MuWaka, p. 280, and see 
p. 166 supra, note 1. 

' I. e. they remain apart from the Brahman, being engaged in 
action. This answers some of the questions put by the pupil to 
the preceptor. As to ' the truth,' see p. 16a, note 2 supra. 

* I.e. trvara, or god; penance = piety; Pra#apati= the individual 
soul, NtlakajiMa. Brahman =' that ' (but how is 'that' 'joined with 
qualities?'); Pra^ipati = Brahman, A r^unaMixra. They agree about 
penance and entities (which they take to mean the gross elements) 
and creatures. Brahman and Prcujapati=Vir&^ and Hiranyagar- 
bba(?), p. 186 supra. Cf. .Santi Parvan (Moksha), chap. 190, st. 1. 

4 I.e. who commit no breach of piety through fear of one 
another, NtlakanMa. * Cf. Gtta, p. 86. 
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four quarters. I will speak to you, O twice-born 
ones! of the happy path, which is productive of 
pleasure, and which has been invariably travelled 
over by talented men in old days for (obtaining) 
assimilation with the Brahman. Learn, O noble ones ! 
from me, now speaking exhaustively, of that highest 
path which is difficult to understand, and of the 
highest seat The first step is said to be the order 
of Brahma/arins ; the second is that of householders ; 
next after that is that of foresters ; and next after 
that too, the highest step must be understood to be 
that relating to the Adhyatma l . Light *, space, sun, 
air, Indra, Pra^apati, one sees not these, while one 
does not attain to the Adhyatma 3 . I will subse- 
quently state the means to that, which you should 
understand. The order of foresters, (the order) of 
the sages who dwell in forests and live on fruits, 
roots and air, is prescribed for the three twice-born 
(castes). The order of householders is prescribed 
for all castes. The talented ones speak of piety 
as having faith for its characteristic. Thus have 
I described to you the paths leading to the gods*, 
which are occupied by good and talented men by 
means of their actions, and which are bridges of 
piety. He who, rigid in his vows, takes up any one 
of these modes of piety separately, always comes in 
time to perceive the production and dissolution of 

1 That is lo hay, that of the ascetic, who specially devotes him- 
self to the acquisition of knowledge about the relation of the 
supreme and individual self (Adhyatma). 

* The deity presiding over the bright fortnight, says Aiyuna Mirra. 
The words space and sun and air must be similarly interpreted. 

* Nilaka»/Aa says ' one sees these only while one has not had 
a perception of the self.' He takes light &c. to mean the 'universe.' 

* I.e. the means of reaching the Devayana path (mentioned at 
p. 314, note 5), Nilaka/»/Aa. Cf. also MuWaka, p. 312. 
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(all) entities l . Now I shall state with accuracy and 
with reasons, all the elements which abide in parts 
in all objects. The great self 8 , the unperceived* like- 
wise, and likewise also egoism, the ten senses and 
the one 4 (sense), and the five great elements, and the 
specific characteristics of the five elements 6 , such is 
the eternal creation. The number of the elements is 
celebrated as being twenty-four plus one. And the 
talented man who understands the production and 
dissolution of (all) elements, he, of all beings, never 
comes by delusion. He who accurately understands 
the elements, the whole of the qualities', and also 
all the deities T , casting aside sin, and getting rid of 
(all) bonds, attains to all the spotless worlds. 



Chapter XXI. 
Brahman said: 

That unperceived (principle), all-pervading, ever- 
lasting, and immutable, which is in a state of equi- 
librium *, should be understood (to become) the city 
of nine portals, consisting of three qualities, and five 

1 Namely, how they are all manifestations of the Brahman, and 
are all dissolved in it Cf. inter alia Glia, pp. 74, 9a. 

* See the Ka/Aopanishad, p. 149. See also p. 33 a infra. 

• See p. 313, note 3 supra. 

4 I. e. the mind. Cf. Gtta, p. 102. * Viz. smell, sound, Ac. 

' Tranquillity, self-restraint, Ac, Ar^una Mura. Are they not 
rather the three qualities? As to 'twenty-four plus one' above, 
see p. 368. 

' Does this mean the senses, as at Gtta, p. 133 ? An accurate 
understanding of the things noted requires a knowledge of their 
relation to the supreme, which is the means of final emancipation. 
And see p. 337 infra. 

1 See Gtta, p. 107, and Sankhya-sara, p. 11, and note a, p. 331 
infra. 
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constituent principles 1 , encircled by the eleven *, con- 
sisting of mind 3 as the distinguishing power, and of 
the understanding as ruler, this is (an aggregate 
made up of) eleven*. The three currents* which 
are within this (city) support (it)* again and again, 
and those three channels run on, being constituted 
by the three qualities. Darkness, passion, and 
goodness, these are called the three qualities, 
which are all coupled with one another, and like- 
wise serve one another, which depend on one 
another, and attend on one another, and are joined 
to one another T . And the five constituent principles 

1 The five gross elements of which the body is composed (cf. 
Mahabharata, 5anti Parvan, Moksha Dharma, chap. 183, st. 1 seq.) 
are developments of the unperceived principle, the Prakr/ti. Cf. 
Gita, p. 1 12, where the words 'which remain (absorbed) in nature' 
have been inadvertently omitted after ' with the mind as the sixth.' 
As to the nine portals cf. Gtta, p. 65. 

* The five active organs, the five perceptive senses, and the mind. 
' This Ar^gTina Mixra takes to mean ' egoism.' Nilakan//5a takes 

the usual meaning, and adds, objects are produced from mental 
operations ; ' distinguishing,' that is, manifesting as distinct entities. 
4 The eleven are, according to Ar^una Mura, the three qualities, 
the five gross elements, the group of organs and senses as one, 
egoism, and understanding. 

* Viz. the na</is, I</a, Piftgala, and Sushumna, Ar^una Mura, 
who adds that they are respectively of the quality of darkness, 
passion, and goodness. 

* The three narfs, says Ar^una Mura, support the life-winds. 
Nilakan/Aa takes the three currents to be the threefold inclination 
of the mind, viz. towards a pure piety, towards injuring other living 
creatures, and towards that mixed piety which requires the destruc- 
tion of life for its performance. NilakassMa also has a different 
reading from Arjuna Mura, which means ' are replenished ' instead 
of ' support.' And the three channels are, according to NiUkanrta, 
the S.imskaras, or effects of previous actions of piety or impiety. 

1 Coupled = always existing in association with one another; 
serving = being necessary to the operations of one another ; depend- 
ing = supporting one another like three staves, says NilakuuAa; 
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(are made up of) the three qualities. Goodness 
is the match of darkness, and passion is the match 
of goodness ; and goodness is also the match of 
passion, and darkness the match of goodness. Where 
darkness is restrained, passion there prevails. 
Where passion is restrained, goodness there pre- 
vails 1 . Darkness should be understood to consist 
in obscurity. It has three qualities *, and is called 
delusion. Its characteristic is also impiety, and 
it is constant in sinful actions. This is the nature 
of darkness ; it also appears combined (with others). 
Passion is said to consist in activity, and is the 
cause of successive* (acts). When it prevails, 
its characteristic, among all beings, appears to be 
production*. Light, lightness 8 , faith, such is stated 
to be the nature of goodness (prevailing) among 
all beings, as accepted by good men. The true 
nature of their characteristics, in aggregation and 
separation, will now be stated together with the 
reasons ; learn those accurately. Delusion, ignorance, 

upholding, says Ar^una Mura, as the total absence of one would lead 
to the absence of the others also; attending = becoming subordinate 
to whichever of them is dominant for the time being; joined = so 
as to become one organic whole. Cf. as to all this, Yoga-sutra II, 
18, and commentary, p. 101 ; Slnkhya-karika, Karika 12, with 
VKaspaii Mirra's comments on it. 

' Cf. Gita, p. 108, and the quotation in the Sankhyatattvakau- 
mudf, p. 64. 

* I.e. characteristics, viz. obscurity (which seems to stand for 
ignorance), delusion (which is false knowledge), and impiety (doing 
that which is known to be sinful and wrong). 

* The original means, according to Nilaka»/Aa, wrong, unlawful 
conduct. As to all this cf. .Sanii Parvan (Moksha), chap. 194, st. 29. 

* I. e. apparently perpetually doing something. Cf. Gita, p. 108. 

* Cf. as to this, and generally also, Sankhya- karika 1 3, and com- 
mentary of Vifaspati Mlrra (p. 64). The blazing upwards of fire 
is said to illustrate the lightness of the quality of goodness which 
belongs to fire. 
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want of liberality, indecision about actions *, sleep, 
haughtiness 2 , fear, avarice, grief, finding fault with 
good acts, want of memory 3 , immaturity (of intel- 
lect), nihilism *, violation of (the rules of) conduct, 
want of discrimination 3 , blindness, behaviour of the 
lowest* quality, pride of performance without (actual) 
performance, pride of knowledge without (actual) 
knowledge, unfriendliness, evil disposition, want of 
faith, deluded convictions, want of straightforward- 
ness, want of knowledge*, sinful action, want of 
knowledge (of the subtle principle), stolidity 7 , lassi- 
tude, want of self-restraint, going into inferior ways ; 
all these qualities, O Brahma«as ! are celebrated as 
being dark. And whatever other states of mind, 
connected with delusion, are found in various places 
in this world, all these are dark qualities. Constant 
talk in disparagement of gods, Brahmawas and 
Vedas, want of liberality, vanity, delusion •, anger, 
want of forgiveness likewise, and also animosity 

1 According to Gita, p. 108, doing nothing — stolid laziness — is 
a mark of darkness. Cf. generally on this passage Gtta, pp. 107, 
118, 124 seq. ; Maitri, p. 49. 

1 The same word as at Gita, pp. 116, 125 (headstrong in the 
latter passage should have been haughty). Cf. as to the word, 
AV/andogya, p. 383. * Cf. Gitd, p. 51. 

4 The opj>osite of the belief mentioned at Gita, p. 1 26. 

* The same word as at Gita, p. 109. But the commentators 
render it here by himsra, i. e. destructive. 

I am not sure about the original word here, and the word next 
but one after this. The latter Arjmna Mirra renders by sukshma- 
tattvfivedanam, which I have translated above in the text. The 
former seems to mean general unintelligence. 

1 Heaviness and dulness, induced by indolence, Ac, Nflakan/Aa. 
Lassitude is drooping from despondency. Going into inferior ways, 
Ar^una Mura says, means falling into the inferior castes; Ntlakan/Aa 
says it means love for base actions. 

' Not being cognisant of one's own shortcomings, Ajyuna Mimu 
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towards people, this is considered to be dark con- 
duct Whatever vain 1 actions (there are), and what- 
ever vain gifts, and vain eating, that is considered 
to be dark conduct Reviling, and want of forgive- 
ness, animosity, vanity, want of faith also, this is 
considered to be dark conduct And whatever such 
people there are in this world, doers of sinful acts, 
who break through (all) regulations, they arc all 
held to be dark. I will state the wombs appointed 
for these (men) of sinful actions. They go to the 
hell, (namely) the brute (species), to be born in the 
lower hell * ; (or become) the immovable entities *, 
animals, beasts of burden, demons, and serpents, 
and worms, insects, birds, and also creatures born 
from eggs, and all quadrupeds, and idiots, deaf 
and dumb men, and whatever others are attacked 
by diseases generated by sin*. These dark, evil- 
conducted men, who are sunk in darkness, who 
bear the marks of their own actions, the current 
of whose (thoughts) is downwards*, sink into dark- 
ness. I will now proceed to state their improve- 
ment and ascent ; how, becoming men of meritorious 
actions, they attain to the worlds of those who per- 
form good acts *. Resorting to a contrary T (course 
of life), and growing old in (good) actions \ they exert 

1 Cf. GM, p. 83. • Cf. GM, p. 1 16. 

* Such as trees and so forth, which are also forms of life. 

* This is alluded to in some Smrrtis too. And cf. ATASndogya, 
p. 358, and the quotation in the commentary on Sdnkhya-sutra 
V, laa. 

* Such, says Nf lakawMa, as to fit them for the nether world. See 
Tattvakaumudt, p. 113. As to marks, cf. p. 239 supra. 

* Cf. GM, p. 130. 

T I.e. contrary to that already described as dark. 
' NtlakanMa renders this to mean ' destroyed for Agnibotra and 
such ceiemonies,' like the goat referred to above at p. 290. 
[8] Y 
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themselves, and through the ceremonies (performed 
for them) by benevolent Brahma«as devoted to their 
own duties, they go upwards to the same world (as 
the Brahmawas) — the heaven of the gods. Such is 
the Vedic text. Resorting to a contrary 1 (course 
of life), and growing old in their own duties, they 
become men in this world whose nature is to return *. 
Coming to a sinful womb, as A"a«dalas s , or deaf, or 
lisping men, they attain to higher and higher castes in 
order ; going beyond the 5udra womb, and (beyond) 
whatever other dark qualities there are which abide in 
the quality of darkness* in the current (of this world*. 
Attachment to objects of desire is laid down to be 
the great delusion. There, sages and saints and 
gods become deluded, wishing for pleasure. Dark- 
ness", delusion, the great delusion, the great obscu- 
rity called anger, and death the blinding obscurity ; 
anger is called the great obscurity. I have now 
duly described to you, O Brahmawas! this quality 
of darkness, in full and accurately with reference to 

' See note 7 on last page. The sequence of ideas seems not to 
be projKrly brought out here. In the course of transmigration after 
their cour>e of conduct is altered they become men, and then pro- 
ceed to heaven. This seems the real sense here. 

* To return to life and death, and so on, until they fit themselves 
for final emancipation. Cf. Apastamba II, 5, 11, 10-11. 

1 Cf. A'Mndogya, p. 359. 

4 This is not very clear, and the commentators give but little 
help. The meaning probably is, that they gradually, in course of 
improvement, cross beyond the .S'udra caste, and all those qualities 
or tempers of mind, and so forth, which have been stated to apper- 
tain to the quality of darkness. 

* Cf. Saiikhya-karika.pp. 47, 48, and Vafaspati's comment. There 
these are identified with the ' afflictions ' of the Yoga-rastra — igno- 
rance, self-consciousness, affection, aversion, persistent attachment, 
and they are five divisions of false knowledge, or the quality of dark- 
ness, as it is here called. See, too, .SVetaxvatara (comm.), p. 284. 
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its nature, and also its qualities, and also its source. 
Who, indeed, understands this properly; who, in- 
deed, perceives this properly? The definition of 
the essence of darkness is, that one sees the real 
in what is unreal. The qualities of darkness have 
been described to you in many ways. And dark- 
ness in its higher and lower 1 (forms) has been accu- 
rately stated. The man who always understands 
these qualities gets rid of all dark qualities. 



Chapter XXII. 
Brahman said: 

best (of men) ! I will explain to you accurately 
the quality of passion. Learn, O noble ones ! the 
action of the quality of passion. Injuring (others), 
beauty 2 , toil, pleasure and pain, cold and heat, 
power*, war, peace, argument, repining 3 , endurance, 
strength, valour, frenzy, wrath, exercise and quarrel 
too, vindictiveness, desire, backbiting, battle, the 
thought (that this or that is) mine, preservation 4 , 
slaughter, bonds, affliction, buying and selling, 
touching 8 other people's weak points, by cutting, 
breaking, piercing; fierceness and cruelty, vilifying, 
pointing out others' weaknesses, thinking of (this) 
world, harbouring evil thoughts, animosity, abuse, 

1 Generally and specifically, says Aiyuna Mixra. 

• Aiguna Mixra says these mean pride of beauty and pride of 
power respectively. Cf. as to this list generally, Maitrl, pp. 50, 51. 

• Cf. Sanatsu^attya, p. 168. 

4 I presume this means solicitude for preserving what one has 
got Cf. Gtta, p. 48. 

4 Literally, piercing. ' Cutting, breaking piercing,' farther on, 
seems to indicate the greater or less offennveness of the operation 
of ' touching others' weak points.' 

Y 2 
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uttering falsehoods, bad * gifts, doubt, boasting, cen- 
sure, praise, laudation*, prowess, defiance, attendance 
(on another), obedience 8 , service, harbouring desire, 
management 4 , policy, heedlessness, contumely, belong- 
ings 5 , and the various decorations which prevail in 
this world, for men, for women, for living creatures, 
for articles, and for houses, vexation, and also want 
of faith, vows and regulations', and actions with 
expectations, and the various acts of public charity T , 
the ceremony of Svaha, the ceremony of Svadha. 
the ceremony of Vashat 8 , salutation, both officiating 
at sacrifices and imparting instruction, and also 
sacrificing and study, gifts and acceptance of gifts, 
expiations, auspicious rites, the wish 'this may be 
mine and that may be mine,' affection generated by 
the qualities ', treachery and likewise deception, dis- 
respect and respect, theft, slaughter, disgust, vexing 
(oneself), wakefulness, ostentation, haughtiness, and 
attachment also, devotion, pleasure and delight, 
gambling, common scandal, association with women, 

1 I.e. to undeserving persons, Ar^una Mijra. Probably it in- 
cludes the other defects also pointed out at Gita, p. 1 20. As to 
doubt, see Giti, p. 63. 

1 The one is attributing merits which do not exist, the other is 
merely parading merits which do exist. 

* Ar^-una Mirra takes this literally to mean ' wish to hear.' 

* Cleverness in worldly affairs, NilakawMa. 

* Cf. Gita, passim, and sec also Yoga-sutras II, 30, and com- 
mentary (]>p. 127-129, Calc. ed.) 

' Fasts and other observances for special benefits. 
' E. g. digging tanks and wells, &c. 

* Vashat and Svaha indicate offerings to gods, Svadha to the 
manes. See Brihadaranyaka, p. 982, and MaWukya (Gatu/apada 
Kirika), p. 443, and commentaries there. 

' I presume this means attachment to the operations of the 
qualities. Cf. Gita, p. 48. As to the wish just before, see Gill, 
pp. 115, 116. 
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devotion to dancing, and instrumental or vocal music, 
all these qualities, O Brahmawas! are described as 
passionate. The men who meditate on past, present, 
and future entities in this world \ who are always 
devoted to the triad — piety, wealth, and lust also* — 
who acting under (the impulse of) desires exult on 
the success of all their desires, these men, who are 
enveloped by passion, have (their) currents down- 
wards*. Born again and again in this world, they 
rejoice 4 , and wish for the fruit appertaining to the life 
after death' and that appertaining to this world also. 
They give and receive, and make Tarpa«a*. and also 
sacrifice. The qualities of passion have been de- 
scribed to you in many ways, and the action of the 
quality has also been stated accurately. The man 
who always understands these qualities, gets rid of 
all passionate qualities. 



Chapter XXIII. 
Brahman said : 
Now I shall proceed to describe the third — the 
best — quality, beneficial to all creatures, and unblam- 
able, the duty of the good. Joy 7 , pleasure, nobility, 
enlightenment and happiness also, absence of stingi- 
ness, absence of fear, contentment, faith, forgiveness, 
courage, harmlessness, equability, truth, straight- 
forwardness, absence of wrath, absence of calumnia- 

1 I. e. who are always thinking of what tbey have done and what 
they have to do, and so forth. Cf. Gtti, pp. 115, 116. 
1 And not that which is higher than these, viz. final emancipation. 

* See p. 321 and note 5 there. * Cf. inter aha, Gfta, p. 48. 

* Viz. heaven. Cf. Gfta, p. 48. * I.e. offerings to the manes. 
T Cf. p. 300 supra, and .Sand Parvan (Moksha), chap. 194, at. 34; 

chap, a 1 9, at. 36. For nobility, Arcana Miira has manifestation of joy. 
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tion, purity, dexterity, valour. He who possesses the 
piety of concentration of mind, (holding) knowledge 
to be vain 1 , (good) conduct vain, service vain, and 
labour vain, he attains the highest in the next 
world. Devoid of (the notion that this or that is) 
mine, devoid of egoism, devoid of expectations, 
equable everywhere, not full of desires, (to be) such 
is the eternal duty of the good. Confidence, modesty *, 
forgiveness, liberality, purity, freedom from laziness, 
absence of cruelty, freedom from delusion, com- 
passion to (all) creatures, absence of backbiting, joy. 
contentment, joviality, humility, good behaviour, 
purity in all action for (acquiring) tranquillity*, 
righteous feelings, emancipation', indifference*, life as 
a Brahma/'drin, abandonment on all hands, freedom 
from (the notion that this or that is) mine, freedom 
from expectations', unbroken piety 7 , (holding that) 
gifts (are) vain, sacrifices vain, learning vain, vows 
vain, receipt of gifts vain, piety vain, penance vain. 
Those talented Brahmanas in this world, whose 
conduct is of this description, who adhere to the 
quality of goodness, abiding in the seat of the Brah- 
man », perceive (everything) aright. Getting rid of all 

' Such is Nilakaw/tfa's reading, and he takes knowledge to mean 
mere knowledge derived from books, Ac. Ar^una MLrta has a dif- 
ferent reading for vain, which he interprets to mean ' wish for fruit' 

1 See Sanatsu^atiya, p. 162. 

5 I.e. pure and straightforward conduct in the performance of 
whatever is done for attaining final emancipation. 

* Of other people from sorrow, Ai£iina MLrra. 

* The state of being unconcerned, udastna, NtlakanMa. 

* Cf. Gita, p. 60, inter alia. 

1 Ar^una Mlrra understands the original here to mean 'not 
being under the control of another/ 

* I. e. the source of the Vedas, according to Ntlakan/Aa. The 
supreme is called Brahmayoni, the original word here, at .SveiA- 
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sins, and free from grief, those talented men reach 
heaven, and create (various) bodies l . The power of 
governing, self-restraint, minuteness 2 , these those high- 
souled ones make (for themselves) by (the operations 
of their own) minds like the gods dwelling in heaven. 
They are said to have their currents upwards 3 , and 
to be gods, and of the quality of goodness 4 ; and 
having gone to heaven they verily change in various 
ways, by means of nature 8 . They obtain and divide 8 
whatever they desire. Thus, O chiefs of the twice- 
born ! have I described to you the conduct of the 
quality of goodness. U nderstanding this according to 
rule, one obtains whatever one desires. The qualities 

xvatara, p. 354, where Brahman is rendered to mean Prakr/ti by 
.Sankara. See Sanatsu^dtiya, p. 1 86, note 6, and Taittiriya-aranyaka, 
p. 894. As to the probable sense here, see p. 339, note 2 infra. 

1 I. e. for themselves. Cf. p. 345 infra ; Yoga-sutras, p. 227; 
and Brriiadaraayaka, p. 849. 

' These include, according to NilakanMa, the other qualities of 
the same class unnamed here, for which see Yoga-sutra III, 44 
(p. 207). The power of governing, i. e. producing, destroying, or 
combining worldly objects as one pleases; self-restraint, i.e. in 
the presence of tempting objects ; minuteness = power of becoming 
as minute as one pleases. The other qualities are lightness, large- 
ness, and heaviness; power of attracting everything so as to be 
near oneself (e. g. touching the moon with the finger), power of 
obtaining one's wish. 

* Cf. p. 321 supra and note 5. Aiyuna Mirra, and NtlakanMa 
also, here render it by ' those who go upwards.' As to which, see 
Gita, p. 109. 

4 Cf. for this sense, which is given by Aiyuna Mirra, Sahkhya- 
sara, p. 19. 

* NflakaaMa says this means that they change their minds for 
purposes of enjoyment by means of the impression of previous 
enjoyments. The changes, however, seem to be those above referred 
to — minuteness, ftc, and the acquisition of other bodies. As to na- 
ture, cf.Gfta, pp. 58 and 1 12, with the correction made at p.318 supra. 

' This is not quite dear. Does it mean distribute among them- 
selves or others? 
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of goodness have been specifically described, and the 
operation of the qualities has been accurately stated. 
The man who always understands these qualities, 
enjoys the qualities', but is not attached to the 
qualities. 

Chapter XXIV. 
Brahman said : 
The qualities cannot be explained altogether dis- 
tinctly (from one another). Passion, goodness, and 
darkness likewise are seen mixed up (with one 
another). They are attached to one another, they 
feed on one another. They all depend on one 
another, and likewise follow one another*. There 
is no doubt of this, that as long* as there is goodness 
so long darkness exists. And as long as goodness 
and darkness, so long is passion said (to exist) here. 
They perform their journey together, in union, and 
moving about collectively. For they act with cause 
or without cause *, moving in a body. Of all these 
acting with one another, but differing in development, 
the increase and diminution will now be stated. 
Where darkness is increased, abiding' in the lower 
entities, there passion should be understood to be 
little, and goodness likewise to be less. Where 

1 Cf. Gild inter alia, p. 104. * Cf. p. 318 supra. 

' So Aiyuna Mixra. Nilakan/Aa says on this. ' However much 
goodness may be increased, it is still held in check by darkness, 
and thus there is the continual relation of that which checks and 
that which is checked between the three qualities ; hence they are 
alike. So also passion being increased, holds goodness and darkness 
in check. The sense seems to be that the qualities dominate all in 
this world and exist together though varying in strength' (Giti, p. 73). 

* I. e. spontaneously, Ar^una MLrra. Cf. Sana Parvan (Moksha), 
chap. 194, st 35. 

• It is in the lower species that darkness is predominant 



Digitizi 



ed by Google 



CHAPTER XXIV, 1 4. 329 

passion is developed, abiding in those of the middle 
current \ there darkness should be understood to be 
little, and goodness likewise to be less. And where 
goodness is developed,, abiding in those of the upward 
current *, there darkness should be understood to be 
little, and passion likewise to be less*. Goodness 
is the cause of the modifications in the senses, and 
the enlightener 4 . For there is no other higher duty 
laid down than goodness. Those who adhere to 
(the ways of) goodness go up; the passionate remain 
in the middle ; the men of the quality of darkness, 
being connected with the lowest quality, go down*. 
The three qualities abide in the three castes thus : 
darkness in the .Sudra, passion in the Kshatriya, and 
the highest, goodness, in the Brahma«a'. Even 
from afar T , darkness, goodness, and passion also, 
are seen to have been together and moving about 
collectively. We have never heard of them (as 
existing) separately. Seeing the sun rising, evil- 
doers are alarmed, and travellers, suffering trouble 
from the heat, feel the warmth. The sun is good- 
ness developed, evil-doers likewise are darkness, and 
the heat to the travellers is said to be a property of 

1 I.e. the human species, Ar^una Mixta. Cf. Glut, p. 109. 

* See Gitft, p. 109, also p. 337 supra. In his Sankhyatattva- 
kaumudf, VSiaspati Mirra applies the epithet to Yogins (see p. 13 
of Tftranith's edition, and the editor's note there). 

* Cf. Gtd, p. 108. 

* Cf. GftA, p. 108. The modifications of the senses constituting 
perception by them is an operation of the quality of goodness. 
This seems to be the meaning of the text ; as to this, cf. Tattva- 
kaumudt, p. 14 (Tiiinftth's edition). 

1 See Gitft, p. 109; the words are nearly identical. 
' Cf. -Santi Parvan (Moksha), chap. 188, st. 15. The Vairya is 
omitted here. 
' I.e. Ar^una Mirra says, even after much observation. 
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passion \ The light in the sun is goodness ; the heat 
is the quality of passion ; and its eclipse on the 
Parvan 2 days must be understood to be of the quality 
of darkness. So in all shining bodies, there exist 
three qualities. And they act by turns in the several 
places in several ways. Among immovable entities, 
darkness is in the form of their belonging to the 
lower species ; the qualities of passion are variable ; 
and the oleaginous property is of the quality of 
goodness 3 . The day should be understood to be 
threefold, the night is stated to be threefold, and 
likewise months, half-months, years, seasons, and 
the conjunctions *. Threefold are the gifts given *, 
threefold the sacrifices performed, threefold are the 

1 This illustrates the existence of the qualities as one body. 
Even the enlightening sun, which embodies the quality of goodness, 
produces effects which belong to the other qualities. The fear and 
sorrow which evil-doers, that is thieves, feel, is an effect of the rising 
of the sun, which appertains to the quality of darkness, and the heat 
as being the cause of vexation and consequent delusion to travellers, 
appertains to the quality of passion. 

* I. e. the days of the moon's conjunction or opposition. 

' I understand this to mean that in the 'immovable entities' the 
three qualities co-exist ; the birth in the lower species is as effect 
of darkness ; the variable qualities, viz. the heat, &c, as Aiyuna 
Mlrra says, are the properties of passion ; and the oleaginous 
properties among them appertain to goodness, as, says Ar^mna 
Mura, they are sources of pleasure (cf. Gila, p. 118). Nilakan/Aa 
says, ' Immovable entities being very unintelligent, darkness is 
very much developed among them,' but this last, as an interpreta- 
tion of tiryagbhdvagata, appears to me to be alike unwarranted 
and inappropriate here. 

4 Does this mean the period about the close of one and beginning 
of another yuga or age ? That is the only sense ejusdem generis 
with the words preceding it that I can think of; yet tlie jump from 
years to yuga-sandhis is a long one. 

* Cf. Gita, p. 1 20. With reference to some, at least, of the things 
enumerated here, the division would be rather fanciful. 
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worlds, threefold the gods, threefold the (depart- 
ments of) knowledge, and threefold the path '. The 
past, the present, and the future ; piety, wealth, and 
lust ; the Prawa, the Apana, and the Udana ; these 
are the three qualities. And whatever there is in 
this world, all that is (made of) these three qualities 2 . 
The three qualities — goodness, passion, and darkness 
also — are always acting unperceived. The creation 
of the qualities is eternal. Darkness, unperceived, 
holy 5 , constant, unborn, womb, eternal, nature, 
change 4 , destruction, Pradhana, production and ab- 
sorption, not developed, not small, unshaking, im- 
movable, immutable,existentand also non-existent* — 
all these, the unperceived, (consisting) of the three 
qualities, is said to be. These names should be learnt 
by men who ponder on matters relating to the self. 
He who understands correctly all the names of the 
unperceived, and the qualities, and its pure opera- 
tions, he, freed from the body, understanding the 
truth about (all) distinctions, and being free from all 
misery, is released from all qualities. 

1 See these three mentioned at A^indogya, pp. 340-359. As 
to departments of knowledge, cf. Gita, p. 84 ; Ar^una MLrra reads, 
' threefold the Vedas.' 

' The universe is all developed from the Prakriti, which is merely 
the three ' qualities in equilibrium.' Cf. Sinkhya-sutra I, 61. 

* Because it gives final emancipation to one who discriminates 
it from Purusha, Ar^una MLrra. Cf. Sankhya-sutra II, 1 seq., and 
Sankhya-karika, p. 56 seq., and commentary. For another list of 
names of Prakr/H, see 5veliLrvatara (comm.), p. 283. 

* Nature is not a development from anything, and hence is called 
avikrtti in Sankhya-karika 3 ; but ' change ' here probably means 
the whole aggregate of Vikritis, ' changes' or developments, which 
make up Prakriti ; or by a different derivation it may, perhaps, also 
mean that from which all development or change takes place. 

1 See Sankhya-sutra V, 53-56 ; and also I, 26, and commentary 
here. The Vedintins speak of Maya — which answers to what the 
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Chapter XXV. 
Brahman said: 
From the unperceived was first produced the 
great self 1 , of great intelligence, the source of 
all qualities 2 ; it is said to be the first creation. 
That great self is signified by these synonymous 
terms — the great self, intelligence, Vish»u », Gishnu, 
.Sambhu, the valiant, the understanding, means of 
knowledge, means of perception, and likewise cogni- 
tion, courage, memory. Knowing that (great self), a 
learned Brahmawa comes not by delusion. It has 
hands and feet on all sides *, it has eyes, heads, and 
faces on all sides ; it stands pervading everything 
in the world *. The being of great power is stationed 
in the heart of all. Minuteness s , lightness, (the power 
of) obtaining (everything) (are his); he is the 
governor, the light, inexhaustible. Now people who 
comprehend the understanding, and who are always 
possessed of a good heart, who practise meditation, 
who are constant at concentration of mind, who are 
true to their promises, and whose senses are subdued, 
who are possessed of knowledge, who are not ava- 
ricious, who have subdued wrath, whose minds are 
clear, who are talented, who are devoid of (the thought 
that this or that is) mine, who are devoid of egoism, 

Sahkhyas call Prakri'ti (see .SVeiirvatara, p. 340, and Sahkhya-suira 
I, 69, and commentary there) — as ' sattvasaUvabhyamanirva^ya.' 

1 I. e. the understanding, on which see Sankhya-suira I, 61-64. It 
is called being (Purusha) further on, as it dwells in the body (Puri). 

* I. e. of the effects of all qualities (namely, the universe ; cf. 
Gita, p. 48), NtlakanMa. 

' I. e. all-pervading, Ar^una Mixra. On the whole passage, see 
Sankhya-sara, pp. 15, 16, and note 3 on page 333 infra. 

* As, says Ar^una Mixra, it is the source of all activity. 

• The words are identical with those at Gfti, p. 103. 

• See p. 327 supra. 
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these being emancipated, attain greatness '. And the 
talented man who understands that high and holy 
goal, the great self*, he among all people comes not 
by delusion. The self-existent Vish*u is the Lord in 
the primary creations '. And he who thus knows the 
lord lying in the cave*, the transcendent, ancient 
being, of universal form, and golden 8 , the highest goal 
of those possessed of understanding, that talented 
man, abides transcending the understanding •. 



Chapter XXVI. 
Brahman said : 
That Mahat which was first produced, is (after- 
wards) called egoism ; when it is born as (the feeling 
itself) M, that is said to be the second creation. 
That egoism is stated to be the source of all entities 8 , 

1 I.e., says Ajyuna Mixra, the world of the understanding. Does 
this mean the world of Hiraxyagarbha ? The understanding is said 
to be the ' subtle body ' of Hiranyagarbha (Ved&nta Paribh&sha, 
p. 46). Probably the reference spiritually interpreted is to the state 
in which egoism and all its products are non-existent. 
' Literally, ' the high and holy passage to the great self.' 
' The Mahat first manifests itself as Vishnu before it manifests 
itself as Brahman or .Siva (Sahkhya-sara, p. 16), hence he is said 
to be the Lord in the primary creation. It may be added, that in 
the Sinkhya-fira where this passage is quoted the original word 
rendered ' cognition ' above (khyiti) does not occur, but in lieu of 
it occurs Brahman. The sentence ' And the talented man ' ftc. is 
also wanting there. 

* I. e. the understanding. See 5ankam on Svet&rvatara, p. 339 ; 
KaMa, p. 100. 

* Source of enlightenment, Ar^una MLrra. Cf. Mwu&ka, pp. 303- 
308 (gloss). 

* L e. attaching himself to the Purusha, as the never-changing 
reality, and rising above Praknu' and its manifestations. 

' I. e. when the Mahat develops into the feeling of self-conscious- 
ness — I — then it assumes the name of egoism. 

* See on this Sftnkhya-sira, Hall's Introd. p. 31, note. 
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that from which the changes take place * ; it is full 
of light, the supporter of consciousness ; it is that 
from which the people are produced, the Pra^apati. 
It is a deity, the producer of the deities, and of the 
mind ; it is the creator of the three worlds. That 
which feels* thus — ' I am all this* — is called (by) that 
(name). That eternal world is for those sages who 
are contented with knowledge relating to the self 
who have pondered on the self, and who are perfected 
by sacred study and sacrifice. By 8 consciousness of 
self one enjoys the qualities ; and thus that source of 
all entities, the producer of the entities, creates (them) : 
and as that from which the changes take place, it 
causes all this to move; and by its own light, it 
likewise charms the world. 

1 So Aiguna Mirra. KilakanMa says it means ' born from the 
change, or development, viz. Mahat.' The Sankhya-sara, p. 17, 
however, shows it means ' appertaining to the quality of goodness.' 
See also Sahkhya-karikd 25, and commentary there, which is of great 
help here. The sense is this : Egoism is of three descriptions ; it 
appertains to the quality of goodness, and as such is the creator 
of the deities and mind, the deities being those presiding over the 
ten senses (cf. Sahkhya-sara, p. 17); it is full of light, or apper- 
tains to the quality of passion (cf. ibid.), and as such imparts to 
the other two qualities their virtue of activity (cf. Sihkhya-kirika 
commentary, p. 91, Taranath's ed.); it is also of the quality of 
darkness, and as such the producer of the triple world (see ibid.V. 
See Saftkhya-sutra II, 17, 18, and comment, where a view some- 
what different in one or two details is stated. 

f Sahkhya-sara, p. 16 ; Sahkhya-karikA 24, p. 89 (TSranath's ed.V 
' Ar/*una Mijra says that the words Ahaftkara &c. are here ex- 
plained ; qualities here means objects, as at Gita, p. 55. The 
meaning of the first clause is, that the feeling that the objects are 
for oneself, and therefore enjoying them, gives the name of Ahankira 
to the principle in question ; its creation of all the elements gives it the 
name of Bhutadi. It is called Vaikirika, as the cause of the various 
activities and developments going on. The last clause seems to be 
an explanation of the epithet Taj,f asa, also applied to egoism. 
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Chapter XXVII. 

Brahman said : 

From egoism, verily, were the five great elements 
born — earth, air, space, water, and light as the fifth. 
In these five great elements, in the operations of 
(perceiving) sound, touch, colour, taste, and smell, 
creatures are deluded 1 . When, at the termination 
of the destruction of the great elements, the final 
dissolution approaches, O talented one! a great 
danger for all living beings arises 2 . Every entity 
is dissolved into that from which it is produced. 
They are born one from the other, and are dis- 
solved in the reverse order 8 . Then when every 
entity, movable or immovable, has been dissolved, 
the talented men who possess a (good) memory* 
are not dissolved at all. Sound, touch, and like- 
wise colour, taste, and smell as the fifth ; the 
operations (connected with these) have causes 4 , 
and are inconstant, and their name is delusion. 
Caused by the production of avarice •, not different 
from one another 7 , and insignificant 8 , connected with 
flesh and blood, and depending upon one another, 

1 The contact of the objects of sense with the senses is the 
source of delusion. 

* Cf. Gita, p. 107, and note 1 there. 

* Cf. Sankhya-sutra I, 121, and p. 387 infra. 

* I.e. knowledge of the truth, Ar^iina Mura. 

* Hence, as they have a beginning, they also must have an end, 
and hence they are inconstant. 

' This and following epithets expand the idea of inconstancy. 
T Being all in substance connected with the Prakri'ti, the material 
world, so to say. 

* Containing no reality, Nflakaxtfa. 
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excluded from the self 1 , these are helpless and 
powerless. The Pr4»a and the Apana, the Udana. 
the Samana, and the Vyana, these five winds 
also are joined to the inner self 1 , and together 
with speech, mind, and understanding make the 
eight constituents of the universe *. He whose skin, 
nose, ear, eye, tongue, and speech are restrained, 
and whose mind is pure, and understanding un- 
swerving *, and whose mind is never burnt by these 
eight fires', he attains to that holy Brahman than 
which nothing greater exists. And the eleven 
organs, which are stated as having been produced 
from egoism — these, O twice-born ones! I will 
describe specifically. The ear, the skin, the two 
eyes, the tongue, the nose also as the fifth, the 
two feet, the organ of excretion, and the organ of 
generation, the two hands, and speech as the tenth ; 
such is the group of organs, the mind is the ele- 
venth. This group one should subdue first, then 
the Brahman shines (before him). Five (of these) 
are called the organs of perception, and five the 



1 Nilakaw/Aa apparently takes the original here to mean of gross 
nature, not subtle, such as anything connected with the self would 
be. They are helpless and powerless without support from other 
principles, and mainly the self. 

'He here states what is more closely connected with the self, 
and, as NilakawM.i puts it, accompanies the self till final emancipa- 
tion. The inner self NilakawMa takes to mean the self associated 
with egoism or self-consciousness. 

' Nilakan/Aa cites certain texts to show that the perceptive senses 
work only through the mind, and that the objects of the senses are 
produced from the senses, and hence the universe, he says, is con- 
stituted of the eight enumerated above. 

4 I. e. from the truth. 

* I. e. vexed by the operations of any of these. 
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organs of action. The five beginning with the 
ear are truly said to be connected with knowledge. 
And all the rest are without distinction connected 
with action. The mind should be understood to be 
among both \ and the understanding is the twelfth. 
Thus have been stated the eleven organs in order. 
Understanding these *, learned men think they have 
accomplished (everything). I will now proceed to 
state all the various organs. Space* is the first 
entity; as connected with the self it is called the 
ear ; likewise as connected with objects (it is) sound; 
and the presiding deity there is the quarters. The 
second entity is air; it is known as the skin as 
connected with the self; as connected with objects 
(it is) the object of touch ; and the presiding deity 
there is lightning. The third (entity) is said to be 
light; as connected with the self it is called the eye; 
next as connected with objects (it is) colour; and 
the presiding deity there is the sun. The fourth 
(entity) should be understood to be water ; as con- 
nected with the self it is called the tongue ; as con- 
nected with objects it is taste; and the presiding 
deity there is Soma. The fifth entity is earth; 
as connected with the self it is the nose ; as con- 
nected with objects likewise it is smell; and the 
presiding deity there is the wind. Thus are the 
five entities stated to be divided among the three 4 . 
I will now proceed to state all the various organs. 

1 Cf. Sahkhya-klrika »i; Sankhya-sAra, p. 17. 

' Cf. KaAfa, p. 148. 

* Cf. Lalita Vistara (translated by Dr. R. Mitra), p. 11. 

4 The above sentences show the entities in the three different 

aspects mentioned, which correspond to each other; the ear 

is the sense, that which is connected with the self; sound is the 

object of that sense, as connected with the external world; and the 

[8] Z 
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As connected with the self, the feet are mentioned 
by Brahmawas, who perceive the truth ; as connected 
with objects it is motion ; the presiding deity there 
is Vishmi. The Apana wind, the motion of which is 
downward, as connected with the self, is called the 
organ of excretion ; as connected with objects it is 
excretion 1 ; and the presiding deity there is Mitra. 
As connected with the self the generative organ is 
mentioned, the producer of all beings ; as connected 
with objects it is the semen ; and the presiding deity 
there is Pra^apati. Men who understand the Adhya- 
tma speak of the two hands as connected with the 
self; as connected with objects it is actions; and 
the presiding deity there is India. Then first, as 
connected with the self, is speech which relates 
to all the gods; as connected with objects it is 
what is spoken; and the presiding deity there is 
fire. As connected with the self they mention the 
mind, which follows after the five entities * ; as con- 
nected with objects it is the mental operation ; the 
presiding deity there is the moon. Likewise (there 
is) egoism, the cause of the whole course of worldly 
life, as connected with the self; as connected with 
objects, self-consciousness ; the presiding deity there 
is Rudra. As connected with the self, they men- 
tion the understanding impelling the six senses*; 

quarters, Dik, are the deities presiding over the senses ; as to this 
cf. Sahkhya-sara, p. 17, and Vedanta Paribhasha, p. 45, which show 
some discrepancies. The distinctions of Adhvatma &c are to 
be found in the Upanishads ; cf. inter alia, A*Aandogya, p. 1*7, and 
cf. Gila, p. 77. 

1 As to the original word, cf. inter alia, 5vetlrvatara, pp. 197-201. 

* This probably means the five senses which can perceive only 
when associated with the mind. See p. 268 supra. 

* The understanding is called the charioteer at Ka/Aa, p. in. 
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as connected with objects that which is to be un- 
derstood ; and the presiding deity there is Brah- 
man. There are three seats for all entities — a fourth 
is not possible — land, water, and space. And the 
(mode of) birth is fourfold. Those born from eggs, 
those born from germs, those born from perspira- 
tion, and those born from wombs — such is the four- 
fold (mode of) birth of the group of living beings '. 
Now there are the inferior beings and likewise those 
moving in the air. Those should be understood to 
be born from eggs, as also all reptiles. Insects 
are said to be born from perspiration ; and worms 
of the like description. This is said to be the 
second (mode of) birth, and inferior. Those beings, 
however, which are born after the lapse of some 
time, bursting through the earth, are said to be 
born from germs, O best of the twice-born! 
Beings of two feet or more than two feet, and 
those which move crookedly, are the beings bom 
from wombs. Understand about them also, O 
best of men! The eternal seat (where) the 
Brahman* (is to be attained) should be under- 
stood to be twofold — penance* and meritorious 
action. Such is the doctrine of the learned. 
Action should be understood to be of various 4 

1 Cf. A*Aandogya, pp. 404-406, and glosses ; Aitareya, p. 343 ; 
Vedinta Paribhishi, p. 47; SSnkhya-sOtra V, 111; Manu I, 43; 
Max Mailer's note at p. 94 of his A'Aindogja in this series. 

* So Nflakaw/jia, but he also adds that this means birth as a 
Brahmana, which seems to be quite wrong. Aiyuna MLrra's 
* means of acquiring Brahman ' is right. See p. 369 infra. 

* I. e., I presume, ' knowledge.' .Sahkara has so interpreted the 
word at Mum/aka, p. 170, and KaMa, p. 127, and elsewhere; and 
see Sanatsu^ftttya, p. 166 supra. 

4 Another reading is ' of two kinds.' But I prefer this, as three 
kinds are mentioned further on. 

Z 2 
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descriptions, (namely) sacrifice, gift at a sacrifice, 
and sacred study 1 , for (every one) who is born*. 
Such is the teaching of the. ancients. He who 
duly understands this, becomes possessed of concen- 
tration of mind, O chief of the twice-born! and 
know, too, that he is released from all sins. Space * 
is the first entity; as connected with the (indivi- 
dual) self it is called the ear; as connected with 
objects likewise it is called sound; and the presiding 
deity there is the quarters. The second entity is air; 
as connected with the (individual) self it is called 
the skin ; as connected with objects it is the object 
of touch ; and the presiding deity there is the 
lightning. The third is called light; as connected 
with the (individual) self it is laid down to be the 
eye ; next as connected with objects it is colour ; 
the presiding deity there is the sun. The fourth 
should be understood to be water; as connected 
with the (individual) self it is stated to be the 
tongue; as connected with objects it should be 
understood to be taste ; the presiding deity there 
is Soma. The fifth element is earth ; as connected 
with the (individual) self it is called the nose; as 
connected with objects likewise it is called smell; 
the presiding deity there is Vayu. Thus have I 



1 Cf. as to this A'Mndogya, p. 136, which justifies our rendering, 
though the commentator Aiyuna Mura seems to understand the 
passage differently. 
' Aiyuna Mwra seems to understand this to mean ' twice-born.' 
* This is a repetition of what occurs at p. 337, and apparently is 
spurious. But two of the MSS., both those containing commentaries, 
contain the passage twice. One of the other MSS. omits the pas- 
sage where it occurs before, and has it here. I think that the 
passage is in its place before, and probably interpolated here. 
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accurately described to you the creation 1 as connected 
with the (individual) self. A knowledge of this, O ye 
who understand piety! is here obtained by those 
who possess knowledge. One should place all these 
together,, (viz.) the senses, the objects of the senses, 
and the five great elements, and hold them by the 
mind*. When everything is absorbed into the mind, 
the pleasures of (worldly) life 8 are not esteemed. 
The learned (men) whose understandings are pos- 
sessed of knowledge esteem the pleasure derived 
from that*. Now 6 I shall proceed to describe that 
discarding of all entities by (means) gentle and 
hard*, which produces attachment to subtle 7 (topics), 
and is sanctifying. The (mode of) conduct in which 
qualities are not (treated as) qualities', which is free 
from attachment, in which one lives alone*, which is 
uninterrupted 10 , and which is full of the Brahman 11 , 
is called happiness (dwelling) in one aggregate 12 . 

1 I am not quite sure that this is a correct rendering. But I can 
think of none better, and the commentators afford no help. 

1 Nilakax/Aa says, ' Thinking that the great elements are not dis- 
tinct from the senses, one should bold them absorbed in the mind.' 
Ajguna Mixta says, ' In the mind as their seat they should be placed,' 
as being not distinct from the mind, I presume. Cf. Ka/Aa, p. 1 48. 

' Literally,' birth.' 

* From knowledge, I presume. The commentators afford no help. 

* An/una Mirra's text appears to commence a new chapter here. 
' Such as meditation or up&sana, and piinSyama or restraint of 

life-winds respectively, Aiguna Mirra. 

* Cf. p. 310 supra. 

* L e. bravery, learning, &c are treated as not being merits, as 
they cause pride, ftc, NtlakanMa. 

' I. e. in solitude, NtlakanMa ; devoting oneself to the self only, 
Argroa Mirra. Cf. also p. 284 supra, note 4. 
M Or, says NUakaiwAa, free from any belief in distinctions. 
" Another reading would mean ' which exists among Brahmanas.' 

* I. e. all collected together, I presume. 
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The learned man who absorbs objects of desire 
from all sides, as a tortoise (draws in) his limbs \ 
and who is devoid of passion, and released from 
everything*, is ever happy. Restraining objects 
of desire within the self 8 , he becomes fit for assi- 
milation with the Brahman 4 , having his cravings 
destroyed, and being concentrated in mind, and 
friendly and affectionate* to all beings. The fire 
of the Adhyatma* is kindled in a sage by his 
abandoning the country 7 , and by the restraint of 
all the senses which hanker after objects of sense. 
As fire kindled with fuel shines forth with a great 
blaze, so the great self shines forth through the 
restraint of the senses. When one with a tranquil 
self perceives all entities in one's own heart, then 
being self-illumined', one attains to that which is 
subtler than (the most) subtle (thing) '•, and than 
which there is nothing higher. It is settled, that 
the body in which the colour 11 is fire, the flowing'* 

I Cf. GitS, pp. 50, 51, and Sanli Parvan (Moksha Dharma) I, 51, 
where the phrase is precisely the same as here. 

* I. e. from all bonds, I suppose. See p. 293 supra, 

' Cf. Gita, p. 51. « Cf. Gita, p. no. • Cf. Git*, p. 68. 

* I. e. experience, NilakanMa. It means direct perception of the 
relations between the supreme and individual self. Cf. Ghi, p. in. 

T As opposed to forests. See Sanatsu^attja, p. 159, note 9. 
' This must mean here the supreme self, apparently. 

* I.e. being devoted to the self only, Ar^una MLrra. The 
ordinary meaning of the word, however, is one who has direct 
experience or perception without the aid of senses, Ac. Cf. B/Yha- 
daranyaka, p. 765, and Sartraka Bhashya, pp. 648, 784, &c. 

'* NtlakanMa says, ' The supreme Brahman which is subtler than 
the Brahman within the lotus-like heart/ 

II I. e. that which perceives colour, viz. the sense, Ar^una MLrra 
This applies to the analogous words coming further on. 

" I. e. taste, says Aryuna Mixra, which seems to be more correct 
than Ktlakaft/Aa's blood and such other liquid elements of the body. 
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(element) water, and the feeling of touch is air, 
the hideous holder of the mud 1 is earth, and 
likewise the sound is space; which is pervaded by 
disease and sorrow; which is surrounded by the 
five currents*; which is made up of the five ele- 
ments; which has nine passages" and two deities 4 ; 
which is full of passion ; unfit to be seen * ; made 
up of three qualities and of three constituent ele- 
ments'; pleased with contacts 7 ; and full of delusion*; 
— this same (body), which is difficult to move in this 
mortal world, and which rests on the real (entity)*, 
is the very wheel of time which rotates in this 
world 10 . It is a great ocean, fearful and unfathom- 
able, and is named 11 delusion. The world, together 
with the. immortals, should cast it aside, curtail it, 

1 I. e. the flesh, bone, and so forth, Nilaka«/Aa ; the mucus in 
the nose, An/una Mura. 

* I.e. the senses. Cf. p. a 38 supra, note 7. 

* Cf. Gtti, p. 65. « See Sanatsu^ittya, p. 187 supra. 

1 As being unholy, Nilakaw/Aa ; as the bodies of ATtafilas &c. 
when seen are productive of sin, Argrma. MUra. See p. 155 supra. 

' Viz. vita, pitta, rieshma, or wind, bile, and phlegm. The 
dhatus are sometimes spoken of as seven. See Yoga-sutras, 
p. 192 ; Tattt. Ax. p. 874, commentary, and p. 246 supra. See, too, 
however, -Svetlrvatara, commentary, p. 187. 

T Which is delighted only by contact with food and so forth, not 
otherwise, NtlakaoMa. 

1 I. e. cause of delusion. The original word for 'it is settled 'at the 
beginning of this sentence is otherwise rendered by Ar^una Mura. 
He takes it to mean ' in this light (namely, as above stated) should 
one contemplate the body.' The other rendering is NtlakawMa's. 

' I. e. the self, Ar^una Mirra ; the understanding, N!laka*Ma ; 
difficult to move = difficult to adjust if attacked by disease, &c, 
Nnakam&L 

M It is owing to this body that the self becomes limited by time, 
Ktgum. Mure. NtlakawMa's gloss I do not follow. Cf. p. 1 87 supra, 
and p. 355 infra. 

" I.e. characterised by delusion, Aignna MLrra. 
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and restrain it 1 . Desire, wrath, fear, avarice, trea- 
chery, and falsehood also, (all these), which are 
difficult to get rid of, the good do get rid of by 
restraint of the senses*. And he who in this 
world has vanquished the three qualities and the 
five constituent elements 3 , obtains the highest* — 
the infinite — seat in heaven. Crossing the river of 
which the five senses are the lofty banks, the agita- 
tion of mind * the mighty waters, and delusion the 
reservoir 8 , one should vanquish both desire and 
wrath. Freed from all sins, he then perceives that 
highest (principle), concentrating the mind within 
the mind 7 , and seeing the self within the self*. 
Understanding everything, he sees the self with 
the self in all entities as one ', and also as various. 



1 I am not sure about the meaning here. Aryuna Mixta sa\s, 
(reading vixriget, ' send forth/ for vikshipet, ' cast aside,') ' send forth 
at the creation, curtail at the dissolution, and restrain at the final 
emancipation.' The commentary reads rodhayet, which we have 
adopted above. The text in the same copy, however, is bodhayet 
Ar^una Mixra adds, as far as I can make out from an incorrect 
copy : ' as in this life everything is accomplished by these actions ' 
(namely, I suppose, the casting aside, Ac). Nf lakaw/Aa says, ' This 
same thing is the cause of creation, destruction, and knowledge' 
reading bodhayet 

* Cf. Gfta, p. 57. 

* I. e. the five great elements, as stated in Williams' Dictionary, 
citing Yajtfavalkya III, 145. See Santi Parvan (Moksha), chap. 181, 
st. 16 ; chap. 184, st. 1. 

4 I. e. the scat of the Brahman, Ntlakait/Aa. 

* See Gita, p. 66, where the word is the same, vix. vega. 

4 From which, namely, the river issues. Cf. for the whole figure, 
.VSnti Parvan (Moksha), chap. 251, st. 12. 

T The mind=the lotus-like heart, NflaksM/fo. Cf. Glta, p. 79. 
Concentrating = withdrawing from external objects, Sec 

* I. e. in the body, Nflakan/Aa. See p. 248. 

* Cf. Gtta, p. 83, and note 4 there. NilakawMa says, ' as one, i.e. 
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changing from time to time 1 . He can always perceive 
(numerous) bodies like a hundred lights from one 
light He verily is Vish«u, and Mitra, and Varu«a, 
Agni, and Pra^apati. He is the supporter, and the 
creator. He is the lord whose faces are in all direc- 
tions 1 . (In him) the great self — the heart of all 
beings — is resplendent. Him, all companies of Brah- 
ma«as, and also gods, and demons, and Yakshas, and 
Pwa&is, and Pitris, and birds, and the bands of 
Rakshases, and the bands of Bhutas s , and also all 
the great sages, ever extol. 



Chapter XXVIII. 
Brahman said: 
Among men the royal Kshatriya is the middle 4 
quality; among vehicles the elephant 8 , and among 
denizens of the forest the lion ; among all sacrificial 
animals the sheep, and among the dwellers in holes 
the snake ; among cattle also the bull, and among 

by direct perception of the unity of the individual and supreme, 
and as various, i. e. in the all-comprehending form.' 

1 I.e. creating or acting, Ar^una Mixra. I think it probable 
that it was meant to go with the preceding words. See Gtta, 
p. 83 note; but, for this, 'changing' must be in the accusative. 
It is in the nominative. As the original stands, and on Ar^una 
Mixra's interpretation, the sense seems to be that when he is about 
to engage in the work of creation, he can obtain as many bodies as he 
likes. NtlakanMa compares AMndogya, p. 536. And see pp. 249, 
337 supra. Can always perceive= invariably obtains when he wishes. 

* Cf. Gtta, pp. 83, 93, and note 1 there. 

* Cf. Gtta, pp. 85, 118. 

* I.e. passion — that quality is dominant in the Kshatriya, 
NilakawMa. See p. 339 supra. 

* Commenting on Glut V, 18 (p. 65) Sahkara calls the elephant 
atyantatimasa, belonging entirely to the quality of darkness. 
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females a male *. The Nyagrodha, the Gambu, the 
Pippala, and likewise the JSalmali, the JTiruapa, and the 
Meshasrmga, and likewise the bamboo and willow*; 
these are the princes among trees in this world, 
there is no doubt of that The Himavat, the 
Partyatra, the Sahya, the Vindhya, the Triku/avat, 
the .SVeta, the Nlla, the Bhasa, and the Kosh/Aavat 
mountain, the Mahendra, the Guruskandha, and 
likewise the Malyavat mountain, these are the 
princes among mountains*. Likewise the Maruts 
are (the princes) among the Ga«as ; the sun is the 
prince among the planets, and the moon 4 among 
the Nakshatras; Yama is the prince among the 
Pitr/'s, and the ocean among rivers ; Varu«a is the 
king of the waters, and Indra is said to be (the king) 
of the Maruts. Arka is the king of hot (bodies), 
and Indu is said to be (the king) of shining bodies. 
Fire is ever the lord of the elements 5 , and Brihaspati 
of Brahmanas ; Soma is the lord of herbs, Vish*u 
is the chief among the strong ; Tvash/r* is the prince 

1 As to the constructions here, cf. generally GttS, p. 88, and 
see the remarks of Rdmanu^a and .Sridhara on Gita X, 21. The 
meaning here is, of course, the male is ruler over females. 

* I do not know what distinction is intended between these two. 
Generally kilaka is used for the hollow bamboo, which whistles 
when the wind blows through it. 

* Some of these mountains are mentioned in Pata^ali. See 
Introduction. 

4 This list may be compared with that at Gha, chapter X. 
Sometimes the same object occurs more than once with reference 
to more than one class ; thus the moon occurs as lord of Naksha- 
iras, of shining bodies, and of herbs — unless Soma there stands for the 
Soma plant. See Gita, p. 1 1 3. Aryuna Mixra says expressly that the 
moon occurs more than once as the correlatives, the classes with re- 
ference to which she is mentioned, are different. In such cases I have 
kept the original names untranslated ; Arka=sun; Indu = moon. 

* Cf. Ka/Aa, p. 83. 
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of the Rudras, and Si va is the ruler of (all) creatures; 
likewise, sacrifice of (all) initiatory ceremonies 1 , and 
Maghavat * likewise of the gods ; the north among 
the quarters, and among all vipras the powerful 
king Soma*; Kubera (is lord) of all jewels, Puran- 
dara of (all) deities. Such is the highest creation 
among all entities. Pra/apati (is lord) of all 
peoples; and of all entities whatever I, who am 
full of the Brahman, and great, (am lord). There 
is no higher being than myself or Vishnu. 
The great Vish»u full of the Brahman is the 
king of kings over all. Understand him to 
be the ruler, the creator, the uncreated Hari. For 
he is the ruler of men, Kinnaras, and Yakshas; 
of Gandharvas, snakes, and Rakshases; of gods, 
demons, and Nagas. Among all those who are 
followed by (men) full of desires, (the chief) is* the 
great goddess Mahervarl, who has beautiful eyes. 
She is called Parvatl. Know the goddess Uma* to 
be the best and (most) holy of (all) females. Among 
women who are (a source • of) happiness, likewise, 
the brilliant 7 Apsarases (are chief). Kings desire 

1 This must mean, I presume, that the sacrifice is higher than 
the initiation, as male than Female, see p. 346, note 1. 

* This is another repetition. Indra has been mentioned before, 
and Purandara is mentioned further on. 

' As to king Soma, see inter alia Brthad&nuryaka, p. 337; 
A'/Mndogya, p. 342, where .Sahkara explains ' king ' by adding ' of 
Brihmaffas.' Vipras sBrihrnanas. 

4 L e. M&hexvart is the most beautiful of womankind. 

* It is well known that Umi, Parvatt, M&hexvari are names of 
the consort of the third member of the Hindu Trinity ; see Kena, 
p. 13, and .Sankara's comment there. See, too, Muir, Sanskrit 
Texts, vol. iv, p. 431, and Taittirtya-lranyaka, p. 839. 

* The idea of ' source ' is supplied by Arjiina Mwra. 

' Literally, ' rich.' Aryuna MLrra paraphrases it by * Gyoti&h- 
mat!.' NSlakan/jia's explanation here is not quite clear. 
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piety ; and Brahmawas are the bridges ' of piety. 
Therefore a king should always endeavour to pro- 
tect the twice-born *. Those kings in whose domi- 
nions good men lie low, lose all their qualifications 3 , 
and go into wrong paths after death. But those 
high-souled kings in whose dominions good men 
are protected, rejoice in this world, and attain the 
infinite (seat) after death. Understand this, O chiefs 
of the twice-born ! I shall now proceed to state the 
invariable characteristics of piety. Non-destruction 
is the highest piety 4 , and destruction is of the 
nature of impiety. Enlightenment* is the character- 
istic of gods ; action • the characteristic of men ; 
sound is the characteristic of space ; (the sensation 
of) touch is the characteristic of air ; colour is the 
characteristic of light ; taste is the characteristic of 
water ; the characteristic of earth, the supporter of 
all beings, is smell ; words are the characteristic 
of speech T refined into vowels and consonants ; the 
characteristic of mind is thought Likewise as to 
what is described here as understanding, a deter- 

1 I. e. instrumental in piety, or guides to piety. Cf. &vetlrvatan. 
p. 370; MuM^aka, p. 297. 

* So literally, doubtless Brahma«as only are intended here. 

* I. e., I presume, they lose all their merits, their good points are 
destroyed by this dereliction of duty. 

4 Cf. p. 291 supra. Ar^una Mijra begins a fresh chapter with ' I 
shall now,' &c. * Knowledge of the truth, Aryuna MLrra. 

' I. e. action performed for the purpose of obtaining the fruit of 
it. The next five items refer to the five elements and their cha- 
racteristic properties. NilakaxMa's explanation, that all these are 
merely parallels not stated for their own relevancy here, bat as 
illustrations, seems to be the only available one. 

' I. e. the learning of other people, NtlakanMa. The meaning 
seems to be that we know speech only in its manifestation in the 
form of words. 
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mination is here formed by (that) understanding 
about objects which have been thought over by the 
mind '. And there is no doubt of this that deter- 
mination is the characteristic of the understanding. 
The characteristic of mind is meditation * ; and the 
characteristic of a good man is (living) unperceived*. 
The characteristic of devotion is action 4 ; and know- 
ledge the characteristic of renunciation. Therefore 
a man of understanding should practise renunciation, 
giving prominence to knowledge*. The renouncer 
possessed of knowledge attains the highest goal. And 
crossing beyond darkness, and transcending death 
and old age, he repairs to that which has no second*. 
Thus have I duly spoken to you concerning the 
characteristic of piety. I will now proceed to explain 
properly the comprehension ' of the qualities. As 
to the smell of the earth, verily, that is comprehended 
by the nose; and the wind* likewise residing in the 
nose is appointed' to the knowledge of smell. Taste 10 , 

1 The text here is rather unsatisfactory; I have adopted that 
which I find in the copy containing Aignna Mixra's commentary. 

* Frequent pondering on matters learnt from •Sastras or common 
life, Nilaka*Ma. Why mind comes twice the commentators do not 
explain. 

' Does this refer to what is said at Sanatsu^atfya, p. 159 ? 
' Devotion means here, as in the G t ta, action without desire of fruits. 
For action the word here is the same as at Gtta, p. 1 15, note s. 

* Cf. GM, p. 5 a, note 7. 

* This is Arjuna Mixra's interpretation, and appears to me to be 
correct. NtlakaicMa's is different, but seems to omit all account 
of abhyeti, ' repairs.' 

' Arjuna Mixra's interpretation seems to be different, but our 
copy is not quite intelligible. 

1 See p. 337 supra. The wind is the presiding deity of the nasal 
organ. 

' I. e. that is its function. Atffuna Mixra says, ' it is pondered 
on,' which is not clear. " Cf. Gita, p. 74, as to taste and water. 
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the essence of water, is always comprehended by the 
tongue. And the moon likewise, who resides in the 
tongue, is appointed to the knowledge of taste. The 
quality of light is colour, and that is comprehended 
by the eye; and the sun residing in the eye is 
appointed always to the knowledge of colour. The 
(sensation of) touch, belonging to the air, is perceived 
by the skin, and the wind 1 residing in the skin is 
always appointed to the knowledge of (the objects) 
of touch. The quality of space is sound, and that is 
comprehended by the ear. And all the quarters re- 
siding in the ear are celebrated as (being appointed) 
to the knowledge of sound. Thought is the quality 
of mind, and that is comprehended by the under- 
standing. The supporter of consciousness* residing 
in the heart is appointed to the knowledge of mind*. 
The understanding (is comprehended in the form 
of) determination, and the Mahat 4 of knowledge. 
To (this) positive comprehension, the unperceived* 
(is appointed), there is no doubt of that The Kshe- 
tra£"»a, which is in its essence devoid of qualities 
and eternal, is not to be comprehended by any 

1 This cannot be the presiding deity here, though one expects 
such deity to be mentioned ; see p. 337 supra. 

* The text of more than one of the lines here is rather doubtful ; 
we follow NilakaaMa, who takes this to mean the jiva, the indi- 
vidual soul. Cf. p. 339, note a supra. 

1 I. e. thought, as Nflakaw/Aa points out 

4 Mahat is properly the same as buddhi, understanding, but as 
it is here mentioned separately, I suppose, it signifies AhankAra. 
NflakawMa takes its operation, here called knowledge, to mean 
' the feeling I am,' which agrees with our interpretation, for which 
some support is also to be derived from p. 333 supra. 

* I here follow Aiyuna Miira, though somewhat diffidently. The 
knowledge ' this is 1/ and the knowledge ' this is so and so and 
nothing else ' is presided over by the unperceived — the PrakrrtL 
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symbols. Therefore the characteristic of the Kshe- 
traf»a, which is void of symbols 1 , is purely knowledge. 
The unperceived is stated to be the Kshetra* in 
which the qualities are produced and absorbed. And 
I always see, know, and hear it, (though) concealed. 
The Purusha knows it, therefore is he called Kshe- 
traf »a *. And the Kshetrafwa likewise perceives all 
the operations of the qualities 4 . The qualities created 
again and again, do not know themselves*, being non- 
intelligent, to be created and tied down to a begin- 
ning, middle, and end*. Only the Kshetraf «a attains, 
no one (else) attains, to the truth, which is great, 
transcendent, and beyond the qualities and the entities 
(produced) 1 from the qualities. Hence a man who 
understands piety, abandoning qualities, and the cre- 
ation*, in this world, and transcending the qualities, 
and having his sins destroyed, then enters into the 
Kshetra£#a. One who is free from the pairs of 
opposites, free from the ceremony of salutations, and 

1 See Sanatsu^aitya, p. 146. See also p. 309 supra. 

* See Gtta, p. 102 seq. ' L e. he who knows the Kshetra. 
4 Enlightenment, activity, and delusion, NilakanMa. 

* I.e. do not know the self, NtlakanMa; better, I think, 'the 
qualities do not know themselves, only the Kshetra^ffa knows 
them.' Cf. Janti Parvan (Moksha Dharma), chap. 194, st. 41. 

* I.e. production, existence, and destruction, NilakaxMa. This 
must, however, mean their manifestation, continuance, and dis- 
solution in any particular form. For the praknti, which is made 
up of the three qualities, is beginningless. Cf. Gtta, p. 104. 

7 I. e. the actual physical manifestations, as we may say, of the 
qualities. 

' The original, sattva, Ntlaka»/Aa renders by buddhi, and qualities 
by visible objects. In the familiar Sankhya phrase sattvapuru- 
shanyatapratyaya sattva means creation, or what is other than 
purusha (cf. Sahkhyatattvakaumudt, pp. 9-144). That is the 
meaning here. See too p. 371 infra, and 5anti Parvan (Moksha 
Dharma), chap. 194, st. 38 seq. and comments there. 
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from the svaha ceremony 1 , who is unmoving, and 
homeless 8 , is the Kshetnifwa, he is the Supreme 
Lord. 



Chapter XXIX. 
Brahman said : 

I will state truly all about that which has a be- 
ginning, middle, and end s , and about the means for 
its comprehension, together with names and charac- 
teristics 4 . It is stated that day was first and then 
night ; that months have the bright* first, the Nak- 
shatras •Sravana* as the first (among them), and the 
seasons the winter as the first (among them). The 
earth is the source T of smells, water of tastes, the 
light (of) the sun is the source of colours, the wind is 
stated to be the source of (the feelings of) touch ; like- 
wise space is the source of sound. These are the 
qualities of the elements. Now I shall proceed to 
state the highest and first of all entities. The sun is 



1 See p. 324 supra. 

* See Giti, p. 101. Unmoving probably means 'not perturbed 
by the qualities' (Gfta, p. no), or perhaps the same thing as 'of 
steady mind' at Gfta, p. 101. The sense is preUy much the same 
in both places. 

' Which has birth ftc, NilakawMa, i. e. all the creation, I presume. 

* The names, that is to say, of the various elements, and their 
qualities. 

* This must mean fortnights. 

' This is specified, says Ar^-una Mura, as the six months of the 
northern solstice are caused by the sun being at this Nakshatra. 
As to those six months, cf. GttS, p. 81. For the same reason, 
Ar^una Mura adds, the winter season is mentioned as the best. 

' The word Sdi, literally beginning, is used in the whole of this 
passage in different senses ; it means the tource, it means the best, 
and it means the first in order. 
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the first among shining bodies " ; fire is said to be 
the first of the elements * ; Savitrt * of all branches 
of learning; Prafipati of deities; the syllable Om 
of all the Vedas ; and the Prawa life-wind, of all 
words 4 ; whatever is prescribed in this world, all 
that is called Savitrt 8 . The Gayatrt is the first 
among metres ; among (sacrificial) animals, the goat* 
is mentioned (as the first). Cows are the first among 
quadrupeds, and the twice-born among men 7 . The 
>Syena is first among birds; among sacrifices, the 
offering (into the fire) is the best; and among all 
reptiles, O best of the twice-born ! the snake * is 
the highest. Of all ages the Kr/ta is the first, there 
is no doubt of that Among all precious things, 
gold (is the first), and among vegetable (products) 
likewise the barley seed*. Among all things to 
be eaten or swallowed food is the highest ; and of 

1 This should be compared with the enumeration at p. 345 supra, 
and that in the Gfia there referred to. 

* Cf. p. 346 supra. Nilakan/fta takes fire to mean the gastric fire, 
and bhuta, rendered by us elements, to mean the species of beings 
born from eggs and wombs. 

' The famous verse ' Tat savitur,' &c See inter alia Brthadara- 
wyaka, p. 999; ApasUmba I, 1, 1, 9; Manu II, 77 seq., 104-170. 

' See pp. 264, 265 supra. 

' Here he turns back to the Savitrt, ' looking back in the manner 
of the lion,' says Ntlakaw/Aa, and for purposes of upasana. He 
does not give up the thread of his discourse entirely, but simply 
interjects this little clause. Ntlakan/Aa adds, Savitrt here includes 
every mode of worship prescribed for Brahmaxas, 4c., and even 
for MleiMas. Cf. note 3, and Gautama (Bahler's ed.), p. 1 74 note. 

* Cf. Jfitindogya, p. 109, and Ankara's commentary. Ar/una 
Mixra compares this text, Tasmadesha elesham paranam jresh/Aa- 
ixmogaA. Where it occurs I know not. 

* Cf. Sinti Parvan (Ri^adharma), chap. 11, st it. 

•I.e. Vasuki, NtlakanMa. More probably it refers to the species. 

* As it is used in various ceremonies. 

[8] A a 
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all liquid substances which are to be drunk, water 
is the best. And among all immovable entities, 
without distinction, the Plaksha, the ever holy field 
of Brahman \ is stated to be the first I, too, (am 
the first) among all the patriarchs*, there is no 
doubt of that And the unthinkable, self-existent 
Vish»u is stated to be my own self. Of all moun- 
tains, the great Meru is stated to be the first-born. 
And among all quarters and sub-quarters, likewise, 
the eastern quarter 3 is the first Likewise the Ganga 
going in three paths is stated to be the first-born 
among rivers. And likewise of all wells and reser- 
voirs of water, the ocean is the first-born. And of all 
gods, Danavas, Bhutas, Pi^a/'as, snakes, and Rak- 
shases, and of men, Kinnaras, and Yakshas, Ijvara* 
is the lord. The great Vish«u, who is full of the 
Brahman, and than whom there is no higher being in 
these three worlds, is the source of all the universe. 
Of all orders *, that of householders (is the first), there 
is no doubt of that. The unperceived is the source 
of the worlds ; and the same is also the end of every- 
thing. Daysend with (the sun's) setting*; the night ends 
with (thesun's)rising; the end of pleasure is ever grief : 

1 I.e. the Creator ; his field means, I presume, his special seal. 
' Beings from whom all creatures were bom. See inter ilu 
.Sand Parvan (Moksha Dharma), chap. 208, st 5 ; Manu I, 34. 

• At p. 347 the north is mentioned. Ar^una Mixra has ' flrdhva,' 
or upward here, and yet ' north ' before. Is the north the best as 
the seat of the higher world mentioned at .Santi Parvan (Moksha 
Dharma), chap. 19a, st. 8 scq. ? 

4 I.e. Rudra, says NilakanMa. 

• Vis. BrahmaAarin, householder, forester, and Samnyisin. Cf. 
•Slnti Parvan (Moksha),ch. 191,51. 10; Manu VI, 89; Gautama, p. 190- 

• These stanzas also occur in the .Santi Parvan, chap. 27, m. 31 
teq. (Ra^adharma). A part of them appears to be quoted in Sahkhya- 
sutra V, 80. And the commentator V^dna Bhikshu introduces it 
with the expression * iti jruyate.' But it is not a Vedic text 
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the end of grief ever pleasure. All accumulations 
end in exhaustion ; all ascents end in falls ; all asso- 
ciations end in dissociations ; and life ends in death. 
All action ends in destruction ; death is certain for 
whatever is born ' ; (everything) movable or immov- 
able in this world is ever transient. Sacrifice, gift, 
penance, study, observances, and regulations, all this 
ends in destruction *. There is no end for knowledge. 
Therefore one whose self is tranquil, whose senses 
are subjugated, who is devoid of (the idea that this 
or that is) mine, who is devoid of egoism, is released 
from all sins by pure knowledge. 



Chapter XXX. 
Brahman said : 
The wheel of life * moves on ; a wheel of which 
the spoke is the understanding, of which the pole * 
is the mind, of which the bonds are the group of 
the senses, of which the outer rim* is the five great 
elements, of which the environment is home • ; which 

1 Cf. Gttd, p. 45- ~~ 

* All this is action, the fruit of which is perishable; the fruit of 
knowledge, on the other hand, is everlasting. 

* Literally, time ; it seems, however, to stand for the vicissitudes 
of worldly life. Cf. Svetlrvatara, p. 283. The body is called 
' wheel of time ' at p. 53 supra, but Aiyuna Mirra there says ' it 
is the wheel which causes the rotation of the wheel of time.' 

4 The cause of its being large in dimensions, Ar^una Mixra ; the 
supporting pillar, NtlakaxMa. I prefer the former, and take the 
sense to be that worldly life is co-extensive with the operations or 
' fancies ' of the mind. 

' What is outside the elements, the physical manifestations of 
Prakrtti, is beyond the domain of worldly life. 

* The possession of ' home ' is equivalent to a dwelling in the 
midst of worldly life. Hence the idea of homelessness at inter aha 
Gttfl, pp. 101-103. 

A a 2 
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abounds in old age and grief, which moves in the 
midst of disease and misfortune, which rotates in * 
space and time ; the noise of which is trouble and 
toil, the rotations* of which (constitute) day and 
night; which is encircled with cold and heat; of 
which pleasure and pain are the joints, and hunger 
and thirst the nails fixed into it, of which sunshine 
and shade are the ruts; which staggers in the opening 
or closing of an eyelid, which is enveloped in the 
fearful waters of delusion, which is ever revolving 
and void of consciousness *, which is measured by 
months and half months, is ever-changing*, which 
moves through (all) the worlds 8 ; the mud* for which 
is penance and regulations, the mover of which is 
the force of the quality of passion * ; which is lit up • 
by the great egoism, which is sustained by the 
qualities ; the fastenings in which are vexations * ; 



1 This means, I presume, that worldly life is conditioned, so to 
say, by space and time. See p. 343 supra. 

* I.e. the cause of the rotation, Nilaka«/Aa. 
1 I.e. unintelligent. 

* Now takes the form of a man, now of an animal, and then of 
some other thing, NilakanMa. I think, however, that the meaning 
is, that it is not alike to all ; different persons are in different states 
in this world. 

* Aryuna Mura says this means that it is the cause of the move- 
ments in all the worlds. That is the sense I extract from his words, 
which are not quite clear, lokanam sam£ara*e hetus. The render- 
ing in the text follows NilakanAia. 

' I.e., I presume, that which retards the revolutions of the 'wheel' 
Instead of 'penance,' NilakawMa's reading is ' the quality of darkncs*.' 

T Cf. Sankhya-karika, p. 13, and Va4aspati's commentary thereon. 

' ' Animated,' NilakanMa. Egoism is the cause of the worM, 
and of all knowledge of it. Cf. Sankhya-karika, p. 14. 

* The text here is unsatisfactory. I follow Ntlakaw/Aa, who say» 
'vexations= those arising from not obtaining what is desired.' 
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which revolves in the midst of grief and destruction \ 
which is full of actions and instruments of action *, 
which is large, and which is extended by means of 
attachments *, which is rendered unsteady by avarice 
and desire 4 , which is produced by ignorance of 
various (matters) *, which is attended upon by fear 
and delusion, and which is the cause of the delusion 
of all beings, which moves towards joy and pleasure*, 
which has desire and wrath as its appurtenances, 
which is made up of (the entities) beginning with 
the Mahat and ending with the gross elements 7 , 
which is unchecked, the imperishable source (of all) ', 
the speed of which is like that of the mind, and 
which is (never) fatigued. This wheel of life, which 
is associated with the pairs of opposites, and which 
is devoid of consciousness, all the world, together 
with the immortals, should cast away, abridge, and 
check *. That man, among all creatures, who always 



1 Revolves in the midst of, = lives upon, is fed by, Nflaksw/Aa. 

* I.e. the organs of action, I presume. 

* The more attachments one has, the more one is tied down to 
worldly life, and the more comprehensive such life becomes. 

* Avarice is coveting another's wealth when one has one's own ; 
desire is the wish for that which one has not 

' NflakanMa reads ' vUitra,' which be renders to mean diversi- 
fied, as being made up of the three qualities, ignorance there being 
the same thing as Prakr/ti, which is probably a better sense alto- 
gether than that obtainable from Argnna Mirra's reading. 

' Which moves by attachment to external pleasures, &c, 
Nttaka*/Aa. See p. 300 supra. 

T I.e. all the world developed from Praknu* — a common phrase. 

* This is NtlakanMa's forced meaning. But the text here is 
doubtful. Perhaps the sense is ' in which production and disso- 
lution are going on unchecked' 

' Seep 344 note. For the last word, the variant here is sthapayet, 
make steady or stop 
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accurately understands the movement and stoppage ' 
of the wheel of life is never deluded. (That) sage, 
released from all impressions', transcending all 
pairs of opposites, and released from all sins, attains 
the highest goal. The householder, and the Brah- 
maiarin, the forester, and also the beggar*, ail 
these four orders are stated to have the order of 
householder for their basis. Whatever system of 
rules 4 is prescribed in this world, to follow it is 
good ; this has been celebrated from ancient times *. 
He who has been first refined by ceremonies', and 
who has duly observed vows, being (born) in a caste 
of (high) qualifications 7 , and who understands the 
Vedas, should return • (from his preceptor's house). 
Always devoted to his own wife, behaving like* 
good men, with his senses restrained, and full of 
faith, one should perform the five sacrifices M in this 
world. The sage who eats what remains after 
(offerings) to deities" and guests, who is devoted 
to Vedic rites, who duly performs sacrifices and 

1 I.e. the causes of the revolution and stoppage, Ntlakaa/fa. 
' Impressions of previous actions, delusions, Ac. And see p. 147 
supra. 

* I.e. the Samnylsin. ♦ S&stra. Cf. Glt4, p. 117. 

* ' Such is the eternal fame,' literally. 

' I.e. on whom the Vedic rites or SaMsldras are duly performed. 
And see Gtt&, p. 122. 
T I.e. one of the three higher castes. 

* The original is the technical word for the return of a Brahma- 
Hria after finishing his studies. He is describing the 'householder.' 

* I.e. following the rule of conduct sanctioned by the good. 

M Vide Williams' Dictionary, s.v. mah&yagMz; Anraliyana Gribya 
III, 1, 3; Manu II, 69; IV, 21. 

u Cf. Gild, p. 62 ; a guest must always be fed, and unless be is 
satisfied the host must not eat. Cf. S&nti Parvan (Mokaha), chap. 
192, st. 15; Manu HI, 106; Apastamba II, 3, 7, 3. 
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gifts according to his means, who is not thought- 
lessly active 1 with the hand or foot, who is not 
thoughtlessly active with the eye, and who is not 
thoughtlessly active with his speech or any of his 
limbs, to such a one the (word) good applies. One 
should always have the sacred thread and a clean 
cloth, and be of pure vows, and self-restrained, 
and should always associate with good men, making 
gifts, and with one's external organs restrained ; one 
should restrain one's lust and hunger*, should be 
kind, should behave like the good, and keep 
a bamboo stick and a water-pot filled with water 1 . 
One should learn and teach, should likewise perform 
sacrifices and officiate at others' sacrifices, and should 
give and receive gifts, — (thus) one should adopt the 
sixfold mode of life *. Know that three (of these) 
duties are the means of livelihood for Brahmawas, the 
two teaching and officiating at sacrifices, and also 
receiving untainted gifts*. And as to the other 
remaining three duties, gift, study, and sacrifice, they 
are pious* duties. With regard to those three 
duties, the sage who understands piety, who is self- 
restrained, kind, possessed of forgiveness, and equable 
to all creatures, should avoid heedlessness*. The 

1 The same word as at Gtta, p. 1 1 4, there rendered 'vain activity.' 
1 Cf. Apastamba II, 1, 1, 2 seq. 

* Cf. Manu IV, 36 ; Apastamba II, 1, 1, 15. 

* These are the well-known six duties of Br£hma«as as specified 
by Manu and others. See the discussion of this point in the 
Introduction. 

* Another reading is ' gifts from an untainted (source).' 

' What is the exact meaning of this here ? I suppose the 
meaning is that the performance of them is a pure performance of 
duty ; the others are duties the performance of which supplies one's 
own wants, and is therefore interested. Cf. Gautama X, 1 and a. 

' Le. omission or mistake in performance. 
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Brahma*a householder, who is of rigid vows, who 
is thus devoted, discharging all these duties as 
much as is in his power, conquers heaven. 



Chapter XXXI. 
Brahman said : 
Thus ' duly studying to the best of his power, in 
the way above 2 stated, and likewise living as a Brah- 
ma£4rin, one who is devoted to his own duty and 
learned, who is a sage with all his senses restrained, 
who applies himself to what is agreeable and bene- 
ficial to the preceptor, who is pure*, and constant 
in veracity and piety, should, with the permission 
of the preceptor, take food without decrying it*, 
should eat (the leavings) of sacrificial offerings, and 
alms, and should stand, sit, and take exercise • (duly), 
should sacrifice twice to the fire after becoming 
clean and with a concentrated (mind), and should 
always bear a staff of the Bilva or Pallra * (wood). 
The clothing of the twice-born (man) should be of 
linen, or of cotton, or also a deerskin, or a cloth 
entirely (dyed with) reddish colour. There should 
also be a girdle of muriga ; he should have matted 
hair, and likewise always (carry) water (with him), 
and have his sacred thread, be engaged in sacred 

1 Argun* Mixra says, ' Having described first the order of house- 
holder, as that is the chief, he now describes that of BrahmaMrin.' 
Cf. Apastamba II, 9, 21, 1, and note. 

' Where ? This is obscure. 

' Both internally and externally, I presume. 

* Cf. Taittirfya, p. 129 ; Santi Parvan (Moksha), chap. 19s, st 6. 

* Cf. Gtta, p. 69. Aiyuna Mixra says, 'Having exercise by 
means of standing and sitting ; the meaning is not sleeping except 
at the proper time.' 

' Cf. Mann II, 41 seq. 
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study, and free from avarice, and of rigid observances. 
(Such) a Brahmaiarin, always making offerings like- 
wise of pure water to satisfy the deities, being 
restrained in mind \ is esteemed. One who is thus 
devoted*, who is concentrated in mind, and con- 
tinent *, conquers heaven, and reaching the highest 
seat, does not return to birth. Refined by means 
of all ceremonies, and likewise living as a Brahma- 
^arin 4 , a sage who has renounced* (all) should go out 
of towns and dwell in forests •. Wearing a skin or 
the bark of a tree, he should bathe (every) morning 
and evening, and always living within the forest, 
should not enter a town again. He should honour 
guests, and should also give them shelter at (the 
proper) time, living on fruits and leaves, and roots 
and 5yamaka grain. He should without sloth feed on 
water, air, and all forest-products down to grass as they 
come, in order 7 , in accordance with the (regulations • 
at his) initiation. He should honour a guest who 
comes, by (giving him) water accompanied with roots, 
fruits, and leaves. And he should always without 
sloth give alms out of whatever he has for food. He 
should also eat always after the deities and guests* 

1 Or it may be, ' being self-restrained and with (all his) heart.' 
The constructions in the original vary greatly, and so tbey do in 
the translation. * Applying himself to his duties. 

* Cf. Maitrt, p. 18, and comment there. 

* Cf. Manu VI, 1 seq. ' I.e. who is a mendicant ascetic. 

' Cf. p. 173 supra, note 9. Here be gives a description of the 
third order of forester, as to which compare generally Manu VI. 

T First the jungle-products, then air, Ac, Ar^una Mixra. The 
sense seems to be that the restrictions should become gradually 
harder. Cf. Manu VI, 34-31; Apastamba II, 9, ss, sseq.; 11,9,33,2. 

* I.e. whatever restriction he put on himself when entering upon 
the particular mode of life. 

' Supra, p. 358, and cf. Taittirlya, p. 38. 
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(are satisfied) and with his speech restrained, having 
a mind free from envy \ eating little, and depending 
on the deities. Restraining the external senses, kind, 
full of forgiveness, preserving his hair and moustache, 
performing sacrifices, addicted to sacred study, and 
devoted to veracity and piety, pure in body *, always 
dexterous 3 , always in forests, and concentrated in 
mind, — a forester whose senses are subdued and 
who is thus devoted* conquers the worlds. 

A householder, or a Brahma&Lrin, or again a 
forester, who wishes to apply himself to final emanci- 
pation should adopt the best (line of) conduct*. Offer- 
ing safety to all beings, the sage should become free 
from all action *, and be agreeable to all beings, kind, 
and restrained in all his senses. He should make 
a fire ' and feed on the alms (obtained) without ask- 
ing* and without trouble*, and which have come 
spontaneously 10 , in a place free from smoke and 
where people have already 11 eaten. One who 

1 I.e. of others for obtaining more, and so forth. Aigiina 
Mlrra's reading is different, and he renders it to mean, ' one by 
whom the rule of life as a Brahmaidrin has not been violated.' 

1 Aigiina Mixra's reading, ' one who has cast away (all attach- 
ment to) the body/ Compare as to hair and moustache, Mano VI, 
6 seq. 

' See Gfta, p. 127. Here the meaning is probably assiduous in 
the performance of duties, vows, and so forth. 

• I.e. applies himself to his duties. 

• Arjuna Mirra says this means anandirramam, but there most 
be some bad copying here. I take the word as it stands to mean 
something like the ' godlike endowments ' at Gita, p. 1 14. 

' See Gita, pp. 54, 1*7. The meaning here is probably that of 
action without egoism. See Gfta, p. 55. 

7 I.e. Ar^una Mlira says, ' not at night' The readings are 
unsatisfactory . I read kri'tva vahnini, but diffidently. Is the allusion 
to the rule at Apasiamba II, 9, ai, 10? Cf. Gautama III, 17. 

• Cf. Kaushttaki, p. 3a. • I.e. to the giver. Cf. Gfii, p. no. 
» See Gita, p. 10. " Cf. Manu VI, 56 ; Gautama III, 15. 
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understands final emancipation should seek to ob- 
tain alms after the cleaning 1 of the vessels (used 
for cooking), and should not rejoice if he obtains, 
and should not be dejected if he does not obtain 
(alms). Nor should he beg for too much alms*, 
seeking merely to sustain life. Eating only a little, 
he should go about for alms with a concentrated 
mind, looking out for the (proper) time. He should 
not wish for earnings in common with another, nor 
should he eat when honoured ; for an ascetic should 
be averse from all earnings (accompanied) with 
honour*. When eating, he should not taste any 
articles of food which have been eaten by others *. 
or which are pungent, astringent, or bitter, and like- 
wise no sweet juices. He should eat just enough 
for his livelihood — for the support of life. One 
who understands final emancipation should seek for 
a livelihood without obstructing (other) creatures; 
and when he goes about for alms, he should not 
go following after another s . He should not parade 
(his) piety, he should move about in a secluded 
place, free from passion. He should resort for 
shelter to an empty house, or a forest, or the foot 
of a tree, or a river likewise, or the cavern of 
a mountain. In summer, (he should pass) but a 
single night* in a town; and in the rains, he may 
dwell in one place. He should move about the 

1 I.e., I presume, in order to avoid interfering with others' 
comforts. And see last note. 

* See Manu VI, 55. As to proper time further on, see last note. 

* Cf. Sanatsu^itlya, pp. 145-147; 'without respect' at Gitl, 
p. 120, means probably with disrespect, otherwise that passage 
and this would be somewhat inconsistent See too Manu II, 16a. 

* Cf. Manu II, 56 ; Gtti, p. 118 ; and p. 269 supra. 

' As that other may get nothing if they go together, Argiuu 
MLrra. Ct Manu VI, 51. • Cf. Gautama III, ai. 
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world like a worm \ his path being pointed out by 
the sun, and he should walk with circumspection 
over the earth out of compassion to all beings*. 
He should not make any accumulations ; and should 
eschew dwelling with friends 8 . And the man who 
understands final emancipation should verily do all 
acts which he has to do, always with clean water. 
A man should always bathe in clean water. And 
with his senses restrained, he should devote himself 
to these eight observances *, — harmlessness, life as a 
Brahmaiarin, veracity, and also straightforwardness, 
freedom from anger, freedom from (the habit of) 
carping, restraint of the external organs, and habi- 
tual freedom from (the habit of) backbiting. He 
should always practise a sinless (mode of) conduct, 
not deceptive and not crooked ; and free from attach- 
ment should always make one who comes (as a guest) 
take a morsel of food. He should eat just enough 
for livelihood — for the support of life. And he 
should eat (only) what has been obtained with 
piety 6 , and should not follow his own (mere) desire'. 
He should not accept anything at all other than 
food and clothing. And he should accept as much 
as he eats and no more. He should not receive 
from others, nor should he ever give to others 1 . 

1 I.e. not very fast, Ar^una Mlrra; 'the path being pointed out 
by the sun's not at night, for fear of destroying worms, Ac 

* This seems to be very like the practice of the Gainas of the 
present day. And cf. Manu VI, 69. * Cf. Gita, pp. 68-103. 

4 Cf. Gita, p. 114, and cf. also Sanatsu^attya, p. 153. 

* That is to say, obtained without violation of any binding 
obligation, or rule of the >Sastras. ' Cf. Gita, p. 1 17. 

' This is not very clear, and Ar^una Mixra's comments are not 
intelligible. The sense seems to be this, ' He should not take more 
than is wanted, nor should be keep any accumulations from which to 
give to others, but should at once share with others all that is earned.' 
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But owing to the helplessness of people, a wise 
man should always share (with others). He should 
not appropriate another's riches, and should not take 
(anything) unasked. Nor, verily, after enjoying any 
object should one become afterwards attached to it. 
One who has anything to do 1 should take earth, 
water, pebbles likewise, and leaves, flowers, and 
fruits which are not secured * (by anybody), as they 
come*. One should not live by the occupation of 
an artisan 4 , nor should one wish for gold. One 
should not hate, should not teach*, and should be 
void of (all) belongings *. One should eat what is 
consecrated by faith 7 , and should avoid (all) con- 
troversies, should act without a purpose*, should 
be free from attachment, and without fixed appoint- 
ments with people 9 . One should not perform, or 
cause to be performed, any action involving expec- 
tation of fruit, or involving any destruction of life, 
or the assemblage of people ". Rejecting all things, 

' Ar^una Mlrra says that this means if he wants them for any 
particular purpose he should take the earth, Sec. 

• I.e. apparently, taken possession of and preserved as one's 
own by anybody. 

• Arfuna Mirra renders this by ' which lead to action.' Is it not 
rather the ' spontaneous earnings ' at Gtti, p. 60 ? 

4 Cf. Manu III, 64 ; Apastamba I, 6, 18, 18 ; Gautama XVII, 7. 

• I.e. teach one who does not ask to be instructed. Cf. Manu 
II, no. 

' Cf. Gita, p. 60 ; the original word, however, is not the same. 

' See p. 360, note 3 supra ; Manu II, 54-55 ; Gautama IX, 59. 
'Controversies;' the original is nimitta, and the interpretation is 
what appears to be Ar^una Mlrra's. It may also mean 'omens.' 
That this is the true sense appears from Manu VI, 50. 

• Cf. Giii, p. 48. 

' Arjuna Mlrra says, 'e.g. I shall come to you to-morrow for 
alms,' Ac Cf. Apastamba I, 6, 19, 12. 

'* The words are the same as at Gita, p. 54, ' keeping people (to 
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and being equable to all beings, moving and un- 
moving, one should become an ascetic with small 
belongings. One should not perturb any other (per- 
son), nor should one be perturbed by any other 
(person 1 ). He who is trusted by all beings is said 
to be the foremost among those who understand 
final emancipation. One should not think of what 
is not come *, nor reflect on that which is past ; one 
should disregard the present, being concentrated (in 
mind) and indifferent to time 8 . He should not de- 
file 4 anything by the eye, or the mind, or by speech, 
nor should he do anything wrong openly or in secret. 
One who draws in the senses from all sides as a tor- 
toise (draws in) his limbs *, and in whom the senses, 
mind, and understanding are absorbed *, who is free 
from desires, who understands all truth, who is free 
from the pairs of opposites, and from the ceremony 
of svaha, and who is free from salutations 7 , and 
who is free from (the thought that this or that is) 
mine, who is free from egoism, who is free from 
anxiety for new acquisitions or protection of old 
acquisitions, and self-controlled*, who is free from 

their duties),' but the sense seems to be different. The commen- 
tators say nothing on this. 
' Cf. Gtti, p. 101. 

* I.e. one should not look to the future with any aspirations or 
expectations, and should not look back on the past with grief. 
Aiyuna MLrra. See too p. 170, note 9 supra. 

* I am not sure if this is a correct interpretation. But it does 
not seem likely that the other possible sense— literally ' expecting 
time ' — can be intended here. 

* This is ol>scure. Is the sense this, that one should not observe, 
or think, or speak badly or of the bad side of things? 

' Cf. p. 34a supra, note 1. ' Cf. KaMa, p. 151. 

' See p. 35a supra, note 1. 

' Cf. Gtta, p. 48, where the original words are the same. 
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expectations, who is free from attachments to any 
entity, and who is dependent on none 1 , who is at- 
tached to the self, and who understands the truth, 
is emancipated, there is no doubt of that Those 
who perceive the self, which is without hands, foot, 
or back, without a head, without a stomach, which 
is free from the operations of the qualities \ abso- 
lute, untainted, and stable, devoid of smell, devoid 
of taste or touch, devoid of colour, and also devoid 
of sound, which is to be understood 3 , which is un- 
attached, and which is also devoid of flesh, which 
is free from anxiety 4 , imperishable, divine, and 
though dwelling in a house 6 , always dwelling in all 
entities, they never die •. There the understanding 
reaches not, nor the senses, nor the deities, nor 
Vedas, sacrifices, nor worlds 7 , nor penance, nor 
valour*; the attainment to it of those who are 
possessed of knowledge is stated to be without 
comprehension of symbols *. Therefore the learned 
man who knows (the) property of being void of 
symbols 10 , being devoted to pious conduct, and 

' Cf. Gtta, p. 60. 

* These are effects of Prakrtti by which the Purusha is unaffected. 

* Literally, ' pursued.' 

4 This is obscure. Aiyuna Mlrra's text is niftKtyam. Does that 
mean ' which should be accurately understood ?' The rendering in 
the text of NflakaxMa's reading may mean that the Brahman has 
no such thoughts (Jinta) as are referred to at Gtti, p. 1 15. 

* Does this mean the body ? 

' I.e. are free from birth and death. Cf. Apastamba I, 8, 22, 4. 

' This, again, is not quite clear. Probably the explanation is to 
be found in the passage at Gtti, p. 79. 

' Ntlakao/Aa's reading is 'observances or vows.' 

' I.e. 'not to be acquired by inference,' Ar^una Mixra, p. 35 1 supra. 

M See p. 309 supra ; ' who is without symbols, and knows piety,' 
according to Argun*. Mirra's reading. 
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resorting to concealed ' piety should adopt the mode 
of life (necessary) for experience *. Though unde- 
luded, he should act in the manner of the deluded \ 
not finding fault with piety 4 . He should perform 
piety, behaving so that others would always dis- 
respect him 8 , and should not find fault with the 
ways of the good*. That sage is said to be the 
best who has adopted this (line of) conduct. The 
senses, and the objects of the senses, and the five 
great elements, and mind, understanding, egoism, 
the unperceived, and the Purusha likewise 1 , by an 
accurate determination about the truth, after under- 
standing all these, one attains heaven*, being 
released from all bonds. One who knows the truth, 
understanding these same (entities) at the time of the 
termination (of his life), should meditate, exclusively 
pondering on one point*; and then, depending on 
none 10 , he gets emancipation. Freed from all attach- 
ments, like the atmosphere dwelling in space ", with 
his accumulations 12 exhausted, and free from dis- 
tress 13 , he attains to the highest seat. 

1 See p. 159 supra, note 7, and cf. Manu III, 109, which is the 
text referred to in note 5 there. 

* I.e. direct perception of the Brahman. See Giti, p. 57, note 5. 

* See p. 160 supra, note 8, and cf. also Manu II, no. 

4 Arfuna Miira compares Giia, p. 55, about 'shaking convictions.' 
' Cf. pp. 1 59-1 6 1 supra. 

* This means, I presume, the good devoted to action and not 
to knowledge only. 

T These are the famous elements of the Sahkhvas ; see Sutra 1, 61. 

* Cf. p. 159 and note a. • Cf. p. 300 supra. 

'• Cf. C.ita, p. 60. " Cf. Giia, p. 8a, note 3. 

" Of actions previously performed. See p. 246 supra. 

" Cf. Giia, p. 101, where, however, the original word is different. 
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Chapter XXXII. 

Brahman said : 
The ancients who perceived the established (truth) 
call renunciation 1 penance; and the Brihmawas 
dwelling in the seat of the Brahman 1 understand 
knowledge to be concerned with the Brahman •. The 
highest Brahman is very far off*, and (the attain- 
ment of it) depends on Vedic knowledge * ; it is free 
from the pairs of opposites, devoid of qualities •, ever- 
lasting, of unthinkable qualities, and supreme. The 
men of talent, who are pure *, and whose minds are 
refined, transcending passion, and being untainted, 
perceive that supreme (principle) by means of know- 
ledge and penance. Those who are constantly de- 
voted to renunciation 7 , and understand the Brahman 
and wish for the supreme, go to the happy path 
by penance. Penance 8 is said to be a light ; (correct) 
conduct is the means to piety; knowledge verily 
should be understood to be the highest, and re- 
nunciation the best penance. He who understands 
determinately the self which is unperturbed, which 
abides in all entities, and which is the essential 



1 Abandoning of fruit, Ai/una Mi/ra. Cf. Gtta, p. lai. 

* Cf. p. 339 supra, note 4, dwelling in = adhering to. 

» See Gtta, p. 104. 

4 Cf. Sanatsu^attya, p. 158 seq. * Viz. the three famous ones. 

' Pure, refined, and untainted are not easily distinguished. Pro- 
bably ' pure ' refers to external cleanliness ; ' untainted ' to freedom 
from sin and such taints; and ' refined ' to freedom from error. 

' I.e. who have no ' belongings,' Aiyuna Mlrra. 

' Action without desire, Arjiina MLrra, who adds that it is called 
a light, as it leads to knowledge. See too p. 166, and p. 347, 
note 11, and p. 340 supra. 

[8] B b 
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element in knowledge, he is laid down 1 (as beings 
able) to move everywhere. The learned man who 
perceives, association and dissociation, and likewise 
unity and diversity*, is released from misery. He 
who desires nothing, and despises nothing •, becomes 
eligible, even dwelling in this world, for assimilation 
with the Brahman *. He who knows the truth about 
the qualities of Pradhana 8 , and understands the Pra- 
dhana of all entities •, who is free from (the thought 
that this or that is) mine, and free from egoism T , is 
emancipated, there is no doubt of that One who 
is free from the pairs of opposites, free from the 
(ceremonies of) salutation, free from (the ceremony 
of) svadhi 8 , attains to that everlasting (principle! 
which is free from the pairs of opposites, and devoid 
of qualities, by tranquillity only. Abandoning all 
action, whether agreeable or disagreeable, developed 
from the qualities *, and abandoning both truth and 
falsehood 10 , a creature is emancipated, there is no 
doubt of that. The great tree of Brahman " is 

1 ' Laid down ' is literally « wished.' 

' I presume this means the real fact underlying the appear- 
ances of association and so forth, namely, that there is but one 
reality, and all appearances of difference &c. are unreal. Cf. Gki. 
p. 124. See also p. 313 supra, note 1, and p. 374 infra. 

• Cf. Gfta, p. 65, and see Ka/Aa, p. 155. * Cf. Gtti, p. 65. 

• The qualities, viz. the three, of Pradhana, Le. constituting Pra- 
krAi, or nature. * See Gtta, p. 106, and note 3 there. 

T For this whole expression, which occurs so frequently, cf- 
Maitri, p. 44, and comment there. 

• See p. 3a4 supra, note 8. ' Cf.Gfta, p. 48 ; Svetirvatara, p. 36a 
M I. e., I presume, what is real and unreal in a worldly view,— the 

great truth is not to be ' abandoned.' Cf. Taittirtya, pp. 97-99 ; 
p 191 supra; .Santi Parvan (Moksha), chap. 174, st. 53; Apastamba 
11,9, ai, 13. 

w I. e., says Aiyuna MUra, the tree of worldly life produced from 
the Brahman. Compare chapter XII supra. 
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eternal; a tree which is produced from the unper- 
ceived as the seed, which consists of the under- 
standing as its trunk, whose collection of boughs 
is the great egoism, the sprouts within which are 
the senses, the great branches of which are the 
great elements, and the side branches the objects 
of sense, which is always possessed of leaves, always 
possessed of flowers, in which agreeable and dis- 
agreeable fruits are always produced, and which is 
fed upon by all creatures. Cutting and piercing this 
(tree) ' with the sword of knowledge of the truth, and 
abandoning the bonds in the shape of attachment, 
which cause birth, death, and old age 1 , a wise man who 
is free from (the thought that this or that is) mine, 
and who is devoid of egoism, is emancipated, there 
is no doubt of that. There are these two birds 8 , 
(which are) unchanging, and which should also be 
known to be unintelligent 4 . But as to that other 
who is above them, he is called intelligent. (When) 
the inner self, devoid of knowledge of nature 8 , and 
(as it were) non-intelligent ', understands that which is 

1 Cf. Gtti, p. 1 1 1 ; and Miuu&ka, p. 307, and commentary there. 

* So I render the original, though the sense at first sight appears 
to be ' which are caused by birth,' Sec. 

* Vic the understanding and egoism, which dwell in the ' tree,' 
Arpuna Mixta. Nllakaw/Aa says, 'the great and the individual self.' 

4 Cf. Sdnkhya-kftriki 1 1, and comment of VKaspati Mixra. The 
self is not unintelligent; and as the birds are so described, they 
must stand for some manifestation of Praknb', which understand- 
ing and egoism are. Otherwise ' bird ' does stand for ' self.' See 
p. 189 supra. 

' The original word here is sattva, on which see p. 351 supra. 
Ar^una Mirra renders it here by Prakriti. 

' So NilakawMa ; ' the only intelligent principle,' — Argxmz Mixta. 
On NtlakanMa'g interpretation ' inner self' must be the same thing 
as Bhutatman at Maitrt, p. 41. 

B b 2 
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beyond nature, then understanding the Kshetra'.and 
with an understanding comprehending all, and tran- 
scending the qualities a he is released from all sins. 



Chapter XXXIII. 
Brahman said: 
Some (think of) the Brahman as a tree; some 
(think of) the Brahman as a great forest ; and some 
(think of) the Brahman as unperceived ; and some 
as transcendent and without misery*; and they 4 
think all this to be produced from and absorbed 
into the unperceived. He who even for (the space 
of) a (single) exhalation, at the time of the termina- 
tion (of life*) becomes equable', attaining to the 
self, becomes fit for immortality. Restraining the 
self in the self 7 , even for (the space of) a wink, he 
repairs to the inexhaustible acquisition* of those 
who have knowledge, through the tranquillity of the 
self*. And restraining the life-winds again and 

1 See p. 351 supra. f See Gtta, p. 109. 

* As to the first two clauses comp. pp. 284-371 supra; the last 
two are said by Aiyuna MLrra to represent the Sankhya and Yoga 
doctrines respectively. 

4 I presume this means all teachers. But Ntlakax/ia takes it to 
mean the Sarikhyas, and he takes the preceding words as indicating 
two views based on 5ruti texts, viz. the first, that the world is a 
development of the Brahman, and the other that the Brahman does 
not undergo any development or change. Animaya be takes to 
mean changeless, and Brahmamaya he takes to mean developed 
from the Brahman. 

4 Cf. Gtta, pp. 77, 78. 

' One who sees the supreme as the only real entity, Ar/una 
Mixra. NilakanMa takes it to mean one who identifies himself 
with everything. See Gtti, p. 65, and note 4 there. 

T See p. 344 supra. ' I.e. the goal to be acquired. 

* ' Tranquillity ' — the original may also be rendered by ' favour,' 
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again by control of the life-winds l , of ten or twelve * 
(modes), (he repairs to) that which is beyond the 
twenty-four*. Thus having first a tranquil self, he 
obtains whatever he desires. When the quality 
of goodness predominates in the unperceived *, that 
fits one for immortality. The men of knowledge 
extol nothing else beyond goodness. By inference • 
we understand the (attainment of the) being to 
depend on goodness. It is not possible otherwise ' 
to attain that being, O best of the twice-born ! For- 
giveness, courage, harmlessness, equability, truth, 
straightforwardness, knowledge, abandonment ', and 
also renunciation are laid down as (constituting) con- 
as to which cf. p. 334 supra, but further on the phrase ' having 
a tranquil self occurs, where the latter sense is not quite suitable. 
See Gttfl, p. 51, and Yoga-sutra I, 33. 

1 Le. the specific modes which are mentioned of control of life- 
winds, e. g. at Gila, p. 61, or Yoga-sutra II, 49 seq. 

* Ktlakan/Aa proposes two interpretations of this. He says the 
ten are the eight mentioned in Yoga-sutra II, 19, and in addition 
tarka and vairigya (as to which see Yoga-sutra I, 15 and 17). To 
make up the twelve he substitutes for the last two the four named 
at Yoga-sutra I, 33. He also suggests that ' ten or twelve ' may 
mean twenty-two, which he makes up thus. The five modes of 
yama (Yoga-sutra II, 30), five of niyama (ibid. 3a), the remaining 
six in Yoga-sutra II, 39, the four in Yoga-sutra 1, 33, and tarka and 
vairigya as before. 

* The twenty-four are the elements according to the Sinkhya 
system. See Sankhya-sira, p. 11, and p. 368 supra. That which 
is beyond them is Purusha. 

4 The unperceived, it should be noted, is made up of the three 
qualities; the predominance of goodness indicates enlightenment 
or knowledge. Cf. Gila, p. 108. 

' The middle term in the inference being, says Ajyuna Mura, 
the enlightening effect of the quality in question. 

* Cf. p. 167 supra. 

' The original is tyiga, which Aiyuna MLrra renders by ' aban- 
donment of all belongings;' renunciation, sciL of fruit. Cf. Glut, 
p. iai, and p. 114. 
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duct of the quality of goodness. By this very inference 
the wise verily believe in the Being and nature as 
one, there is no doubt of that Some learned men. 
who are devoted to knowledge, assert the unity of 
the Kshetra^wa and nature x . But that is not correct. 
That they are always distinct (from one another) 
is also (said) without (due) consideration*. Dis- 
tinction and also association * should be accurately 
understood. Unity and diversity 4 are likewise laid 
down. Such is the doctrine of the learned. Between 
the gnat and the udumbara* there is observed 
unity and diversity also. As a fish is in water 
distinct (from it), such is their relation ; (such is) 
the relation of the drops of water with the leaf of 
the lotus. 

' The preceptor said : 

Then those Brahmawas, who were the best of 
sages, having again felt doubts, interrogated the 
grandsire of the people who spoke to them thus. 

1 Here, says N?laka»/Aa, the author indicates an objection to the 
proposition staled just before. But the passage is not clear. 

* This, says Nilakan/Aa, is a reply to the Sankhyas, who hold the 
two to be distinct Ntlaka»//ra adds, that if the two are distinct, 
nature will, conceivably, adhere even to an emancipated creature; 
and if they are one, then the being or self would be really engaging 
in action and so forth, and that activity being really a property of 
the self, could not be destroyed save by the destruction of the self. 
Hence that view is also wrong. 

' Like that of sea and wave, Ntlakan/Aa. 

4 Unity of Brahman and diversity of manifestation of nature, 
Ar^una Mixra, who adds — by reason of the association they are 
spoken of as one, by reason of the unity and diversity they are 
distinct. The next sentence contains three parallel cases. 

' Cf. as to all this, Santi Parvan, chap. 194, st. 38 seq. (Moktha 
Dharma); chap. 349, st. ao seq.; chap. 385, st 33 seq. 
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Chapter XXXIV. 
The sages said: 
Which (form of) piety is deemed to be the most 
worthy of being performed ? We observe the various 
modesof piety to be as itwere contradictory. Some say 
(it ' remains) after the body (is destroyed) ; some say 
that is not so. Some (say) everything * is doubtful ; 
and others that there is no doubt. Some say the 
permanent (principle) is impermanent, and others, too, 
that it exists, and (others) that it exists not *. Some 
(say it is) of one form or twofold, and others (that 
it is) mixed 4 . Some Brahmawas, too, who know the 
Brahman and perceive the truth, believe it to be one ; 
others distinct ; and others again (that it is) manifold 5 . 
Some say both time and space (exist)*, and others that 
that is not so. Some have matted hair and skins ; 
and some (are) clean-shaven and without covering. 
Some people are for bathing ; some for the omission 7 
of bathing. Some are for taking food ; others are 
intent on fasting. Some people extol action, and 

1 I. e. the piety, Aiyuna Mura ; the self, NtlakanMa. 

* I. e. such as piety, Ac, Aiyuna Mura. 

1 I follow Aiguna Mura, who says ' permanent ' means soul, Ac. 
The correct expression would seem to be 'that which is called 
permanent by others is impermanent.' 

4 This is the view of those who bold the theory of Paruiama, 
or development, says Arj-una Mura. 

' 'To be one '= knowledge to be all of one description, 'dis- 
tinct '= knowledge having various entities for its distinct objects 
(this is the view of the holders of the Vi^flanavada, says Aryuna 
Mura); manifolds that the selfs are numberless. The words here 
are nearly identical with those at GttA, p. 83, see note 4 there. 

•I.e. help in action, Ar^una Mura. 

T See Apastamba I, 1, 1, a (comment). 
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others tranquillity. Some extol final emancipation ; 
some various kinds of enjoyments ; some wish for 
riches, and others indigence. Some (say) means * 
should be resorted to; others that that is not so. 
Some are devoted to harmlessness, and some given 
up to destruction ; some are for merit and glory : 
and others say that is not so. Some are devoted 
to goodness ; some are in the midst of doubts ; some 
are for pleasure, and some for pain *. Some people 
(say) meditation", other Brahma«as (say) sacrifice, 
and others, gifts ; but others extol penance, and other 
persons sacred study; some knowledge, and renuncia- 
tion*; and those who ponder on the elements *. 
nature*. Some extol everything, and others nothing 7 . 

1 I.e. for the acquisition of anything desirable, Aiyuna Mum, 
who adds, ' by those who wish for piety.' Nilakan/Aa says means— 
' meditation and so forth ; ' as to ' that is not so ' be cites what be 
calls a .Sruti, which is however one of the Karikas of Gaorfapdda 
on the MamAikya; see p. 432. 

* This, too, is not quite clear, but NtlakanMa says, ' meditation 
should be practised for release from pain, and for acquisition of plea- 
sure ; ' ' and others say not so, it should be done without desire.' 

' That is to say, they hold that meditation should be practised. 

4 Arjiina Mixra seems to take this to mean 'renunciation of 
knowledge,' i. e. a blank, and says this was the view of the Midhra- 
mikas, — I suppose the Midh) amika Bauddhas. 

' I. e. the A"arvakas, Ar^una Mi* ra. 

' Svetlrvatara, p. 276, and .Sankara's commentary there. 

' Were there optimists and pessimists at the time of the Anu- 
gf ti in India ? This verse, however, does not occur in some MSS. 
NtlakawMa's note on this passage may be of some interest He says. 
' Some hold that the self exists after the body is lost ; others, that is 
the LokSyatas or Attrvakas, hold the contrary. Everything doubtful 
is the view of the Syidvadins; nothing doubtful that of the Tainhikas. 
the great teachers (I presume, about their own respective doctrines). 
Everything impermanent, Tirkikas ; permanent, Mima*r$akas ; no- 
thing exists, the .Sunyavadins; something exists, but only momentarily, 
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And, O best of the gods! piety being thus confused 
and abounding in contradictions, we are deluded, 
and come to no determination. People are acting, 
(saying) this is good, this is good. And he who is 
attached to a certain (form of) piety, always esteems 
that Here (therefore) our understanding breaks 
down, and our mind is distracted. We wish, O best 
(of beings) ! to be informed of what is good. Be 
pleased now to proceed to state what is (so) myste- 
rious, and what is the cause of the connexion be- 
tween the Kshetra^wa and nature. Thus addressed 
by those Brihmanas, the venerable, holy.and talented 
creator of worlds told them accurately (what they 
asked). 

Saugatas; knowledge is one, but the ego and non-ego are two 
different principles, the YogKftras ; mixed, IWulomas ; one, is the 
view of the worshippers of the Brahman as possessed of qualities ; 
distinct, other Mtmamsakas, who hold that the special actions are 
the cause (of everything, is meant, I presume); manifolds the 
atomists; time and spaces astrologers. Those who "say that is 
not so," that is to say, that what we see has no real existence at 
all, are the VWddhas, ancient philosophers ; omission to bathe = the 
condition of Naish/Aika BrahmaJarins ; bathing = householder's 
condition; "means should be resorted to, that is not so," those 
who are against all meditation, Ac, according (o the Sruti text, 
which NtlakanMa quotes ; " merit and glory, that is not so," some 
say there is no merit as the Lokayatas or JTarvikas; "know- 
ledge, renunciation," the former is to be gained only by means of 
the latter; "ponder on elements "a who are intent on the inves- 
tigation of the true nature of things; nature = abundance of 
resources, by which alone knowledge is produced, not by mere 
renunciation.' It will be understood, that this commentary assumes 
a different syntactical construction of the original in some places 
from that adopted in our translation. 
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Chapter XXXV. 
Brahman said: 
Well then, I will declare to you what you ask 
of me, O best (of men) ! Learn what a preceptor 
told a pupil who went to him. Hearing it all, 
deliberate on it properly. Non-destruction of all 
creatures, that is deemed to be the greatest duty '. 
This is the highest seat*, free from vexation and 
holy in character. The ancients who perceived the 
established (truth) call knowledge the highest happi- 
ness. Therefore by pure knowledge one is released 
from all sins. And those who are constantly engaged 
in destruction, and who are infidels 8 in their conduct, 
and who entertain avarice and delusion, go verily to 
hell. Those who without sloth perform actions with 
expectations, rejoice in this world, being born again 
and again. But those wise and talented men, who per- 
form actions with faith, free from any connexion with 
expectations, perceive correctly*. Now I will proceed 
to state how the association and dissociation of 
Kshetraf»a and nature (take place). Learn that, 
O best (of men) ! The relation here is said to be 
that between the object and subject \ The subject 

* See p. 291 supra, and note 3 there. 

' So literally ; the sense is — that which one is to aim at. 

* The original is nastika, the contrary of that ' istikya,' which at 
Gtta, p. 126, we have rendered by ' belief (in a future world),' follow- 
ing Sridhara. Ramanu^a, whose commentary came to hand too late 
for any other than a very occasional use in the translation of the 
Gtti, renders it by ' belief in the truth of the teaching of the Veda*.' 

* I. e. learn the truth. 

* I use the terms subject and object here in the philosophical 
sense explained by Sir W. Hamilton, viz. the thinking agent and ibe 
object of thought respectively. And cf. also the passage referred to 
in note 3 on p. 379 infra. 
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is always the being, and nature is stated to be the 
object It has been explained in the above mode, 
as (having the relation) of the gnat and the 
udumbara '. Nature which is non-intelligent knows 
nothing, though it is the object of enjoyment*. Who 
enjoys and what is enjoyed 3 is learnt from the .S&stras. 
Nature is said always to abound in the pairs of 
opposites, and to be constituted of the qualities; 
the Kshetraf»a is free from the pairs of opposites, 
devoid of parts, and in essence free from the 
qualities. He abides in everything alike 4 , and is 
connected with (all) knowledge 8 ; and he always 
enjoys nature as a lotus-leaf (enjoys) water. Even 
brought into contact with all qualities, a learned 
man remains untainted*. There is no doubt that 
the being is unattached just like the unsteady drop 
of water placed upon a lotus-leaf 7 . It is established 
that nature is the property • of the being. And the 
relation of the two is like that of matter and the 
maker*. As one goes into (a) dark (place) taking 
a light (with him), so those who wish for the supreme 
go with the light of nature ,0 . While there is oil 

1 P. 374 supra. The relation is one of close connexion, coupled 
with some identity of nature (because, says NflakaaMa, an entirely 
extraneous thing could not get into the inside of the fruit, and the 
gnat's body therefore must have come from the fruit itself), but 
still the elements are distinct. * See p. 371 supra, note 4. 

• Cf. Maitrt, p. 108. * Cf. Gtti, pp. 105, 106. 

' Knowledge of the Kshetrayfta forms part of all real knowledge. 
Arjuna Mixra's reading and interpretation are different. He says, 
'As he is seen coming to light everywhere alike, so,' Ac. 

' Cf. Glut, pp. 55-110. T Again the common simile. 

' The original is dravya, rendered ' matter ' in the next sentence. 
Atyuna MLrra paraphrases it by ' upakarana,' paraphernalia. 

' So the original, the sense is not clear. Butsee<Svetirvatara,p.368. 

M Knowledge, which, says Ntlakaw/Aa, is a manifestation of 
nature. Aiytma Mixrm says the knowledge of the truth which the 
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and wick', the light shines; but the flame is ex- 
tinguished when the oil and wick are exhausted. 
Thus nature is perceived*; the being is laid down 
(as being) unperceived. Understand this, O Brah- 
ma«as ! Well now, I will tell you something more- 
One who has a bad understanding does not acquire 
knowledge even with a thousand (admonitions). 
And one who is possessed of knowledge enhances 
(his) happiness even with a fourth share*. Thus 
should one understand the accomplishment of piety 
by (apt) means. For the talented man who knows 
(these) means, attains supreme happiness 4 . As a 
man travelling along some way without provisions 
for the journey, travels with great discomfort, and 
may even be destroyed on the way, so should one 
understand, that by action* the fruit is or is not 
produced. For a man to see within (his) self* 
what is agreeable and what is disagreeable to him 
is good. And as one who is devoid of a perception 
of the truth rashly travels on foot by a long way 
unseen before 7 , while (another) goes by the same 

self acquires is by means of nature. Cf. Sankhya-karika 56, and 
comment 

1 So Ntlaka/iMa. Aiguna MLrra does not take gu*a here to 
mean ' wick.' 

* I.e., I presume, in its manifestations; it is perctivcd for some 
t ime and then van ishes. Cf. Sankhya-karika 59-6 1 ; the Purusha is not 
' perceived ' in this sense. * Viz. of admonition, Ar^una Mint. 

' Cf. Gfta, p. 70, where the same phrase occurs. 

' The fruit of this is uncertain ; knowledge which is in one's 
self is the thing to be worked for. 

' I.e. the mind, Nilakaw/Aa. The meaning is, he should not 
care for external pleasure and pain. Cf. Gita, inter alia, p. 5a 

7 This seems to be so left imperfect in the original. The con- 
struction seems to be this : the progress of the latter is as great as that 
of one who drives in a chariot as compared with that of one who goes 
on foot with much suffering. Cf. the construction on next page. 
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way in a carriage 1 drawn by horses, and going 
swiftly, such is the progress of the men of under- 
standing. Having climbed up a mountain one 
should not look at the surface of the earth *. One 
sees a man travelling in a chariot, and void of intel- 
ligence, afflicted by reason of the chariot As far as 
there is a carriage-path, he goes in the carriage; 
where the carriage-path stops, a learned man goes 
on abandoning the carriage. So travels the talented 
man, who understands the procedure respecting 
(knowledge of the) truth and devotion*, and who 
knows about the qualities, comprehending the grada- 
tions 4 one above the other. As one who without 
a boat dives into the ocean with his arms only, 
through delusion, undoubtedly wishes for destruction; 
while a wise man likewise knowing distinctions*, 
and having a boat with good oars, goes in the water 
without fatigue, and soon crosses the reservoir, and 
having crossed (it) goes to the other shore, throwing 

1 I.e. the .Sastras, says NilakanMa. Cf. Gtta, p. 117. 

* When one has arrived at knowledge, — the highest seat, says 
Ntlaka*/Aa,— one need not perform the dictates of the Sastras, 
which are only preliminary to the acquisition of knowledge. Cf. 
Gtti, pp. 48, 73. Cf. as to this figure of the chariot and the next 
one about the boat, Brtbadaranyaka, p. 695. 

' I adopt Aiyuna's rendering of the original here, viz. Yoga. 
The meaning, on that rendering, is the same as it is in the Gtti. 

4 According to Aiyuna Mixra, action with desire, action without 
desire, and lastly, knowledge. According to Nflakaw/Aa, action 
laid down in the Sasiras, then Yoga, and then the condition of 
Haana, Paramahamsa, Ac. 

* Literally, one knowing divisions. I presume the meaning is 
distinctions between various things as to which suits which, and so 
forth. The boat, says NttakanMa, is a preceptor, and even a pre- 
ceptor is not to be sought for after a man has achieved Yoga; 
bence the text proceeds to speak further on of casting aside the 
boat Wishes for destructions is sure to meet destruction. 
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aside the boat, and devoid of (the thought that this or 
that is) mine. This has been already explained by the 
parallel of the carriage and pedestrian. One who 
has come by delusion through affection, adheres to 
that like a fisherman to his boat, being overcome 
by (the thought that this or that is) mine. It is 
not possible to move on land after embarking in 
a boat. And likewise one cannot move in water 
after entering a carriage. Thus there are various 
actions in regard to different objects 1 . And as 
action is performed in this world, so does it result 
to them 2 . That which sages by their understanding 
meditate upon, which is void of any smell whatever, 
void of taste, and void of colour, touch, or sound, 
that is called the Pradhana ». Now that Pradhana 
is unperceived ; a development of the unperceived 
is the Mahat ; and a development of the Pradhana 
(when it is) become Mahat is egoism. From egoism 
is produced the development, namely, the great 
elements ; and of the elements respectively, objects 
of sense are verily stated to be the development *. 
The unperceived is of the nature of seed 8 , and 
also productive in its essence. And we have heard 

1 I.e. appertaining to the various orders of householders, *c 
Nilaka»/Aa. But I am not aware of any authority for this sense of 
vishaya. 

' I. e. those who perform them. 

' XilakanMa says, ' Having stated above the means of knowledge, 
he now states the proper object of knowledge.' 

4 See p. 332 supra. The original for development is go**, 
literally quality. 

* The meaning of this passage seems to be identical with that 
of Sahkhya-karikl 3. Productive (Prasavitmakam) is probably to 
be explained as Prasavadharmi is at S&hkhya-k&rikfi 1 1 (see com- 
mentary of VSJaspati, pp. 59, 60), viz. always undergoing develop- 
ment. The great elements are of course the tanmatra.-. 
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that the great self is of the nature of seed and 
a product Egoism is of the nature of seed and a 
product also again and again. And the five great 
elements are verily of the nature of seed and 
products. The objects of the five elements are 
of the nature of seed \ but they do not yield pro- 
ducts. Learn about their properties. Now space 
has one quality, air is said to have two qualities ; 
it is said that light has three qualities; and water, 
too, is of four qualities ; and earth, abounding with 
movables and immovables, the divine source of all 
entities, full of examples of agreeable and disagree- 
able (things), should be understood to be of five 
qualities *. Sound, touch, colour likewise, taste, and 
smell as the fifth — these, O best of the twice-born ! 
should be understood to be the five qualities of 
earth. Smell always belongs to the earth*; and 
smell is stated to be (of) numerous descriptions. 
I will state at length the numerous qualities of 
smell 4 . Smell is agreeable or disagreeable, sweet, 
sour, and bitter likewise, diffusive and compact 
also, soft, and rough, and clear also 1 — thus should 

1 This is not clear, unless ' product ' above means productive, and 
seed means a product, it being a product of the ankura or sprout. 
NtlakanMa says, ' seed = cause; product= effect The unperceived 
is an effect, and so the contrary doctrine of the S&nkhya is here 
shown to be wrong. The objects are causes, as their enjoyment 
causes an impression.' * See pp. 285, 286 supra. 

* That is to say, smell is the special property of the earth only, 
the other qualities are common to it with the other elements. The 
word in the original is gu*a or quality everywhere. 

4 See 5anti Parvan (Moksha Dharma), chap. 184, st. 37. 

' Bitter, Nflakan/Aa exemplifies by the smell of the chili, appa- 
rently interpreting ka/vi, as it may be interpreted, to mean sharp ; 
diffusive=overcoming all other smells, like Asafoetida; compact = 
made up of many smells. Nilaka*Ma adds, that soft is like that of 



Digitizi 



ed by Google 



384 anugItA. 

smell, which belongs to the earth, be understood 
to be of ten descriptions. Sound, touch, and colour 
likewise, and taste, are stated to be the qualities 
of water. I will now give (some) information about 
taste. Taste is stated to be of numerous descrip- 
tions. Sweet 1 , sour, bitter, sharp, astringent, and 
saltish likewise — thus are the forms of taste, which 
is a development of water, said to be of six descrip- 
tions. Sound, touch, and likewise colour; thus is 
light said to have three qualities. The quality of 
light is colour, and colour is stated to be of numerous 
descriptions. White, black, red likewise, green, 
yellow, and grey likewise, short, long, narrow*, 
broad, square, and circular — thus is the colour of 
light said to be of twelve forms. It should be 
understood 3 by aged Brahmawas, who speak the 
truth, and are conversant with piety. Sound and 
touch also should be understood ; air is said to have 
(these) two qualities. And touch is the quality of air, 
and touch is stated to be of numerous descriptions. 
Rough, cold and hot likewise, tender and clear also, 
hard, glutinous, smooth, slippery, hurtful, and soft* 
— thus the quality of air is properly said by Brah- 
mawas who have reached perfection, who are con- 
versant with piety and perceive the truth, to be of 
twelve descriptions. Now space has one quality. 

liquid ghee, rough of the oil of mustard, and clear as of cook< d rice. 
The .Santi Parvan pasi-age omits ' sour.' ' Cf. Giu, p. 1 18. 

* Literally, lean and fat. These are rather unusual qual.iic« to 
attribute to colour. The .Santi Parvan passage gives more. 

• Sic. Does it mean ' it is understood ? ' Cf. Pawini III, 3, 1 13. 
4 Tenders: like the touch of a son, Ac; clear = like that of an 

excellent cloth, NilakanMa; glutinous = like that of oil; smooth = 
like that of a gem; slippery = not really smooth, but appearing to 
be such, like that of saliva (?), Aryuna Miria. The enumeration of 
these in the .Santi Parvan loc. cit. is again different. 
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and that is stated to be sound only. I will speak 
at length of the numerous qualities of sound. 
Shaa^a, .tfsshabha, together with Gandhara, Ma- 
dhyama, and likewise Paw^ama, and beyond these 
should be understood to be Nishada and Dhaivata 
likewise 1 ; agreeable and disagreeable sound also, 
compact, and of (many) ingredients *. Thus sound, 
which is produced in space, should be understood 
to be of ten descriptions. Space is the highest 
element*, egoism is above that; above egoism is 
understanding, and above that understanding is the 
self 4 ; above that is the unperceived, and above 
the unperceived is the being. One who knows 
which is superior and inferior among entities, and 
who knows the proper procedure in all actions, 
and who identifies himself with every being *, repairs 
to the imperishable self. 



Chapter XXXVI. 
Brahman said: 
Since the mind is ruler of these five elements, in 
(the matter of) absorbing or bringing (them) forth •, 

1 This is the Hindu Gamut. 

* These are not in the Santi Parvan; of many ingredients = 
collection of sounds, Aiyuna MLrra. 

' Being all-pervading, Aiyuna Mixra. Cf. its position at Taitti- 
rtya, p. 67. 

* Cf. KaMa, pp. 114, 115, 149, and .Sankara&rya's commentary 
there, for an explanation of the whole passage. And see Sankhya- 
sdra, p. 16, as to what are here called self and understanding. 

' Cf. Gita, p. 64, where the words are identical. 

' The elements are perceived or are not perceived by the senses 
under the direction of the mind ; absorbings destroying ; bringing 
forth= producing, NilakanMa. See p. 368 supra, and -Sand Parvan 
(Moksha), chap. 240, st. 12. 

[8] CC 
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the mind itself is the individual self 1 . The mind 
always presides over the great elements. The un- 
derstanding proclaims its power \ and it is called the 
Kshetra^flSa. The mind yokes the senses as a cha- 
rioteer (yokes) good horses. The senses, the mind, 
and the understanding are always joined to the 
KshetrafHa s . That individual self, mounting the 
chariot to which big horses * are yoked, and in which 
the understanding is the drag 8 , drives about on all 
sides. The great chariot which is pervaded by the 
Brahman •, has the group of the senses yoked (to it ). 
has the mind for a charioteer, and the understanding 
for a drag. That learned and talented person verily, 
who always understands thus the chariot pervaded 
by the Brahman, comes not by delusion in the midst 
of all entities 7 . This forest of the Brahman* begins 
with the unperceived.and ends with the gross objects *: 

1 The word is the same as at Maitrt, p. 41, the comment on 
which should be seen. 

* I. e. the mind's power is to be perceived by itself, Ntlakan/fa 
The meaning seems to be that the understanding can only operate 
on what the mind places before it. 

* The passage at Ka/Aa, p. 1 1 1 seq., and Sankara's commentary 
there, throw light on this, though the figure is not drawn out in the 
same way in both places. For a definition of Kshetra^Sa, see 
•Santi Parvan (Moksha), chap. 187, st. 33. 

* I. e. the senses. 

1 I.e. that which holds the horses in check. Nttaka*/Aa seems 
to render it by * whip,' but that is not correct, I think. 

' So Aiyuna Mijra. Nilakan/Aa says, ' The senses, &c, when 
they turn towards the outer world make the self drive about 
as an individual self ; when turned inwards they show him that he 
is the Brahman.' KilakanMa thus likens this to the Ka/Aa passage. 
See also p. 1 87 and notes there. 

1 Or it may mean, among all men. 

' Sec p. 164 supra, note a ; and p. 285, note 4. 

* That is to say, it includes all Samsara, all the elements recog- 
nised by the Saukhya philosophy, save the Being or Purusha. 
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and includes movables and immovables, receives 
light from the radiance of the sun and moon, is 
adorned with planets and nakshatras, and is decked 
on all sides with nets of rivers and mountains, and 
always beautified likewise by various (descriptions 
of) waters ; it is (the means of) subsistence for all 
entities', and it is the goal of all living crea- 
tures. In this the Kshetra/tfa always moves about 
Whatever entities (there are) in this world, movable 
or immovable, they are the very first* to be dis- 
solved ; and next the developments produced from the 
elements 8 ; and (after) these developments, all the ele- 
ments. Such is the upward gradation 4 among entities. 
Gods, men, Gandharvas, PLrakas, Asuras, Rakshasas, 
all have been created by nature *, not by actions, nor 
by a cause. These Brahmaxas •, the creators of the 
world, are born here again and again. And what- 

1 Cf. p. 371 supra. 

* Another reading means ' they are dissolved in the waters.' As 
to the order, cf. Vedinta Paribh&shi, p. 48, and p. 335 supra. 

* I take these to mean the gross elements of which things mov- 
able and immovable may be said to be made, if one may use 
a non-idealist phrase in the Sankhya philosophy. Then the ele- 
ments next spoken of are the subtle ones or tanmitras. Cf. the 
references in note a. As to developments, see p. 38a, note 4. 

' Viz. gross object, gross element, subtle element 
' The original is svabbiva, which Ar^una Mirra renders by 
Prakrtti. 'Actions' both NtlakanMa and Arguna. MLrra take to 
mean sacrifices, Ac, and ' cause ' the former interprets by Brahman ; 
the latter by tanmitras or subtle elements, and adds, 'the sense is— 
not by sacrifice or tanmitras only.' NtlakaitMa says, ' The gods, 
Ac., are produced by nature, as the gods, ftc, seen in a dream.' 
The meaning seems to be that there are energies in nature which 
evolve these forms of being. Cf. also Gtli, p. 65. 

* I presume this means that the patriarchs (MarMi and others, 
says Nflakax/Aa) are also born again and again — that is to say, in 
different kalpas, I suppose — by nature only. 

CC 2 
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ever is produced from them 1 is dissolved in due 
time in those very five great elements, like billows 
in the ocean. The great elements are in every way 
(beyond) the elements that make up the world*. 
And he who is released, even from those five ele- 
ments, goes to the highest goal The Lord Pra^a- 
pati created all this by the mind* only. And in the 
same manner 4 the sages attained the godhead • by 
means of penance '. And in like manner, those who 
have achieved perfection, who have acquired concen- 
tration by a course of penance, and who likewise feed 
on fruits and roots, perceive the triple world T here 
by penance. Medicines, and herbs, and the various 
sciences are all acquired 8 by means of penance 
alone. For all acquisition* has penance for its 
root Whatever is difficult to obtain ,0 , difficult to 

1 I think this must mean the elements, though it might at first 
sight be referred to the Brahmanas. 

* I. e. the gross elements, I take it ; the others are the tanmitris. 

3 I. e. the meditation which constitutes true knowledge, Ar^una 
Mura. But see Gita, p. 87, note 1, and Sinkhya-sutra. 

4 I. e. by the mind, as to which cf. Taittirtya, p. 89; KaMa, p. 164. 
Ar^una MLrra says, 'This apparent deviation from the ordinary 
modes of cause and effect is not altogether without parallel, so he 
adds this to show that' 

* Literally, ' the gods/ but the meaning seems to be that given 
in the text, as Ar^una Mixra says. 

* This is only the concentration of mind and senses on one 
object, NilakawMa. See p. 166, note 1 supra. 

T See p. 1 74 supra. 

* Literally, ' are accomplished,' which seems to mean that they 
are acquired so as 10 be practically at one's command »ben 
required. 

* The original word is derived from the same root as the subject 
of the last note. 

'• Difficult to obtain = the seat of Indra, &c. ; to leam=Vedis. 
&c; to vanquish = fire, &c. ; to pass lhrougb=a great deluge, 4c, 
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learn, difficult to vanquish, and difficult to pass 
through ; all that can be accomplished by penance, for 
penance is difficult to overcome. One who drinks 
spirituous liquors, one who kills a Brahmana, one 
who steals, one who destroys an embryo, one who 
violates die bed of his preceptor \ is released from 
that sin only by penance well performed. (Those) 
men, Pitrt's, gods, (sacrificial) animals 1 , beasts and 
birds, and all other creatures movable or im- 
movable, (who are) constantly devoted to penance, 
always reach perfection by penance. And in like 
manner the noble(-minded) gods went to heaven'. 
Those who without sloth perform actions with ex- 
pectations, and being full of egoism, they go near 
Pnglpati '. Those high-souled ones who are devoid 
of (the thought that this or that is) mine, and devoid 
of egoism, by means of a pure concentration (of 
mind) on contemplation, obtain the great and highest 
world. Those who best understand the self, attain- 
ing concentration (of mind) on contemplation 8 , and 
having their minds always tranquil, enter into the 
unperceived accumulation of happiness*. Those 

Nflaka»Ma. Aiguna Mitra seems to interpret the last word, where 
his reading 'is doubtful, to mean ' difficult to do.' 

1 Cf. JTAandogya, p. 361. Except the destruction of the embryo 
(see Taitt. Ara*. p. 870, but at Br»hadara»yaka, p. 795, Kaushttaki, 
p. 77, and Apastamba 1, 6, 19, 16, the commentators render Bhruna 
by ' learned Brihmana '), the rest are the great sins. But note that 
stealing gold, not theft generally, is mentioned as a great sin. 

* Or, perhaps, cattle. The original is paru. 

* See p. 160 supra, and cf. p. 178. 

* I. e. Karyapa, as gods, Ac. This seems to be Aiyuna MUra's 
interpretation. This condition is inferior to that described in the 
following sentence. 

* See p. 162, note 1. 

* Nflakax/fa's rendering is ' that by which (worldly) happiness is 
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who are free from (all thought that this or that is) 
mine, and who are free from egoism, attaining con- 
centration (of mind) on contemplation 1 , enter the 
highest world of the great, which is the unperceived. 
Born from that same unperceived" (principle), again 
acquiring knowledge, and getting rid of the (quali- 
ties of) passion and darkness, and resorting to the 
pure (quality of) goodness, a man gets rid of all sins, 
and abandons everything as fruitless. He should 
be understood to be the Kshetrag-wa. He who 
understands him understands the Vedas*. With- 
drawing from the mind the objects* of mental opera- 
tions, a sage should sit down self-restrained. (He) 
necessarily. (becomes) that on which his mind* (is 
fixed). This is the eternal mystery. That which 
begins with the unperceived and ends with the gross 
objects • is stated to be of the nature of ignorance T . 
But (you should) learn that whose nature is devoid 

heightened.' He compares Bn°hadara»}-aka, p. 816. See also 
Tahtiriya, p. 112. 

' See Gfta, p. 128, note 1, where dhyana and yoga are taken 
separately. Here the compound is in the singular. NtlakaaMa's 
reading is different. 

* The sense here is not quite clear. It seems, however, to be 
this. The acquisitions mentioned in the preceding sentence take 
the acquirers to some temporary world from which they afterwards 
return ; but when they get rid of the qualities, they get final eman- 
cipation. As to the unperceived, cf. inter alia Gita, p. 1 1 2, note ». 

' Cf. Gtta, p. in, and note 2 there. That seems to approach 
the question from the opposite point of view. 

4 So Ar^una Mlrra. At Gfta XVI, 16, *itta means the open- 
lion itself. That also will do here. 

' Cf. Gfta, p. 78; Mailrt, p. 178 ; Pr&raa, p. 194; and the quota- 
tions at Sankhya-sara, p. 3. 

' This phrase has occurred before ; it means all the developments 
which make up worldly life. See Sankhya-sara, p. 5. 

T See p. 371 supra. 
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of qualities. Two syllables 1 are death; three syllables 
the eternal Brahman. Mine is death, and not mine 
is the eternal *. Some men of dull understandings 
extol action. But as to the high-souled ancients 
they do not extol action *. By action a creature is 
born with a body and made up of the sixteen 4 . 
Knowledge brings forth 6 the being, and that is 
acceptable and constitutes immortality. Therefore 
those who are far-sighted have no attachment to 
actions. This being is stated to be full of know- 
ledge, not full of action •. The self-restrained man 
who thus understands the immortal, changeless, 
incomprehensible, and ever indestructible and 
unattached (principle), he dies not 7 . He who thus 
understands the self to which there is nothing prior, 
which is uncreated, changeless, unmoving 8 , which 
is incomprehensible (even) to those who feed on 
nectar, he certainly becomes immortal 7 and not to 
be restrained*, in consequence of these means 10 . 

* See &nti Parvan (Ra^adharma) XIII, 4. Cf. Maitrt, p. 180. 
This means the two and three syllables of ' mama ' and ' na mama,' 
mine and not mine. Cf. Bribaddraoyaka, p. 970, and ATAindogya, 
p. 118, and p. 548, for a similar conceit 

' Final emancipation follows on abandoning the idea of ' mine ;' 
bondage on harbouring it. * See Mum&ka, p. 379. 

* The eleven organs and the five great elements which go to form 
the body. See Sankhya-k!rik4 3, and comment thereon ; .Santi Par- 
van, chap, a 10, st. 32 seq. ; chap. 24a, st 7 seq. ; Praxna, p. 230. 

' I. e. shows. * Cf. Gtti, p. 1 1 8 ; 5&nti Parvan, ch. 24 a, st 1 5. 

T See p. 367 supra, note 6; and cf. KaMa, pp. 155, 156. 

' I.e. which remains unconcerned, cf. Ira, p. 10. Apurvam (to 
which there is nothing prior ), Anuria Mirra renders by 'not familiarly 
known,' and Ntlakan/Aa by ' not understood by any other means of 
knowledge.' See also Brihadiranyaka, p. 502, and Sahkara on that. 

* This is not very clear, but I suppose the meaning to be the 
same as that of ' unconquerable ' at p. 161, and see p. 331. 

M I. e. the means mentioned further on, says NtlakaaMa. 
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Expelling all impressions \ and restraining the self 
in the self*, he understands that holy Brahman, 
than which nothing greater exists. And when the 
understanding is clear, he attains tranquillity'. And 
the nature of tranquillity is as when one sees a 
dream 4 . This 6 is the goal of those emancipated 
ones who are intent on knowledge. And they see 
all the movements* which are produced by develop- 
ment. This is the goal of those who are indifferent 
(to the world). This is the eternal piety. This is 
what is acquired by men of knowledge. This is the 
uncensured (mode of) conduct. This goal can be 
reached by one who is alike to all beings 7 , who is 
without attachment, who is without expectations. 

1 Impressions from external causes. Cf. inter alia Sinkhya-sfltra 
Ill, 83 ; see, too, pp, 247-358 supra and notes there. 

* I. e. restraining the mind in the loius-like heart, NihkiM/Aa. 
Cf. as to this, pp. 248, 372 inter alia. 

1 Cf.Gita, p. 51. See also Maitri-upanishad, p. 176, andMuWika. 
P- 3'4- 

4 Ar^una Mixra says, ' The nature of tranquillity is this, that in 
that state you perceive everything to be unreal like what is teen in 
a dream.' NilakawMa says, ' The nature of tranquillity is this, that 
in that state the self abides without attachment to the body, and any 
external objects, but working within itself as in a dream.' But see 
on this KaMa, p. 147. 

* Viz. tranquillity, NilakaWAa. 

* I. e., says NilakanMa, they see all worldly objects past and 
future. Atyuna MLrra, 'They see the actions performed for some 
wealth and so forth.' I am not satisfied with either meaning. 
Aiyuna MLrra' s is besides based on a reading different from that 
adopted in the text, namely, Parima»a£ iA, instead of Parwama^ii. 
I think ' pari/iama ' is the development which, according to the 
Sahkhya philosophy, produces the universe, and the movements 
are the actions which that development — namely, here the activity 
of egoism and its products — occasions. Cf. as to some extent 
supporting this, Sahkhya-slra, p. 16. 

1 See inter alia Gtta, pp. 68-70. 
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and who looks alike on everything 1 . I have now 
declared everything to you, O best of Brahma*a 
sages! Act thus forthwith; then you will acquire 
perfection. 

The preceptor said: 

Thus instructed by the preceptor Brahman, those 
high-souled sages acted accordingly, and then at- 
tained to the worlds ". Do you, too, O noble person, 
of pure self! duly act according to the words of 
Brahman which I have stated Then will you 
attain perfection. 

Vasudeva said : 

That pupil thus instructed in the highest piety 
by the preceptor, did everything (accordingly), O 
son of Kuntl ! and then attained final emancipation. 
And the pupil, having done all he should have done, 
attained to that seat, O supporter of the family of 
the Kauravas ! going to which one grieves not *. 

Ar/una said: 
Who, indeed, was that Brahma*a, O Kr*sh«a! 
and who the pupil, O (Janardana ! If this verily 
is fit to be heard by me, O Lord ! then tell it me. 

Vasudeva said : 
I * am the preceptor, O you of mighty arms ! and 

1 See inter alia Gfti, pp. 68-70. 

* L e., I presume, Bhur and the rest But see also A'Adndogya, 
pp. 272, 541, 620, and Br/hadlrawyaka, pp. 302, 608. 

* See p. 285 supra, and cf. inter alia KMadogyz, p. 550. 

* I. e. I, the Ksbetra£#a, am the preceptor, and the mind is that 
which has to be taught This shows that one's instructor must be 
oneself, Ntlakaw/Aa. Aiyuna MLrra says, ' I am the preceptor, the 
mind is the pupil. The meaning of this is that anybody who has 
not acquired knowledge is treated here as a pupil ; there is no other 
special pupil intended.' Cf. also p. 3 10 supra. 
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know the mind to be my pupil. And, O Dhanan^aya ? 
1 have related this mystery to you out of love for 
you. If you have love for me, O supporter of the 
family of the Kauravas! then having heard this 
(instruction) relating to the self, always duly act ' 
(according to it). Then when this piety is duly 
practised, you will attain the absolute final eman- 
cipation, getting rid of all sins. It was this same 
thing I stated to you before* when the time for 
battle had come, O you of mighty arms ! There- 
fore fix your mind on this. And now 3 , O chief of 
the descendants of Bharata ! it is long since I saw 
the lord my father. I wish to see him, with your 
consent, O Phalguna * ! 

Vabampayana said: 

When K>*sh*a spoke these words, Dhanaw^aya 
replied (saying), ' O Kr/sh«a! let us verily go to-day 
to the city of Ga^asa 8 . Be pleased, O you who 
understand piety! to see there king YudhishMira, 
who is of a devout heart, and after taking leave of 
him to go to your own city.' 

1 NilakawMa interprets the words without supplying anything, 
thus ' be devoted to yama niyama,' Ac. Yama Ac. are the eight 
requisites for Yoga or concentration of mind as taught by Pata^aii. 

* That is to say, in the Gita. 

* Here he takes up the thread of the story. In the first chapter 
it was hinted that Kr»'sh«a was anxious to go to Dviraka. 

' This is a name of Arjiina. 

* I. e. Hastinapur, the capital of the Pam&vas. They were, when 
the dialogue was held, at Indraprastha. See p. 229 supra. 
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OF PRINCIPAL MATTERS. 



In this Index, Roman and Italic letters, long and short rowels 
hare been classed together. 



A, the letter, page 90. 

Abandonment, 49, 67, 71, 101, no, 
hi, 11a, hj, 154, 168, 177, 183, 
146,380,383, 336, 369, 370, 371, 
373) 39°- See Renunciation. 

Abhimanyu, 37, 39. 

Abbiras, 395. 

Abiding in everything. See Within. 

Abiding together. See Unity. 

Abode of Brahman. See Identifica- 
tion, Seat, and Unity. 

Abortive, nothing in Yoga, 47, 73. 
See Action, Life, Resolution, 
and Vain. 

Abridging, 357. 

Absolute, 348, 310, 367, 394. 

Absolution. See Release. 

Absorbent, 84, 104, 106, 113, 191,358, 
368,379,386,318. See Assimi- 
lation, Dissolution, Life-winds. 

Absorption, 331, 341, 343, 351, 366, 
385. See Assimilation. 

Abstinence, 50. 

Abstraction, 10, 68, 69, 70, 73, 77, 
78, 79. 86, i«>. «>4, 135, 138, 
See Concentration. 

Abuse, 166, 333. 

Acceptable, 391. 

Acceptance, 334, 335, 359, 364. 

Accessible, Supreme Being, 71, 79. 
See Approaching and Attain- 
ment. 

Accomplishment of all duty, 54, 114, 
««9, »93, 337, J44, J«o, 388, 389, 
393. 

Accumulation, 355, 364, 368. 

— of honey, 188. 

— of sin and merit See Happiness, 

Merit, and Sin. 
Acid, 118. 
Acquisition, 48, 49, 55, 59, 70, 74, 

84, "5, 3*3, 3»7, 33». 3««, 37«, 
376, 388, 393. See Body. 

— highest, 70,335. 

— new, for Krishna, 54. 

— of anything desired. See Desire. 



Act, auspicious. See Auspicious. 

— thought and word. See Body, 

Mind, and Speech. 
Action, 48, 49, 53, 53, 54, 55, 56, 59, 
60, 63, 63, 65, 67, 77, 81, 83, 95, 
98, 99, 103, 103, 106, 108, 109, 
110,111,115,117,118,131,133, 
133,134,135,137,138,153,153, 
156* '79i 180, 183,184,185,188, 
»9», «93, »3», »33,»3«. »4©,34l, 
*43, »44, »5*. *«Ii *78, »79.*8o, 
383, 386, 389, 393, 397, 303, 306, 

3©7,309»3«3»3«4>3'3.3«'»3«9i 
330,331, 336, 338, 339, 348, 349, 

355, 357, 35«» 3«5. 368, 369,370, 
374, 375, 377,38<>, 38«, 3«»» 3»5, 
387, 389, 39»» 393- 

— abandonment of. See Abandon- 

ment and Inaction. 

— bond of, 47, 53, $9, ««, 61, «», <3, 

6 4, 65, 8a, 85, 107, 108, 115, 
133, 135, 307. See Taint. 

— burning of. See Burning. 

— capacity for, 65, 104, 341. 

— causes of, 65, 133, 378. 

— dedication of, to Brahman, 55,61, 

'4, 83, 85, 100, 105, 138, 168. 
See Renunciation. 

— defect in, cured, iai. 

— destruction of, 141,343. See De- 

struction. 

— different from soul. See SouL 

— evil, i3i, 137, 333, 338, 340, 343, 

»57, 3°»» 3»«. 

— exhaustion of, 336, 337, 340, 341, 

343. 

— ferocious. See Ferocious. 

— freedom from. See Freedom. 

— fruit of. See Fruit. 

— instrument of. See Instrument. 

— man of, 73, 355, 356. 

— marks of, 339, 331. 

— meritorious, 73, 76, 109, 130,333, 

*38, 340, 343, 357, 3«4, 3»o, I' «• 

— motive to, 48, 49. See Duty and 

Fruit. 
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Action, ordinary and special, ioa. 

— organs of, 337. See Organs and 

Senses. 

— performance of, 108, 378. 

— prescribed, 5 J, 54. *7, "5. "7. 

1 18, 130, m, 134, 135, 136, 305, 
3°9> 353. 381. See Duty. 

— prohibited, 60, 117, 119, no, 1*5, 

309. 

— prompting to, 133. 

— pursuit of, 59, 60, 63. 

— release from. See Freedom. 

— ripening of, 341. 

— success of, 59. 

— to propitiate Supreme. See Pro- 

pitiation. 

— unnecessary, 54. 

— vain, 8a. And see Destruction, 

Success. 

— world of, a 39. 
Active mind, 70. 

— principle. See Soul, not active. 
Activity, 65, 88, 104, 108, no, 114, 

160,185, 3«9, 33*. 334, 35«» J58, 
374. See Soul, not active. 

Acute, 163, 164. 

AdhibhOta, 77, 78. 

Adhidaiva, 77, 78. 

Adbiya^a, 77, 78. 

Adhvaryu. See Priest 

Adhyatma, 77, 90, 316. 338, 34*. 
See Soul, science of. 

Adityas,88, 93,94,419. 

Admonition. See Advice. 

Advice, 174, 380. 

Adviser, 105. 

Xxm. See Kalpa. 

Afar, 104, 369. 

Affection, jo, 51, 56, 59, 68, 103, 
1 24,127, 166, 178, i9J,«94»a4*» 
*5°. 3", 3*4. 34». 3»»- See 
also Aversion, Favourite. 

Affliction, 101, 107, 123,384,333,333, 
381. See Trouble. 

Affluence, 304. 

AfTright. See Fear. 

Age, 59, 79, 80, 330, 353. See Kalpa. 

— old, 44, 77, 103,109,140,151, 170, 

•87, I94,*33, *47, »49, *5°, *»9, 

349. 35<>, 371, 384. 
Agent, 55, 6$, 133,124,378. See Soul. 
Agitation, 42, 50, 56, 66, 68, 108, 1 10, 

344. 3 66 , 369- 

— of world, 101. And see Per- 

turbation, Vexation. 
Agni, 319, 330, 345. 



Agnihotra, 139, 191, 331. 

Agnish/oma, 158. 

Agreeable, 50, 66, 85, toi, 103, 1 10. 

118,119, i3», 151, 177, 183. i*,. 

»4«»«78, 3»»» 3*o. 3«»» 370, 37:, 

380, 383, 385. 
Agriculture, 137. 
Apyabhaga, 376. 
Anavantya. 363. 
Ailment, 333, 337, »45» 3*». 343- 

356. See Disease. 
Aims of life, 100, 117, 115, 156, 177, 

3M» 33«. 378. 
Air, 73, 83, 179, 360, 389, jos 316. 

339. 343. 3 6 »» 3*8- 
Airavata, 89. 
Aitareya-aranyaka, 87, 90, 103, 1*3. 

180, 339, 349, 350, 359, 339. 

— brahmaaa, 19, 331, 365, 376, *77, 

380. 

— upanishad, 1 30,133, 153, 179, 187, 

189, 191. 
Akhyanas, 145, 170. 
Alarka, 396, 397, 398, 399. 
Alarm at sight of universal form, 94. 

96, 98. 
Alexander the Great, 333. 
Alike to an, 65, 68, 70, 71, 85, tot, 

106, no, 128, 293, 356, 379, 

39*. 393- See Equability. 
All-comprehending. See Universal 

form. 
All-pervading. See Pervading prin- 
ciple. 
All, supreme, 97. 

Alms, 43, 316, 360, 361, 363, 363. 
Alone. See Solitary. 
Altar, 363. 
Amazement, 93, 94, 130, 300. See 

Alarm. 
Ambarisha, 301, 303. 
Ambiguous. See Equivocal. 
Amusement, 97, 251. See Recreation. 
Analyser, 173. 
Analysis, 174. 
Anandagiri, 18, 49, 87, 1 13. »5fc »* 6 » 

351, 366. 
Ananta, 89. 
Anantagiti, 38. 
Anantavifaya, 38. 
Ancestors, 41. See Manes. 
Ancient being. See Primeval. 
Ancients, 59, 78, 86, 87, 360, 340. 

3*9. 378, J91. See Elders. 
Ancient times, those who know about, 

ioi. See Old times. 
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Anger. See Wrath. 

Angirasa, 514. 

Animals. See Beasts and Offerings. 

Animate, 74, 144, 356. 

Animating new body, 45, lis. 

Animosity, 60, 99, 167,18a, i8j, 381, 

3*i. See Hatred. 
Anointment, 93. 
Antelope, 155,395. 
Antipathy, 168. See Animosity. 
Antiquary, Indian, 37, 38, 139, ass. 
Anugiti, 158, 161, 16a, 166, 356. 

— age of, sol seq. 

— authorship of, S04 seq. 

— comparison of, with Apastamba, 

315 **)<; with Gtti, 307 seq. 

— divisions of, 198, soo, aoi, 104. 

— extent of, 198 seq., 304. 

— geography of, 333. 

— gods mentioned in, 319, 33a 

— interpolations, 305. 

— language of, 336. 

— mountains mentioned in, 333. 

— numbering of chapters, 101. 

— Parran of Bharata, 197, 199, aoo, 

310. 

— recapitulation of Gtti, 197. 

— scheme of, 197 seq., 306. 

— state of society disclosed in, 307, 

308. 

— style ot See language of. 

— substance of sections of, 301. 

— tribes in, 333. 

— upanishad, soo. 

— Terse of, 336. 
Anus, 358, 361. 
Anusbrubh, 14a. 
Anxiety, 48, 30a, 366, 367. 
Apina, 358, 338. See Life-winds. 
Apastamba, 14, 30, 31, 33 seq., 34, 

»9» 3o. 3», <9. »•«, »°3» « '8, 1 ao, 
147, 176, 177, ao8, a to, 3 1 1, 3 1 5, 
316,317,318,335,336,343,375, 
»9«, 3<»*. 3". 353, 358, 359, 3*>, 
361, 36a, 365, 367, 370, 375, 389. 

Ape, 39. 

Appearance. See Entity and Real. 

Application. See Assiduous. 

Appointment, 365. 

Apportionment, 59. 

Apprehension, 8a, 357, 383, 314. 

Approaching Brahman, 59, 75. See 
Accessible. 

— preceptor. See Preceptor. 
Appropriating, 60, 343, 365. 
Appurtenances, 357. See Belongings. 



Apsarases, 178, 347. 

Aquatic beings, 89. 

Arsuii, 384, 308. 

Araaryakas, 17. 

Argument, 90, 103, 134, 376, 333. 

Arjuna, 3, 4, 6, 9, 13, 17, a8, 34, 35, 
37, 38, 40, 4», 47, 48, 5*. 5J, 54, 
56, 58, 59, 6a, 63, 69, 71, 7», 73, 
75, 76, 77, 79, 81, 8a, 84, 87, 88, 
89,9°,9',9»,93,9«,98,99,»°9, 
it7, 131,133,135, ia8, 130, 13 1, 
»35»>97, "98, 305, 339, 330, 393, 
»94, 3«o, 393, 394- See Bha- 
rata, Favourite, Forgetfulness, 
Kuntt, and Prrthi. 

— Misra, 199,300,301,304,337,333, 
»3«, »37, 138, 339,340,341, 34a, 
»43, »44, *45, *4«»»47, 348, 349, 
»5<>, *5», *53, »54, «S5, *5*.»57, 
»58, 359, *«©, *«», a63, 364, 365, 
366,369,170, 371, 373,373,376, 
377, 378, 38o,a8i,a8a, 384, a86, 
187, a88, a>9, 390, 39a, 393, 3<x>, 
3*«,3<>», 303, 304, 3<>5, 3<>«> 308, 

3<>9,3io,3i»,3'3,3»4,3«5,3«6, 
318, 319, 330, 333, 334, 335, 336, 
3»7, 3*8,339, 330,331,333,333, 
334, 335,339,340.34«, 34*. 343, 
344, 345, 34*. 347, 348, 349, 350, 
35», 353, 354, 355, 35°\357, 3«o, 
J61, 36a, 363, 364, 365, 366,367, 

368,369,370,371,378,373,374. 

375, 37«, 379, 380,381, 384,385, 

386, 387, 388, 389, 390,39»,39». 

393- 
Arka, 319, 346. 
Arms, 03, 94, 381. 

— mighty, 39, 45, 51, 55, 58, 63,64, 

71,7a, 74, 86,94, 107, hi, i»3. 
"9, *5», 393, 394- 

— thousand, 94, 98, 393, 394. 

— unnumbered, 94. 
Army, 38, 394. 

Array. See Battle-array. 
Arrogance, 116, 138. See Boastful, 

Egotism, Pride, and Vanity. 
Arrows, 43, 394, 396, 397, 398, 399, 

300, 301. 
Arteries, 357. 

Articulation. See Speech. 
Artisans, 308, 365. 
Aryaman, 89. 
Aryas, aaa, 333. 

Aryavidyasudhakara, 37, 33, 334. 
Asad, 130, 131. 
Asafoetida, 383. 
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Ascent, 331, 385. 

Ascertainment of truth, 64. 

Ascetics, 61, 63, 66, 78, 1 13, 159, a 13, 
317, 333, 246, 289, 390,291,293, 
3«», 3'6, 354, 358, 363. 

Ashes, 62, 276. 

Asita, 87. 

Asking alms, 362. 

Atoka, 323. 

Aspirations. See Expectations. 

Asramas, 30, 216, 307, 315. See 
Orders. 

Ass, 30. 

Assault, 41. 

Assemblages of men. See Society. 

Assiduous, 50, 63, 72, 73, 83, 101, 

1 12,115, «*5, 161, *53, »55, 3««, 
361. See Industry. 

Assimilation with Brahman, 52, 59, 
66, 69, 70, 8s, 99, «°o, 104, 106, 
107, 109, no, 128, 156, 176, 178, 
»53, 308, 313. 3«6, 34a, 370. 

Association, 233, 355, 359, 370, 374, 
378. See Company, Dissocia- 
tion, and Society. 

— with preceptor, 177, 178. 

— with senses, 288. 
Astringent, 363, 384. 
Astrologers, 377. 
Asura, 83. See Demons. 
Ajvaliyana, 6i, 68, 119, 336, 358. 
Arvamedha, 156. 

— Parvan, 197. 

— Parvan, sections of, 198 seq. 
Arvattha, 89, in, 189, 247. 
A/vatthlman, 38. 

Arias, 92, 94. 

Asylum, 84, 139, 361, 363. See Re- 
sort. 
Atharva-veda, 18, 19, 180. 
Atheism, 1 1 5. 
Atmosphere. See Air. 
Atom, 78, 194. 
Atomists, 377. 
Atri, 314. 
Attachment, 48, 50, 51, 53, 54, 55, 

59, 60, 61, *4, 65, 66, 67, 83, 
99, «oi, 103,104,107,109, in, 
116,118,122,124,135,127,154, 
161,166, 181, 182, 332, 336, 341, 
343, 346, 350, 389, 323, 334, 328, 
34i, 357, 3*», 3*4, 365,367, 368, 
37 1, 377, 379. 39', 39*. 

Attack of vice, 167. 

Attainment to Brahman, 53, 54, 59, 

60, 61, 62, 64, 71, 75, 76, 78, 79, 



80, 81, 82, 84, 85, 86, 87, 99, »oo, 
104, 106, 116, 127, 129, 162,164, 
167, 173, "74, "7$, «85, 189, «9«. 
330, 357, 387, 339, 348, 367,369, 
370, 373, 373, J85, 39»- See 
Brahman. 

Attendance, 334. See Preceptor. 

Attention, 331. See Assiduous. 

Attraction, 337. 

Attractive, 189. 

Attrition, 308. 

Auspicious act, 130, 334. 

Austerity. See Penance. 

Author. See Creator. 

Authority, 54, 117, 343. 

Automaton. See Free-will and Ma- 
chine. 

Autumn, 159. 

Avarice, 41, 43, 108, 109, 114, 117. 
155, 166, 181, 384, 303, 303, 3*>, 
33*, 335, 344, 357, 361, 37»- 
See Covetous. 

Aversion, 50, 51, 56, 63, 63, 68, 76, 
101, 103, 110, 122, 123, 134, 
t38, 333, 363. See Affection 

Avimukta, 357. 

Awake. See Day and Night. 

Axe, 394. 

Back, 367. 

Backbiting, 114, 168, 183, 333, 326, 

364. 
Bidariyaxa, 30, 33. 
Bahu. See Bbfiman. 
Bali-offering, a 16. 
Balls of food for ancestors, 4 1. 
Bamboo, 346, 359. 
Blna Bha/fa, 1 3, 27. 
Banks of rivers, 344. 
Bark, 361. 
Barley-seed, 353. 
Basis. See Real. 

Bathing,48,64,i23, 361,364, 375,377. 
Battle, Arjuna directed to engage in. 

44,47,55,78,96, »37, is8. 

— »rray, 4, 37. 

— field, 3, 4, 5, 37, 38, 43, 394, 39*, 

3*3, 394- 

— righteous, 46. 

— running away from, 1*7. 
Baudhiyana, 33. 

Beams. See Rays. 

Beasts, 89, 90, 105, 109, 1 16, 167, 184, 

389, 390, 331, 345, 353, 356, 

389. 
Beauty, 177, 178, S38, 356, 360, 361, 
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s6 4 , a«7, a«8, 170,17*. *75> »«» 

3«7t 3*3. 347- 
Bed, 389. 

Bees, 155, 188, 309. 
Beggar. See Ascetic and Asking. 
Beginning and end and middle, 44, 

46, 66, 88, 90, 93, 94, in, 307, 

335. 35«, 35*. 

— Toid of, 44. 86, 94. >©3» «<>4» 106, 

157, 313- 
Behaviour. See Conduct 
Being. See Spirits. 

— Ancient, 96, 97. See Primal. 

— Best, 77, 87, 92, 113, 114, 377. 

— Divine, 78, 87, 186, 187, 188, 189, 

190, I9>, »9»- 

— Eternal, 87, 94. 

— Primal, tit. 

— Supreme, 54, 57, 78. 81, 83, 85, 

in, 113, 157, 188, 181, 184. 
See Brahman and God. 
Beings, beginning of. See Source. 

— created. See Creatures. 

— embodied. See Embodied souls. 

— friend of. See Friend. 

— higher, 1 1 1. 

— living. See Creatures. 

— lord of. See Lord. 

— seed of. See Seed. 

— tempers of. See Tempers. 

— two, 113. 

— two classes of, 93, 115. 

— within all, 1 1 3, 194. See Within. 
Belief. See Convictions and Faith. 
Belongings, 60, 68, 118, 160, 170, 

•47, 3*4, 3«5, 3<9, 373- See 
Appurtenances. 

Beloved. See Favourite, Husband. 

Belt. See Girdle. 

Beneficial speech, 119. 

Benefit, 76, 178, 183, 184, 185, 189, 
3*9, 3*4, 3*5, 3&>. 

Benevolence, universal, 66, 94, 99, 
100, tot, 114, 33*. 

Beyond. See Highest 

Bhagavadgita, 135, 137, 138, 14*, 
«43» «44» »45, M«» «47, 148, 130, 
»5». «5», «53.«34, «55, »58, «59, 
160, 164, 165, 167, l«8, 170,171, 
171, 173. >75. «7«, 177, «79» «8o, 
184, 185, 186, 188, 189, 193, 194, 
197, 103, 107, 108, 110,115, 118, 
an, ai6, 130, 131,131, 133, 134, 
»35, »1«, *39, »40, *4*> *43,»44, 
145, 146, 147, 148, »49» »50, 15«. 
*53, *34» *55,»5«, »57, »58, »«©, 



161, 16a, 166, 170, 177, 178, 179, 
181, 281, 183, 184, 185, 188, 389, 
191, 191, 195. 305. 3°«, 307, 3 «o, 
3»3,3»3,3I7,3>8,3'9»3»0,3*», 
3*3. 3*4, 3*5, 1*6, 3*7, 3*8, 3*9, 
J30, 33«, 3 3*. 334, 335. 33*. 34*. 
34 J, 344, 345. 34«» 349»35>,35*. 
333. 353. 358, 359, 3«o, 361,363, 
3«4, 365, 3W, 367, 368, 369, 370, 
37*, 37*. 373, 375, 378, 380,381, 
384, 385. 387, 388,390, 391, 391, 
393, 394/ 
Bhagavadgita, appropriateness of, 4, 

«. «35« 

— author of, 6, 18. 

— Brahman ization of, 4, 6, 11, 11. 

— character of, 4, 7, 8, 10. 1 3, 17, »5- 

— connexion of, with Bhirata. See 

appropriateness, supra. 

— date of, 17, 19, and Introduction, 

passim. 

— dissemination of, 119, 130. 

— frame of, 1, 3. 

— genuineness of, 1, 4, 5, 6. 

— inconsistencies of, 11. 

— language. See style, infra. 

— names of, 1, 18. 

— non-systematic. See character, 

supra. 

— Parvan of the Mahabhirata, 1. 

— Phala/rutl in, 143. 

— Philosophy of. See character, 

supra. 

— position in Sanskrit literature, 17, 

34. »38. 

— relation to Buddhism, 14, 34. 

— relation to Vedas, 16, 17. See 

character, supra. 

— relation to Yoga-sOtras, 8. 

— responsible for want of history, 1. 

— scheme of, 1, 3. 

— stanzas, common with other 

works, 18, 17. 

— stanzas of, number of, 35. 

— study of. See dissemination, 

supra. 

— style and language of, 4, 1 1, 1 3, 

»4, 15. , 

— teaching of, 16. 

— terminology of, 11. 

— test of, 34. 

— upanjshad, a, aoo. 

— verse of, 15. See History. 
Bhagavin, meaning of, 157. 
BhWarkar, Professor R.G., 18, 107, 

•37, »99, *»7- 
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Bharadva^ra, 314. 

Bharata, 39, 43, 44, 46, 55, 57, 59, 
6 3, 74.75,76, 79, 80,93, >°», 
103, 106, 107, 108, 111, 114, 
113, 117, 119, ««, "6, 129, 
'49, »5<>, 170, 176, 194, 331, 
*54> 455, 456, 394- 

Bhirata. See Bliarata and Mabi- 
bbarata. 

— varsha, 39. 
Bhargava, 314. 

Bhartrthari, 14, 32, 220, 221,339. 
Bhlsa, 122, 346. 
Bhishya. See Pata^jali. 
BhaMqrf, 33. 
Bhau Daji, Dr., 27. 
BhavabhGti, 13. 
Bhikshu-sfitra, 32, 33. 
Bhima, 37, 38. 
Bhishma, 3, 38, 39, 4a, 95, 96. 

— Parvan, 2, 6, 40. 

— roaring of, 38. 
Bhramara, 188. 

Bhr/gu, 89, 294. See Bhargava. 

BhGman, 173. 

Bhfir, 174, 393- 

BhQtas, 85, 118, 306, 343, 334. 

BhOtis, 92. 

Bile, 343. 

Billow, 388. 

Bilva, 360. 

Bipeds, 171, 209, 33*. 

Birds, 90, 109,142, 164,189,321,345, 

353, J7i, J89. 
Birth, 45, 48, 58, 59, 76, 86, 103, 
105, 109, 116,170,176, 177,194, 
231,233,237,239,241,245,247, 
*57, 30*, 3«3, 339, 34>, 39©. 
See Death, and Meditation at 
time of death. 

— after lapse of time, 339. 

— as devotee, 73. 

— bond of, 49, 6a, 115, 201. 

— causes of, 48, 105. 

— certainty of, 45, 154. 

— divine, 29, 59. 

— freedom from, 36, 59, 67, 79, 

10$, 107, 109, 188, 241. 

— in low species, 1 52. 

— knowledge of, 58, 72. 

— low, 85. 

— number of, 49, 58. 

— of deity, 59. 

— previous. See Life. 

— repeated, 49, 58, 59, 67, 73, 75, 

79, "05, 107, 154, 185, «9«»»4», 



3<>a, 3»5,3<«, 3«7,37i, 378, 387. 

See Return. 
Birth, sinful, 85, 255. 
Biting, 282. 

Bitter, "8,363,383,384. 
Black, 179, 3»4- 
Blame and praise, tot, no, 185, 324, 

392. 
Blank, 376. 
Blind man, 155. 
Blindness, 320, 322. 
Bliss, 52, 66. See Brahmic state. 
Blood,43,i55,24i, 252,275, 335, 34a, 
Boar, 37. 
Boastful, 167, 170, 181, 324. See 

Arrogant. 
Boat, 31, 381, 38a. 

— of knowledge, 62. 

Bodily and mental, 247, 151, 359, 
363, 364. 

Bodily, mental, vocal, 119 seq. 

Body, 55, 64, 69, 71, 72, 77, 83, 9J. 
102, 103, 104, 105, 106, 107, 10S, 
111,112,113,118,123,128,155, 
173,176, »77, «78, I79,«86,ib7, 
«9', »93, *35, *36, 237, 140,243. 
»45, »46,248, 249, 350, 253, 253, 
»57, '59, *62, 279, 288, 289,290, 
30*. 3<>7, 3*6, 13 1, 333, J43, 344, 
343, 36a, 367, 376, 391, 39*- 

— acquisition of, 44. 

— city of nine portals, 65, 108, 317. 

— development of, 252. 

— distinct from soul, 44, 45, 375. 

— distribution of, on death, 290, 302. 

— leaving, 59, 66, 78, 79, « «». »35, 

»37, '38,339, 250, 252, 253,255, 
»57, »66, 331. 

— liquids in, 342. See Liqu.ds. 

— movement of, 343. 

— of Krishna, 92, 93. 

— passages of, 79. See Passages. 

— perishable, 44, 45. 

— produced from qualities, 109. 

— release from. See leaving, supra. 

— ruler of, 1 1 a. 

— source of, 344. 

— subtle, 190, 333. 

— support of, 53, 60, 159, 391, 3'8, 

359, 363, 366. 

— supporter of, 228, 262. 

— two kinds of, 160. 

See Bond and Deities. 
Boehtlingk, 144. 

Boisterous. See Mind and Senses. 
Bond, 66, 107, 146, 246, 347, 348, 
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3'7, 3*3. 34*. 35«, 355, 3«8.37*, 
J9»- 
Bond, of qualities, 107. See Action 
and Birth. 

Bone. »5», 343. 

Books, 57, j»6. 

Boon. See Present. 

Borrowing. See Common passages. 

Bosom, 139. 

Boughs, small, 313, 371. See 
Branches. 

Bows, 37, 39, 43, S9j, 294, 196, j 1 1. 
See Salutation. 

Brahmi, 79. 80, 93,96, J19, aao, S31, 
*34, *44, *57, »«4, »7i, 3'*, 3»4, 
3<5.3>7,3»3,3*5,3*8,33*,333, 
337, 339. 345. 35*. 354. 355. 3*o, 
37*. 378. 385, 393. See Priest 

Brahma Gita, 198 seq., 355, 310. 
See Anugiti. 

Brahmaiirin, 69, 79, 119, 146, 153, 
»53. i«9, «75, «7«. 177, «78, 179. 
ai6, 343, 383,384, 31 3,316, 316, 
354. 358, 160, 361, 36a, 364. 

— Naish/Aika, 377. 

Brahman, 53, 56, 61, 63, 64, 65, 66, 
70. 7*. 77, 79. 81, 84, 87, 90. 9«> 

■ OS, 103,106,107, I08,II0, 113, 
130,131,137,138,146,147,149, 

•5',»5*.'53. "5«. «'o, 161, 16a, 
163, 164, 165, 166, 167, 168, 170, 
«7i,«7*,l73,«74. »75,>78,l8o, 
181, 182, 185,186, 187, 189,190, 
191, 193, 336, 3 jo, 334,135,338, 
*4l,*4 3.*44.*45. '46,348,350, 

*5'. *5*. *53, *55, *57,*58.»'o. 
365, 377, 38a, 383, 384,186, 387, 
388, 196, je6, 307, 308, 309, 3 10, 
3«».3i3,3«6,3»7, 3*6, 3*7,33*. 
339, 34", 34*. 344, 347. 354. 3*7, 
368,369,373,375,377 386,387, 
391, 393. See God, Being-Su- 
preme, Seat, and Vedas. 

Brahminanda. See Felicity. 

Brahma-ya^Sa, 61, 184. 

Brahma-loka, 30. 

Brahma- vidyi, 166. 

Brahma-stitras, 31. 

Brahmam, 31, 33, 33, 34, 38, 48, 65, 
86, 119, 130, 136, J47, 150, 158, 
159, 160,161,165,171,173,173, 

174. «75, "79. «8*. 185, 189, 193. 
309, 3 10, 317, *>8, 339,345,348, 

*5*.*54,*55.»5*. *6", * 6 3, *«4» 
365, 366, 367,370, 371, 373,373, 
»74.*75.*76,*77.*8i, 384,385, 

[8] D 



388, 393, 395, 396, *99.30o, 303, 
3<>4. 30', 307,308, 309, 3«o, 3' «. 
3'5, 3*o, 3**, 3*5, 3*6,3*9,33*. 
338, 339, 345, 346, 347,348,353, 
359, 3<o, 369, 374, 375, 376, 377, 
38o, 384, 387, 389, 393- 

Brahmam Gita. See Brahma Gtti. 

Brihmaxa's wife. See Brihmana. 

BriUimawas. See Vedas. 

Brihmanical age, 4, 

Brihmanism, 4, 6, 33, 35, 36. 

Brahmic state, 53, 66, 176. 

Branch. See Knowledge. 

Branch and moon, 143, 146, 173. 

Branches downwards, 1 1 1. 

— many, 47, 394, 313, 371. 
Brave, 133, 160, 394, 300, 341. See 

Valour. 

Breach. See Regulation and Duty. 

Breast, 333. See Bosom. 

Breath, 64, 67,78, 301, 338, 353,370, 
376, 341. See Life-winds. 

Bribing, 91. 

Bridge of piety, 3 1 5, 348. 

BWhadarjjryakopanishad, 6, 81, 119, 
149. «5*. «53, «55, >58,l59,«6o, 
161,163,166,171,173,173,174, 
178,179, 181, 185, 186, 187,189, 
>9», 193. *04, 308, 331,339,349, 
*5«,»55,*58, 359,361,364,368, 
»7 1 , »74. *79, *83, *87,»89. *9o, 
»95, 304, 3 '3, 3U, 3*4.3*7, 34*. 
347, 353, 38l, 389, 390, 391. 

Br/hadratba, 180. 

BWhaspati, 89, 314, 314, 346. 

Br/hatsaman, 90, 180. 

Brilliant, 78, 93, "87, '9*, '87, 347. 

Bringing forth. See Production. 

Broad, 384. 

Brooding on evil, 168. 

Brothers, 40, 390. 

Brothers-in-law, 40. 

Brow, 67, 78, 357. See Head. 

Brute force, 1 16. 

Brutes. See Beasts. 

Buddhism, 9, ao, 33, 34, 35, 36, 69, 
146,147,313,313,314,315,334, 
335, 336, 306, 376. 

Btthler, J. G., Dr., 14, so, 31, 37, 
33,33, 308,313, 315, 334, 353. 

Bull, 343- 

Burden, beasts of, 331. 

Burned, Dr., so, 31. 

Burning Uste, 1 1 8. 

— of action by knowledge, 60,63, 379. 

— of Arjuna's skin, 40. 

d 
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Burning of soul, 45. 

Business, 183. See Management 

Butter, 83, 184,176. 

Butterflies, 95, 155. 

Buying and selling, 323. 

Calamity, 50. See Distress. 

Calmness, 119. See Tranquillity. 

Calumny, 116, 129, 335. See Carp- 
ing and Censoriousness. 

Capacity of doing action. See Ac- 
tion and Activity. 

Capital, 394. 

Captivity, 207, 233. See Bond. 

Car, great, 37, 38, 39. 4», 4 6 » J 8 »i 

382, 386. 

— without horse, 40. 
Carelessness. See Heedlessness. 
Carnal. See Love. 

Carping, 56, 81, 130, 320, 364, 368. 

See Calumny. 
Carriage. See Car. 
Caste, 2 1 , 2 3, 24, 25, 30, 59, 1 26, 1 29, 

208,217, 315, 3«6, 3*o» 3", 3*9, 
358. 

— author of, 59. 

— comminglings, 41, 55. 

— rites of, 41. 

Casting aside, 343, 344, 357. 

Cataclysm, 94. 

Cattle, 59, 127, 345, 389. 

Cause, 96, 192, 247, 278, 309, 33$, 

3 8 3, 387, 388, 392. See Con- 
sequence. 

— material, 58, 106, 113, 191, 244. 

See Action, Inconstant, Nature, 

and Source. 
Caution, 63, 97. See Heedlessness 

and Circumspection. 
Cave, 333, 363. 
Celebration of God's name. See 

Glorification. 
Celestial pleasures, 84. 
Censoriousness, 166, 167, 181, 181, 

183. 
Censure, 150. See Blame. 
Centering. See Concentration. 
Ceremonies, 112, 169, 171, 173,293, 

3»«, 3»», 353, 358, 3«i, 366,370. 

See Rites. 
Ceylon, 213. 
Change, 157, 337, 331,345, 356, 372. 

See Development and Un- 
changeable. 
Channel. See Current. 
Chanting verse, 1 5. 



Characteristics. See Qualities. 
Chariot, 187, 221, 294, 380. See Car. 
Charioteer, 4, 338, 386. 
Charioteer's son. See Karma. 
Charity, 169, 324. 
Charm. See Enamoured. 
Chastity, 375. 

Cheat, 91. See Crafty and Deceitful. 
Check, 343, 306, 328, 357. Sec 

Restraint. 
Childhood, 178. See Infancy. 
Children, 63, 64, 116, 124, 154, 159. 

161,185,246,304. See Heroes. 
Chili, 383. 

Choristers. See Gandharvas. 
Churning, 89. 
Circular, 384. 
Circumference, 306. 
Circumspection, 364. See Caution. 
City, 251, 318, 394. See Body. 
Class, 65, 103. 

Classical Sanskrit. See Klvyas. 
Cleanness,68, 103,114, 119, 126,1 is. 

359, 360, 363, 364. See Punt> . 
Clear, 383, 384, 392. See Micd 

and Undistinguished. 
Cleverness, 128, 324. 
Closing. See Eyelid. 
Cloth, 45,68, 217,359, 360,364, 3&4. 
Cloud, 72, 179. 
Cognition, 333. 
Cold, 118, 238, 384. 
Cold and heat, 44, 48, 68, 88, 101. 

167, 284, 323, 356. 
Colebrooke, H. T., 3, 7, 39, 33, t *6, 

235. 
Collections, 188. 
Colour, 92, 93, 94, 179, »47, 251. 

258, 260, 285, 386, 343, 36*. 

See Objects of sense. 
Combination. See Production. 
Combustible, 45. 
Comfort, 95, 98, 118. 
Coming and going, 44, 80, 84, 331. 
Commentators on Giti, 11, 35. 
Commission. See Omission. 
Common earnings. See Earnings. 

— passages, 18, 37, 139, 140, 302 

seq., 225, 354. 

— people, 51. 
Compact, 383, 385. 
Companion, 40, 159. See Assoc;*- 

tion. 
Company, 97, 293, 359. 
Comparison of one's own with 

others' pleasures and pains, 7 >• 
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Compassion, 87, 101, 114, 331, 243, 
3»6» 359. 3<«> 3<4« See Affec- 
tion and Pity. 

Compounds, 13, 90. 

Comprehension. See Understanding. 

Comprehensiveness, 134, 37a. 

Compulsion. See Free-will. 

Concealed. See Nature. 

Concentration, 13, 61, 65, 66, 68, 69, 
73.78.79.99. 100, 101, 105, no, 
138,153,160,169,181,185,189, 
»3», 34i.i43> »47, *48» »49,»5<», 
»5i. »54, »SS>»57, »79, »8o, 385, 
»87, »99» 3<x>, 3<»'. 3'5, 3i«, 33*. 
340. 34»» 344, 3«o.36«. 362, 363, 
366, 368, 388, 389, 390, 394. See 
Intent 

— of breath. See Breath. 
Conch, 38, 39. 

Conclusion. See Resolution. 
Condition. See State. 
Conditioning of soul, 107. 
Conduct, 9, 115, 159, 170, 178, 333, 

*4J. 183, 313, 330, 334, 341, 358, 
359, 3«*.3«4, 367, 3 6 8,3«9, 378. 
393. See Ill-conducted, and 
Goodness. Darkness, Passion, 
and Sinful 

— of one transcending qualities. 

See Qualities. 

— of steady-minded man. See 

Steady-minded. 

— unknown. See Unknown. 
Confidence, 336. 

Confinement of mind, 79. See 

Quiescence. 
Confluence, 387. 
Confusion, 43, 49, 50, 53, 59, 160, 

183, 354, 369, 308, 377. See 

Distraction and Soul. 
Conjunction, 330. 
Connexions. See Kinsmen. 
Conquered. See Accomplishment. 
Conquest. See Victory. 
Conscience, 41. 
Consciousness, 82, 88, ios, 103, 176, 

181, 188, 338, 339, 343, 345, »9<>» 

334, 35o, 356. 339- 
Consequences, 56, 124, 136. See 

Effect. 
Consonants, 348. 
Constancy. See Perseverance. 
Constant, 100, 130, 135, 348, 389, 

33", 33*. 3«o. 3<9, 375, 376. 
Constituents, 246, 318, 336, 343, 344« 

See Ingredient. 



Constitution, 336. 
Constraint See Free-will. 
Consubstantial, 163. 
Consummation of devotion, 73. 
Contact with Brahman. See Assimi- 
lation. 

— with knowledge, 73. 

— with objects, 44, 66, 136, 154, 

335. 343- 

Contamination. See Taint 
Contemn, 346. See Despise. 
Contemplation, 47, 49, 50, 61, too, 

111,156,162,169,181,234,245, 

183, 309, 389, 39o. 
Contemporary Review, 5, 18. 
Contempt, 97, 120, 154. 
Contentment, 54, 60, 68, 86, 87, 101, 

166, 168, 240, 286, 288, 302, 325, 

3*«, 334, 3*»- 
Continence, 169, 361, 389. 
Continuous meditation, 78, 79, too, 

169. 
Control of nature. See Nature. 

— of senses. See Restraint, Senses. 

— of tongue. See Taciturnity. 
Controversialists, 90, 365. 
Contumely, 324. 
Conversation, 87, 232. 
Convictions, 55, 339, 304, 3*5. 

— demoniac, 118. 

— wrong, 53, 120, 320. See Notion, 

false. 

Cooked rice, 384. 

Cooking, 53, 279, 363. 

Copulative compound. See Com- 
pounds. 

Copyright, 5, 18. See Common pas- 
sages. 

Coronet, 93, 06, 98. 

Corruption of women, 41. 

Cotton, 300. 

Counsellor, 280, 283. 

Counting of sins, 89. 

Country, 342. 

Courage, 48, 70, 90, 94, 103, 103, 
114, 134, 135, 126, 127, 167,168, 
176, 182, 388, 301, 302, 325, 333, 

373- 
Course of life. See Life. 
Cousin, Victor, 1. 
Covering, 375. 

Covetous, 125. See Avarice. 
Cow, 65, 89, 309, 365, 333. 
CoweU. See Maitri Upanishad. 
Crafty, 135. See Cheat Deceitful 
Craving, 107, 166, 181, 343. 

da 
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Created things, 134, 157, 190, 334, 

358, 360, 363. 
Creation, 90, 106,107, 134, 313, 317, 

33», 333> 334, 34°. 344, 345, 

347, 35i, 35», 338. See Power, 

Source, and World. 

— of man, 53. See Man. 

— of sacrifices, 53. 

Creator, 53, 59, 83, 86, 87, 90, 97, 
101, 104,131, i7<>,»}t,3«5,3J4, 
338, 347, 354, 377, 387. 

Creatures, 54, 65, 69, 7i,74»7«, 86, 
88, 113,114,115,118,119,156, 
167, 168, 183, 193, 341, 343, 344, 
345, 346, 350,357, 363, 368, 369, 
»7», »73, »74» *75, »8 1, 389, 390, 
*9l, *94, 3<>7, 3«5, 3«8,3«, 3*4, 
3*5, 3»6, 334,335, 339, 34», 345, 
347, 354, 357, 359, 3«», 3«3, 3*4, 
365, 37i, 374, 378, 385, 387, 389, 
39', 39*- 

Crooked. See Straightforward. 

— movement, 339. 
Cruel, 135, 181, 183. 

Cruelties, 166, 167, 168,343,333,336. 

Crumbling of earth. See Earth. 

Culmination, 69. See Knowledge. 

Cunningham, 333. 

Curiosity, 311. 

Currents, 95, 187,338,318,331,333, 

3»5, 337, 3»9, 343- 
Cur.-*. See Speech. 
Curtailing, 343, 344. See Abridging. 
Cutting. See Indivisible. 

Daityas. See Demons. 

Dakshinl, 119, 361, 380. 

Danavas, 354. 

Dancers, 183, 308, 335. 

Dan/in, 13, 144, 305. 

Danger, 47, 56, 125, 157, 167, 188, 
'9°. 3 35- See Fear. 

Darkness, 75, 78, 87, 104, 107, 108, 
109, 110, 117, 118, 119, 120, >33, 
134,125, 126, 168, 180,314,239, 
376, 278,284, 301,302, 318, 319, 
320,331,333,333,328,339,330, 
33'. 334, 345,349,356, 379, 390. 

Dajaliotr; &c, 362 seq., 366. 

Dajakumaraiarita. See DaWin. 

Dajaratha, 331. 

Davids, T. W. R., 33, 35, 64, 66, 

87, 506- 
Day and night, 51, 79, 80, 81, 376, 

*77, 33°, 35*. 354, 35*. 
Deaf, 331, 323. 



Dear to God. See Favourite, God. 
Death, 44, 45, 46, 53, 56, 66, 77, 78. 

81, 84, 86, 89, 90, 95, 103, 105. 

108, 109, "5, i«, «4», «5°. »5 3. 

«54, 155, »5«, »63> «7o, 176, 178. 

185, 189, 19'. »3», »33, »37, 338. 

»49, »5<>, *7°, *89, 390, 397, 3?», 

333, 348, 349, 355,368, 371, 37». 

380, 381, 391. 

— according to quality, prevailing, 

108. 

— before and after, bliss, 66. 

— before and after, faith necessary . 

131. 

— certainty of, 45, 154, 355- 

— death of, 154. 

— fear of, 153. 

— in performing one's duty, 56. 

— life and infancy, 44. 

— meditation at time of, 78. 

— non-existent, 149, 151, 153. 

— release from, 77, 105, 153. See 

Age, old. 

— time of, 53, 80. 

— world of. See World, mortal. 
Debasement of self, 68. 
Deceitful, 164, 334, 364. SeeCraity. 
Decision. See Action. 
Declivity, 381. 

Decoration, 307, 334, 387. 

Decrying food, 316, 360. 

Dedication. See Action. 

Deed. See Act. 

Deer-skin, 68, 159, 360. 

Defeat. See Victory. 

Defects, 56, 65, 121, 13a, 137, «66, 

168, 170, 183. 
Defiance, 334. 
Defiling. See Taint. 
Degradation, 157, 191, 343. 
Degrees. See Gradation. 
Deities, 133, 153, 179, 320, 343. »59, 

«76, 379, 317, 334. 337, 343, 347. 

353. 358, 361, 363, 367. i«ee 

Divinities, Organs. 
Deity, form of, 76, 78, 80. See 

Being-Supreme, Brahman, and 

Krishna. 
Dejection, 43, 50. See Despondency. 
Deliberation. See Thought. 
Delight, 41, 177, 385, 334. See Joy. 

Pleasure. 
Deliverance. See Emancipation. 
Deliverer, 100. 

Deluge, 97, 106, 360, 388. See De- 
struction, Dissolution. 
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Delusion, 43, 49, 51, 53, 55, 56, 57, 
58, 59. 6a, 65, 66, 7», 73, 7', 81, 
8a, 8 j, 86, 93, 104, 107, 108, 109, 

HO, III, 1U, II4, 115, ll6, 133, 

i«4, is6, ia8, 139, 1 jo, 153, 153, 
• 54, «5$» "57, 161, 16a, 166, 176, 
181, 183, 18J, 184, 189, 190,333, 
*43, »50, »«4, »93, JOI, joa, $03, 
J04, 317, 3»9, 3*°, 3", 3*6, jjo, 
33», 33*, 333, 335,343,344»35>, 
35«, 357, 35?, 368, 377, 378,381, 
38a, 386. 

— net of, 116. 

— power of, 39, 75, 76. 
- release from, 75, 76. 

Demerit. See Defects. 

Demon, 87, 89, 91, 94, 96, 151, 153, 

*57, *8a, 383,331, 345, 347, 387. 

See Asura. 
Demoniac, 75, 83, 115. 

— birth, 116. 

— convictions, 118. 

— endowments, 114, 113. 
Departed spirits, 1 18. See Manes. 
Departure from world, 77, 78, 79, 

80, 81, 166, 191. 

— of soul. See Body-leaving and 

Death. 
Dependence on God, 59, 66, 73, 75, 
76,77,85,9«,«»«,»»8,353,358, 

3«». 

— on none, 54, 60, 367, 368. 
Dependent. 167, 356, 390. See In- 
dependent. 

Depreciation of Arjuna's merits, 46, 

47- 

Descent, 331. 

Description of Brahman, 164. 

Desertion of man by God, 71. 

Deserving man, 169, 183. 

Designation of Brahman, 1 ao. 

Desire, 48, 49, 50, $1, 5a, 53, 56, 37, 
58, 60, 63, 65, 66, 67, 69, 70, 74, 
75, 7«, 78, 83, 84, 101, 103, 108, 

110,111, II5,tl6, H7,Il8, 131, 

133, ia8, I5>,I53,I54,I55, ««5, 
166,169, 173, 176, 181, 184, 333, 
a 4 1 , 346, 363, 369, 375, 383, a8 4 , 

388,389, 300,303, 313, 314, 333, 

3*3, 3*4, 3*3, 3*«,3»7, 34*. 344, 
347,349,356,357, 364,3*5, 366, 
369, 370, 376, 381. 

— capacityofobtaining,9a,i7i,387, 

3*7, 33*, 373. See Object* of 
desire. 
Despair. See Despondency. 



Despise, 370. See Contemn. 
Despondency, 40,43,43, 70, 135,136, 
350, 330, 363. See Dejection. 
Destructible, 113, 344, 393. 
Destruction, fire of. See Fire. 

— of action, 60, 6 1, 355. See Action, 

destruction of. 

— of entities, 106, 154, 180, 350, 376, 

307, 335, 357, 365, 376, 378. 

— of food, 379. 

— of life. See of entities, supra, 

and Death. 

— of men, 190. 

— of nature, 106. 

— of others, 1 30, 348. 

— of self. See Self-destruction. 

— of warriors, 95, 96. 

— of worlds, 55, 107, 115, 314. See 

Creatures, Deluge, Dissolution. 
Life, Nature, Production and 
destruction, and Ruin. 

— time of, 337. 
Determinate, 5a, 63. 
Determination, 355, 360, 368, 399, 

348, 349, 350, 368, 377. See 
Resolution. 

Devadatta, 38. 

Devakt, aao. 

Devala, 87. 

Devamata, aa6. 374, 375. 

Devatldhyaya-brihmaita, ao. 

Devav&na, 314, 316. 

Development, 77, 103, 104, 109, 156, 
165,166,170, 184, 186,388,318, 
33»,334, 370,37a, 375, 38a, 387, 
39a. 

— of intelligence, 393. 

Devotee, 58, 61, 64, 66, 67, 68, 69, 
70, 71, 7», 73, 75, 79, 81, 84, 
85, 86, 87, 99, 100, 101, 103, 
104, 1 la, 139, 186, 187, 1 88, 1 89, 
190,191,193,193,309,343,348, 

349, 366. 

— four classes, 1 1, 75- 
Devotion, 9, ia, 17, a 3, 48, 49, 50, 

5»» 53, 55, 58, 60, 61, 6a, 63, 
64, 65, 66, 67, 68, 69, 70, 71, 
73, 78, 79, 81, 83, 84, 85, 87, 
99, 100,103,110,119,138,139, 

1 30, '73, «85, »3*. »43, *55, »99, 
308,310,311,334,349.360,361, 
363, 368, 369, 381, 389. 

— mode of, 83. 

— same as renunciation, 67, 85. 

See Renunciation. 

— unconsummated, 73. 
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Devout, 8s, 594. See Pure. 

Dexterity, 38, 117, 336, 362. 

Dhaivata, 385. 

Dhammapada, 35, 50, 51, 52, 69, 71, 
84, ioi, 101, 108, no, 123, 241. 

Dhanaifcaya, 38, 48, 49. «3, 74. 93, 
100, 125, 130, 230, 310, 394. 

Dharma, 219, 223, 306. 

Dhatu. See Elements. 

Dhr/sh/adyumna, 39. 

Dhr/sh/aketu, 37. 

Dhr/tarish/ra, 3, 35, 37, 39. 4°, 4', 
4», 43, 95. «35, «3«, I4«, M9, 
>5°» »5'. «55. <5«, 157, 158. ««», 
163, 164, 165, 166, 170, 174, 175, 

«79- 
Dhyanayoga, 128. 
Diadem. See Coronet. 
Dialects &c. of South India, 222. 
Dialogue, 5, 130, 263. And see 

Itihasa. 
Dice, 91. 
Difference, apparent, 104, 105, 124, 

193. See Soul, State, Unity. 
Difficult deeds, 296. 

— penance, 300. 
Difficulty, no, 128, 388, 389. 

— of looking at Universalfonn,93,99. 

— of worship, 100. 
Diffusive, 383. 

Digestion, 113, 236, 252, 273, 275. 

Dignity, 74. 

Din, 38, 39, 356. 

Dinner, 97. 

Directions. See Quarters. 

Direct knowledge, 82. 

Director, 281, 385. 

Disagreeable. See Agreeable. 

Disaster, 1 60. 

Discarding of entities. See Indiffer- 
ence to worldly objects. 

Discernment, 50, 53, 56, «7, 74, 7«, 
91, no, 112,114, 117, 118, 123, 
125,126,154,155,166,183,256, 
3*o, 331. 

Disciple. See Pupil. 

Discomfort, 380. 

Discontent. See Contentment. 

Discrimination. See Discernment. 

Discus, 93, 98. 

Discussion, 276. See Controversial- 
ists. 

Disdain. See Arrogance. 

Disease, 103, 118. See Ailment. 

Disgrace, 42, 46, 86. See Honour. 

Disguise of Dharma, 223. 



Disgust, 151, 324. 
Dishonest, 343. 
Dishonour. See Honour. 
Disorder. See Body and Mind. 
Disparagement of gods &c, 209, 214. 

320. 
Disposition, 43, 117, 182. 

— evil, 320. 

Disrespect, 83, 97, 159, 324, 368. 
Dissatisfaction. See Disgust. 
Dissociation. See Association and 

Severance. 
Dissolution, 80, 82, 84, 9a, 11*, 189. 

I9», 3«7, 335, 344, 387. S«e 
Destruction and Order of dis- 
solution. 

Distinction, 83, 134, 126, 157, 285, 
331, 335. 34«,370, 374, 375, 38». 
See Difference. 

Distinguished, 168. 

Distinguishing power, 318. See 
Discernment. 

Distraction, 49, 67, 269, 377. See 
Confusion. 

Distress, 75, 101, 368. See Calamity. 

Distribution of food, 119, 273, 275. 

Ditch, 155, 303. 

Diversified. See Variegated. 

Diversity, 313, 344, 374- 

Dividing soul. See Indivisible. 

Divine Being. See Being. 

— form. See Form. 

— nature, 75, 83, 367, 383. 

— speech, 265. 

— state. See Brahmic state. 
Divinities, 59, 75, 76, 77, 84, 115, 

123, 178. See Deities. 
Division, 327, 381. 

— of honey, 188. 
Doctrine, esoteric &c, 149. 

— holy, 82, 185, 255, 256. 
Doer. See Agent and Soul. 
Dog, 20, 65, 142, 160. 
Dolphin, 90. 

Domain. See Kingdom. 
Domination of Supreme, 75. 
Dominion. See Kingdom. 
Door, 270. 

Doubt, 72, 260, 375, 376. See Mis- 
givings, Objects of sense. 

— secret and open, 149. 
Downfall, 233, 355. See Fall. 
Downwards. See Branches and Up. 
Drag, 386. 

Drama. See Karyas. 
Draupadl, 37, 39- 
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DravUas, 335, 395. 
Dream, 949, 369, 387, 39a. 
Drink, 113, 159, 183, 136, 359. See 

Objects of sense and Senses. 
Drinking, 48, 379, 354. 389- 
Driving. See Car. 
Droaa, 37, 39. 4*, 95. 9«. 
Drooping of Arc-una's limbs, 40. 

See Despondency. 
Drupada, 37, 39- 
Drying up of mouth, 40. 

— of organs, 43. 

— of soul, 45. 

Dulness, 310, 391. See Ignorance. 
Dumb, 331. 
Duryodhana, 37, 38, 39. 

— leaders of bis army, 39. 
Dushyanta, 39. 

Dust, 57. 

Duty, 31, 43, 46, 54. 55, 5*» 59. «7, 
74, 108,114,115, 116, 117,118, 
119,130,133,135,136, 137,138, 
139,157,178,309,310,331,347, 
aj5,»9»,*95, »9«, 3»a, 3»*> 3*5, 
3*6,339,348, 359, 360, 361, 363, 
364, 3^5, 378, 393- See Ac- 
complishment, Action, pre- 
scribed and prohibited, Right 
and wrong. 

Dvaraki, 198, 330, 394. 

Dwelling in Brahman, 71, 75, 80, 83, 
84, 85, 100, 106, 194. See Assi- 
milation and Attainment. 

— of a Brahmana &c, 1 59. See 

House and Residence. 

— of a donor, 185. 

Eagle, 90. 

Earnings, 54, 60, 36 3, 364. See Gain. 
Ears, 65, 103, 1 13, 353, 359, 361, 390. 
See Senses. 

Earth, 73,74,94, »»*, »»*» »«3, '»«, 
156,179, 187, 193, 360, 361, 390, 

*9',3°3, 304, 3*5, 339, 343, 35*, 
3«4, 365. 381. 

— sovereignty of, 40. 
Ease, 65, 314. 

East, 354. 

Easy, 83. 

Eating, 6i, 63, 64,69, 85, 113, 118, 

336,369,379, 3*«, 353, 358, 36*, 

3*3, 3«4, 365. 
Eclipses, 334, 330. 
Edge, sharp. See Arrows. 
Effect, 119, 383, 388. See Cause. 
Effects, household, 353. 



Effeminate, 43. 

Effort, personal, 46. See Assiduous. 
Effulgence, 94, 95. See Radiance 
and Refulgence. 

Eggs, 3*1,339. 353- 

Ego and non-ego, 377. 

Egoism, 53, 55, 65, 74, 101, 103, 103, 
118,133,134, 138, 153, *4 6 . »8o, 
»87,3I3,3I7,3«8,3**,33»»333. 
334,335,336,338,35«,355,356, 
363,366,368, 370, 371, 38a, 383, 

385,389,390,39*- 

Egotism, 118, 134, 138, 368. See 
Arrogance, Pride, and Vanity. 

Eight, 373. 

Elders, 391. See Ancients. 

Elements, 84,103, 179, 184, 338, 345, 
»46,*47, 334, 335, 34©, 343, 346, 
348,35a,353, 355, 357, 368, 371, 
376, 377, 38a, 385, 386, 387, 388, 
39 «• 

— gross. See Constituents and Ele- 

ments. 

— subtle, 186, 385, 387, 313, 317. 
Elephant, 65, 89, 155, 308, 345. 
Elevated place, 68. 

Elevation of self. See Exaltation. 

Eleven, 318, 336. 

Emanation, 87, 88, 89, 91, 106, in, 
137. 

Emancipated. See Emancipation. 

Emancipation, 48, 50, 5a, 54, 58, 59, 
67, 69, 7a, 73, 89, 90, 99, «ii, 
U5,iao,iaa, 135, 137, 14', «56, 
157,163,165,170,176,178,184, 
189,190,191,331,331,333,343, 
»43,*45.*46, *47, »48, *49, »5», 
*53,*54,*55, *65. a76, 378, 380, 
384,386,387, a93, 3««, 306, 307, 
309,3»°.3">3ia,3«3»3»4. 3«7, 
333, 3a5,3a6, 331, 333. 336, 344, 
3'*, 363, 364, 366, 367, 368, 370, 
37 1, 374. 375, 388, 390, 391, 39a, 
393, 394- 

— path of, 47, 48, 54, 58, 7a, 73- 
Embodied soul, 44, 45, 46, 5°, 5«» 57, 

63, 65, 77, '<*>. ««7, »©8, «°9, 

117, iaa, 154, 158. 
Embodiment of Brahman, 1 10. 
Embryo, 389. 
Emperor, 73, 333. 
Empty. See House. 
Emulation. See Superiority. 
Enamoured, 96, 107, 334. 
End, evil, 73, 81, 103, 343. 

— of the great cause, 192, 387. 
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End of things, 46, 354, 355. See 
Destruction of entities. 

— of worldly life, in. See Aims, 

Beginning, and Wicked. 
Endowments, 114, 115, 363, 388. 
Endurance, 167, 168, 182, 246, 333. 
Enemy, 43, 46, 56, 57, 58, 67, 68, 8a, 

99,101, no, 115, 116, 346,381, 

283, 396, 300. 

— destroyer of, 43. 

— destruction of, 48, 303. 

— restrainer of, 331, 353, 31a. 
Energy, 91, 106, 118, 134, 135, 177, 

*55, 387. 
Engagement. See Appointment 
Enjoyer, 105, 116, 379. 

— of qualities. See Qualities. 

— of sacrifices, 67, 84. 
Enjoyment, 40,43, 5Ji*i» ««,84, 105, 

111,113,115,116,126,154,165, 
166,167,181, 182, 184, 188,190, 
336,240,341,268,369,383,389, 
390,391, 300, 304, 337, 328, 334, 

3«5, 375. 379. 3»3- 

— capacity of, 104. 

— higher and lower, 240. 

— nothing beyond, 115. 

— repeated, 126. See Pleasure. 
Enlightenment, 107, 155, 365, 287, 

»93.3»5, 3*9. 333, 34». 3$». 35«, 
373- 

Enmity, 99. See Benevolence. 

Enormity, 181. See Sin. 

Entities, 75, 76, 80, 8a, 83, 88, 90, 
106, 107, in, 113, 136, 180,190, 
193, 244, 260, 292, 312, 31 3, 3 1 5, 
316,317,318,333.335.337.338, 
339. 34«. 34», 347, 35", 35».353> 
357, 3*7, 3 6 8, 369,370,386,387. 

— cause of. See Source. 

— distinctions between, 104, 318, 

3*8, 351, 375- 

— lord of, 83, 88. 

— supporter of, 80. 

— threefold division of, 337. See 

Creation, Destruction, Produc- 
tion, Source, Unity, and Within. 

Entity, real, 124, 154, 157, 176, 191, 
307, 308, 309, 312, 333, 335, 343, 
370, 37a. 

Entrance into the Supreme, 82, 94, 
95. 99. i>8, 285. See Assimila- 
tion and Essence. 

Enumeration of qualities, 1 34. 

Environment, 355. 

Envy, 166, 363. See Superiority. 



Ephemeral. See Perishable. 

Epic Age. See Greek poetry. 

Equability, 47, 48, 49, 60, 65, 7 1, 8*. 
100,101, 103, no, 335, 336, 359. 
366, 373, 373. See Alike and 
Impartial. 

Equal, 97, it 6. See Power, un- 
equalled. 

Equanimity. See Equability. 

Equilibrium, 317, 331. 

Equivocal words, 53. 

Error, 65, 369. See Conviction faJ-c. 

Esoteric. See Doctrine. 

Essence, 50, 58, 59, 74, 76, 78, ie?. 
109, 1 10, 1 38, 130, 370, 379, 3»J- 

Eternal, 63, 74, 76, 79, 80, 81, *»7. 9*. 
100, no, 113,138, 157,186,1^7, 
188, 189, 190, 191,19a, »3<>, »3 J, 
338, 341, 345, 347, 348, 255,265, 
»77,3»3. 3i4,3»7, 33', 334. 3'*. 
350, 376, 39«- 

Eternity of soul, 43, 44, 45. 

Evening, 361. 

Evenness, 67, 69. 

Everlasting, 45,58, 79, » 57, » 3 3, 3 '7. 
355, 3«9, J70. 

Evil, 103, 105, 1 15, 1*1, 13*, 127,24-. 
376, 377, 389, 366. 

— action, 121. 

— cause of, 156. 

— conduct. See IU-condncted. 

— doers, 59, 75. See Wicked. 

— duty, 56, 137. 

— end, 73. 

— of attachment See Attachment. 

— perception of, 103. 

— release from, 60, 81. 

— speaking, 183. 

— world, 60. 
Exaltation of self, 67. 
Examination. See Test 
Example, 41, 54, 59. 
Excellent, 86, 9a. 
Kxcess, 159. 

Exclusion. See Objects of sense. 
Exclusive. See Concentration. 
Excretions, 4, 65, 155, 336, 25a, a*i, 
336,338. See Organs and Seme*. 

— menstrual, 375. 
Excretive organs, 397. 

Exercise, 69, 336, 333, 360. See 

Power. 
Exertion. See Assiduous. 
Exhalation, 364, 365, 373. 
Exhaustion, 355. 
Existence, 105,120,176, 393, 351, 377. 
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Existence and non-existence, 44, 84, 
96, 105,191,194, 376, 277,331, 
375. 377- 

Exoteric. See Doctrine. 

Ex pa n se, 158. 

Expectation, 60,68,1 19,130,293,324, 

3««, 3°5, J«6. 3*7. 378, 389,393. 

Experience, 50, 57, 66, 68, 7 3, 8 1 , 8*, 
99, its, 136, 179, 185, 186, 187, 
188,189,190,191,193,193,331, 
345, 348, 349, 350, 353, 356, 363, 
3*9, 3»6i 343, 344, 368. 

Expiation, 334. 

Externa) and internal. See Bodily 
and Mental. 

— objects. See Objects of sense. 

— world. See World. 
Extinction. See Fire. 
Exaltation and grief, 50, 65, 249, 2 8 5, 

300, 335. See Joy. 
Eye, 65, 67, 69, 187, 189, 219, 2$ j, 
*5«, «59, 36o, 390, 307, 347,359, 
366. See Senses. 

— divine, 73, 339. 

— many an, 93, 94. 

— of knowledge. See Knowledge, 

eye of. 

— on all sides, 93, 103, 333. 

— sun and moon, 94. 

Eyelid, opening and closing, 64, 161, 
35«, 373. 

Faces downwards, 387. 

— in all directions, 90, 93, 103, 353, 

332, 345- 

Factiousness, 183. 

Failure. See Success. 

Faith,s6, 63,63, 72,73,76, 77, »3, 84, 
99,102,115,117,118,119,121, 
126,1 30, 220, 255, 316, 319, 320, 
321,3*4,325, 358, 3*5, 3*6, 378. 

Fall, 84, 107, 113, 116, 240. See 
Downfall. 

Falsehood. See Truth. 

Faltering, 46. 

Fame, 46, 90, 116, 236, 287, 358. 

— of Krishna, 96. 
Family, destruction of, 41. 

— extinction of, 41. 

— rites of, 41, 42. 

Fancies, 60, 67, 70, 1 1 6, 1 7 1 , 1 84, 1 85, 
347, 384, 288, 355. See Pon- 
dering and Thought 

Far and near. See Afar. 

Far-seeing, 160, 391. 

Fastenings, 336. 



Fasts, 76, 283, 324. 
Fat, 384. 

Father, 40, 83, 97, 107, I7«> 194, 233, 
»43, 390, 303, 304, 394- 

— and son, 98. 
Father-in-law, 40. 
Fatigue, 357. 

Fault-finding. See Calumny and 

Carping. 
Faults, 347, 393, 33a 
Fauriel, M., 6. 
Favour, 71, 128, 139,130, 161, 310, 

372. See SouL 
Favourite, 17, 75, 85, 86, 87, 101, 

102, 129, 183, 330, 394. 

— name, 79. 

Favouritism, 59, 85, 182. See Im- 
partiality. 

Fear, 46, 50, $8, 67, 69, 86, 94, 96, 98, 
101, i«4, 123, 126, 1 ji,i55, 159, 
161, 167, 246, 250, 285, 287,393, 

*94, 295, 3»«, 335, 339, 33", 344, 
357, 362. See Danger. 

Fearful. See Difficult and Terrible. 

Feathered arrows, 298. 

Feeling, 104, 1 12, 288. See Organs 
and Senses. 

Fees. See Gift. 

Feet, 53, 94, 103, 119, 335, 153, 261, 

13*, 339, 359, 3°7, 380. 

Felicity, 163. 

Fellow-student See Student. 

Felons, 41. 

Females, 41, 85, 90, 341, 355, 375, 
377,287,295,324,346,347. See 
Corruption and Male and fe- 
male. 

Ferocious, 115, 116, 323. 

Fetter, 53, 62, 64, 133, 137. See 
Action and Bond. 

Fibres, 176, 349. 

Fickleness, 167. See Mind. 

Field, 41, 73, 354- 

Fierce. See Ferocious. 

Fig tree, 89. 

Figure and trope. See Bhagavadgtta 
and Sanatsujittya, and Simile. 

Finding fault See Carping. 

Fire, 45, 57,61, 62,67, 73, 74, 80,83, 
88, 94, 95, 97, 103, 112, 1 1 3, 
127,156,193,343,247,257,259, 
260,261,262,368, 370,371,376, 
377,379,283,288,307,308,319, 
33«, 338, 34», 34«, 353,3*>,3©», 
380, 388. 

— and smoke, 57, 137. 
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Fire, discarding, 67. 

— of destruction, 95. 

— of knowledge, 60, 6a. 

See Brahman and Sense. 
Firm, 45, 49, 101. See Fixed. 
Firmness in vows, 83. 

— of belief, 77. 

— of mind, 49. 

— of resolution, 70, 115. See Cou- 

rage, Faith, and Understanding. 
First, 161, 345, 352 seq. 
First-born. See First. 
Fish, 90, 155, 374. 
Fisherman, 383. 
Fit donee &c. See Gift. 
Fixed firmly, 29, 89, in. 
Fixing. See Concentration. 
Flame. See Fire. 
Flamingo, 138, 189. 
Flesh, 45a, 33s, 343, 367. 
Flickerings, 69. 
Flippancy, 183. 
Flower and fruit, 85, 93, 285, 286, 

3°9, 3«3, 3*5, 37 «, 388. 

— bunches, 3 1 3. 
Flowery talk, 47. 
Flowing element, 342. 
Foam and water, 104. 
Foe. See Enemy. 

— terror of, 42,43, 58, 62, 76, 82, 84, 

9«, 97, 99, »* 6 , *3»» »34, 3"> 

Fcetus, 57, 144, 176, 240, 242. 

Following. See Imitation and Obe- 
dience. 

Folly, 126. See Frenzy. 

Fondness, 74. See Acquisition. 

Food, 83, 1 18, 1 19, 144,156,159,188, 
216, 233, »35, 338, *5», 254, *7«, 
*79, 343. 353. 3«o, 3*3, 3*4,388. 
See Eating. 

— cooking for oneself only, 53. 

— digestion and distribution of, 273, 

»77. 

— fourfold, 1 1 3. 

— moderation in. See Eating. 

— origin of creatures, 54. 
Forbearance. See Forgiveness. 
Force. See Brute force. 

Forest, 173, 259, 284, 285, 286, 288, 
3<>7, 34», 3 6 «. 362, 363, 37», 386. 

Forester, 3 17, 307, 3«6, 345, 354, 358, 
362. 

Forest -products, 361. 

Forgetful ness of Aryuna, 230. 

— of Krishna, 2 30. 

— of one's nature, 50, 152, 154. 

\ 



Forgiveness, 86, 90, toi, 103, 114, 
126,176, 181,182, 183, 320, 321, 

3»5, 3»6, 359, 3 6 ». 373- 
Form divine, 92, 93, 329. 

— divine, entry into. See Entrance. 

— divine, sight of desired by gods, 99. 

— divine, wonderful, 94. 

— fierce, 95. See Terrible. 

— human. See Human. 

— infinite, 97, 98. 

— material of Brahman, 58. 

— of Brahman. See Brahman. 

— universal, 97, 98, 99, 130. See 

Degradation. 
Former life. See Life, previous. 
Formless, 233, 247. 
Forms, many, 83, 93, 93, 274. See 

Real. 

— of all, 93. 

— of nature, 74. 

Fortnight, 8t, 188,316,330,352, 356. 

Fortune, 90, 131. 

Four-handed, 98. 

Fragrance,74, 247,357, 258,286, 291, 
309. See Objects of sense, Per- 
fume, and Senses. 

Free, 60, 65, 343, 342. 

Freedom from action, 52, 54,56,127, 
»5*. »57, 363. 

— from delusion, 75, 76. 

— of will. See Desire and Free-wilL 
Freeman, E. A., 5, 18, 203. 
Free-will, 5 3, 56, 80, 8 », 138,156, 157. 
Frenzy, 115, 1 16, 151, 168, 183, 323. 

See Folly. 
Friend, 40, 41, 58, 67, 68, 72, 84, 97, 
98, 101, no, 167, 181, 183, 184, 

*33, »4«, »9<>, »95, 3*4- 
Friendly, 101, 343. 
Frivolous, 308. 
Fruit, connexion of with action, 65. 

— of action, 48, 49, 58, 59, 60, 65, 

<7, 73,76,81,84, 85,100, 101, 

I09, Il8, 119, 120, 121, 122,123, 
124, 125,126,153,156,158,165, 
188,191, 236, 24O, 243, 264, }07, 

312, 325, 326, 348, 355, 3*5.3*9, 
373, 380, 382. 

— of Sahkhya and Yoga, 64. 

— of worship, 76, 81, 84. Sec 

Flower, Phaburuti, and Tree. 
Frustration of desire, 50. See DeMre. 
Fuel, 6a, 247, 259, 261, 268, 283, 2b6, 

290, »9«, 307, 308, 342. 
Fugitive. See Perishable. 
Full of Brahman, 59. 
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Funeral rites. See Balls of food. 
Future, 76, 79, 9*. 170. «94, *«9, J '4, 

3*5. 33*, 3^6, 391. See Entities 

and World. 

Gadfly, 184. 

Gaeasa,394. 

Cinnavt. See Ganges. 

Gain and loss, 47, 151, 170, 346. See 

Earnings. 
Camas, 134, 335, 316, 364. 
Gamadagni, 394, 395, 300. 
Gambling, 334. See Game. 
Cambu, 346. 

Game, 91. See Gambling. 
Gamut, 385. 
Ganaka, 5, 54, 315, 333, 303, 304, 

306. 
Canamcyaya, 339. 
Canirdana, 41, 43, 53, 88, 99, 333, 

393. 
Gams, 346. 
Gandhara, 38s. 

Gandharvas, 89, 94, 178, 347, 387. 
GiWiva, 40. 
GiHgim, 323. 
Ganges, 90, 333, j$4. 
Capa, 89, 184. 
Glrhapatya, 363. 

Garrulity, 1 68, 1 8 1 . See Taciturnity. 
GaruWa, 90. 
Gasp, 339. 
Gastric. See Fire. 
Gauiapida, 160, 334, 376. 
Gautama, 308, 313, 318, 334, 336, 

3M, 3S3, 354. 359, 36a, 3*3. 3«5- 
See Buddhism. 

Gayadratha, 96. 

Gayatrt, 90, 353. 

Gem, 384. 

General, 89. 

— his position in army, 38. 

Generation, 74, 89, 360, 387, 336. 
See Organs and Senses. 

Generosity. See Gifts. 

Genital organ, 361, 336, 338. 

Gentle, 114, 119, 341. 

Germs, 339. 

Ghee, 384. 

Gifts 31, 33, 33, 81, 84, 8s, 86, 98, 
99. ««4» 116,118,119,130, i3i, 
133, 137, 147, »«7, i«9, «73. «83, 
183, 184, 318, 343, 383, 330, 331, 

3»4, 3»5, 3»«, 330, 34©, 359. 3«4» 
376. See DakshWL 
Girdle, 317, 360. 



Gishnu, 319, 333. 

Gfti. See Bhagavadgttl 

Given up to God. See Devotion. 

Gladstone, W. E, 4. 

Gleaning corn, 31, 317. 

Glorification, 64, 83. 

Glorious, 173, 389, 303. 

Glory, 43. 74. 86, 91, 93, 96, 97, 
98,113,136,158,164,179,180, 
185, 186, 193, 376, 387, 308, 37*. 
377. 

Glow-worm, 339. 

Glutinous, 384. 

Gfl&nakinda. See Vedas. 

Gflanendra Sarasvatf, 33. 

Gnat, 374, 379. 

Goal, 59, 61, 65, 67, 69, 73, 75, 79. 
80, 81, 83, 8$, 86, 87, 97, 99, 
100, 103, 104, 106, 107, 117, 156, 
163, 167, t8», 331, 333, 355, 356, 
»58» 3". 3'5, 333. 349, 358, 372, 
387, 388, 392. 

Goat, 390, 331, 353. 

God, 98, 193, 384. 

— dear to man of knowledge, 75. 

— form of, 76, 78. 

— full of. See Full. 

— manifest, not to all, 76. 

— mover of world. See Movement. 

— not active agent, 59, 65, 106. 

See Soul. 

— primal, 96. 

— source unknown, 86. 

— superior none, 74. See Brahman, 

Deity, Dependence, Hatred, and 
1/vara. 

Goddess, 347. 

Godlike. See Endowments. 

Gods, 16, 53, 61, 80, 84, 86, 87, 88, 
93, 94, 95, 99. «»5, «°8, 109, 
118, 119, 126,146, 151, 1 J3, 160, 
169, 186, 241, 350, 354, 355, 383, 
»83, 305, 306, 316, 330, 333, 324, 
3*7, 33», 338, 345, 347, 354,377, 
387, 389, 39°- 

— censure of, 1 50. 

— disparagement of. See Disparage- 

ment. 

— first o(, 87, 93, 95, 97. 

— lord of, 84, 87, 93, 95, 9«, 98. 

— nature of. See Endowments. 

— sacrifice to, 61. 

— sovereignty of, 43. 

— world of, 84,354,333. SeeWorid. 
Going and returning. See Coming 

and going, and Return. 
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Gold, 68, i to, i 89, 109, 3 3 j, 35 j, 365, 
389. 

GoldstUcker, Prof., 3, $, 6, 8, 14, 90, 
33, 74. 79.89. »>8. 

Good, 49, 43. 5*. 53, 59. «8, 85, 91, 
105, 108,109,115, 118, 120, 194, 
168, 175, «78, »9», »43, *7«, »77, 
282, 287, 190, 29a, 993, 300, 301, 
302, 311,314, 3'6, 3«9, 3»°, 3*5, 
3*6, 348, 349,358, 359, 368, 377, 
390. 

—deeds.doers 0^73,75,105,1 53,343. 

Goodness, 75, 91, 106, 107, 108, 109, 
117, 118, 120,139, 194, 125, 126, 
184, 376, 278, 300, 306, 318, 319, 
326, 327, 328, 329, 330, 331, 334, 

373, 374, 376. 
Government of tongue. See Taci- 
turnity. 

— of world. See Universe. 
Governor. See Ruler of universe. 
Govinda, 40, 43. 

Gracious, 95, 98. 

Gradation, 381, 385, 387, 388. 

Gradual progress, 70. See Improve- 
ment. 

Grain, 361. 

Grammarian, 174. 

Grammatical blunders of demons, 
152. 

Grandsire, 38, 40, 83, 194, 244, 271, 
289, 295, 300, 303, 304, 314, 374. 

— great, 97. 
Grandson, 40. 

Grass, 68, 142, 159, 360. 
Gratitude, 176, 177. 
Great, capacity of becoming, 92. 
See Large. 

— men, 54, 72. 
Greatness, 333, 347, 354. 
Greatness of Supreme, 92, 97, 128, 

'57, 287, 33«- 

— worldly, 151, 178. 
Greek poetry, 5, 18, 203. 
Green, 384. 

Grey, 179, 384. 

(Jriet, 42, 43, 44, 45, 46, 66, 101, 
■ 15, 118, 136, 138, 166, 181, 183, 
193, *5°, *84, 285, 301, 310, 336, 
3*7, 343, 354, 355, 35«, 357, 3*6, 
393. See Sorrow. 

Griffiths, R. T. H., 90. 

Grote, G., 5, 6. 

Group. See Collection. 

— of senses. See Senses. 
Giufikeja, 39, 43, 88, 93. 



Guesses at truth, 8, 13. 

Guests, 316, 243, 285, 386, 306, 353, 

361, 364. 
Guide, 348. 
Guilt, 98. See Fault. 
Guru. See Preceptor. 
Gunuishyasamvida, 199 seq. See 

Anugitl 
Guruskandha, 233, 346. 
Gyotish/oma, 156, 164. 

Habit of pondering, 78, 350. 
Habitation, 351. See Dwelling. 
Hair, 40, 93, 130, 369. 

— matted. See Matted hair. 

— thick, 39. 
Half-hearted, 73. 

Hall, F. E., 8, to, 98, 141, 197, 30i, 

303, 304, 319, 331, 333, 344, l», 

185, 300, 317, 3*7, 33», 333, 33*. 

337, 338, 373, 390, 39*- 
Hamilton, Sir W., 378. 
Haacsa, 381. 
Hands, 53, 361, 359, 367. 

— four, 98. 

— joining, 93, 94, 96, 394, 311. 

— on all sides, 103, 203, 353, 33a. 

— one thousand. See Anns. 
Hanging, 237. 

Hankering. See Craving, Desire. 

Hanutnat See Ape. 

Happiness, 51, 63, 65, 66, 70, 76, 85. 

87, 101, 103, 107, 108, no, 116. 

117, 126, 170, 185, 189, 233, 342, 

*50, »55, »70, »85, 300, 3« •. 3 U. 

3*5, 34 ',34*. 347, 34«, 3** 37*. 

380, 389. See Enjo\n«nt. 

Pleasure, and Unbappiness. 
Hard, 341, 384. 
Hari, 93, 130, 319, 347. 
Harmlessness, 83, 86, 101, 103, 114, 

119, «34, 3*5, 3«4, 373, 37*- 
Harshaiarita, 38. 
Harshavardhana, 37, 38. 
Harshness, 114, 181,356. See Mer- 

cilessness. 
Haste, 175. 
Hastinapur, 2, 394. 
Hateful to Supreme Being, 85. See 

Likes and dislikes. 
Ha/Aa-yoga, 297. 
Hatred, 68, 85, 99, 101, 116, i6.». 

182, 194, 281, 388, 389, 301, 320. 

3*3, 365. See Antipathy. 
Haug, M., 19, 39i, 376, 377. 
Haughty, 167, 168, 330, 334. 
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Head, 69, 79, 93, ><>3, »38, 353, 333, 
167. See Bow. 

Heads smashed, 95. 

Headstrong, 125,310. See Stubborn. 

Health, 118. 

Heard instruction, 49, 105, 173, 183. 

Hearer, 28a, 183. 

Hearing, 130,346, 358, 359, 309, 351. 
See Heard, Instruction, Senses. 

Heart, 43, 43, 50, 51, 5*,<4,«9,7o, 
79,85,87,88,98,104,113,114, 
118,119,133,139,153,177,183, 
187, I9*,«94, »3*, *39, *4*. *5«, 
353,378,381, 383, 383, 387, 293, 
3<>},Jo8,3 J», 34*, 345, 350, 361, 
394- 

Heat, 84, 95, 237, 3*9, 33«. See 
Warmth. 

— and cold. See Cold and heat. 
Heaven, 43, 46, 47, 48, 49, 73, 81, 84, 

93, 94, • *<>, «*5, •*<*, '30, «5«, 
158,159,165,179, 187, 198,340, 
364,281,389,290,307,3*3,335, 

3*7,344, 3«o, 3««, 3<», 3*8, 389. 

— degrees in, 340. 

— sovereignty of, 43. 

— touching, 94. 

— voice from, 395. 
Heaviness, 320, 337. See Lazy. 
Heedlessness, 63, 97, 108, 109, i»6, 

I5*,«53,«55, «5*,«68,i69, 170, 
176, 183, 353, 334, 359. 
Hell, 4«, 4*, "*. «55, 183, «9°> *33, 
*4°, *59, 3*1, 378. 

— ways to, 116. 
Helpless, 336, 365. 
Helplessness of Ar^una, 4;. 
Herbs, 83, 113, 346, 388. See Vege- 
tables. 

Heretics, 171. 

Hermitage, 221, 285, 294. 

Hero, 37, 95, 9«, *95- 

Hidden. See Concealed. 

Hideous, 343. 

Highest, 74. 99, 108, 113, *44, 3*9, 

3^,336, 34*. 344, 347, 35", ?54, 

368, 369, 373, 389, 390. See 

Supreme. 
High position, 68, 178, 333. 
High-souled, 75, 79, 83, 94, 96, 98, 

«5«,*94,*95, *9«, 3»4, 3*7, 348, 

389, 39", 393- 
Hill, 284, 287. See Mountain. 
Himalaya, 29, 89, 222, 346. 
Hira»yagarbha, 108,1 1 1,186,315,333. 
History, 1. 



Holes, dwellers in, 345. 
Holiness. See Purity. 
Holy, 87, 119, 33i, 333, 536, 347, 
354, 377, 378, 39»- See Devout. 

— dialogue, 1 29, 1 30. 

— means of immortality, 102. 

— men, 72. 

— world, 84. 
Home, 113, 170, 355- 

— of woes, 79. 
Homeless, 101, 103, 352, 355. 
Homeric question, 4, 5. 
Honey, 188, 190. 
Honour,n6, 118, 119, 160, 243,246, 

302, 361, 363. 

— and dishonour, 68, 101, 110. 
Hope, 83, 115. 
Horizontally, 387. 

Horrific. See Terrible. 
Horses, 89, 187, 381, 386. 

— white, of Ar^una, 38. 
Hospitality, 386, 394. See Guest. 
Host, 358. 

Hosts. See Army. 
Hot, 118, 346, 384. 
HoO-i. See Priest. 
House-decoration, 307, 334. See 

Habitation. 
Householder, 307, 316, 354, 358, 

360, 363, 377. 
Hrjshtkwa, 38, 39, 43, 96, i3i, 343, 

248, 270, 363, 367. 
Hue. See Colour. 
Human form, 76, 83, 87. 

— world, 20. See World, human. 
Humility, 65, 116, 314, 326. See also 

Modesty. 
Hunger, 151, 356, 359. 
Hunter, 142, 167. 
Hurry. See Haste. 
Hurtful, 384. 

Hurtfulness. See Harmlessness. 
Husband and wife, 98, 156. 
Hymns, 94, 103, 380. See Siman. 
Hypocrite, 53, «<4- 

I<fl, 357, »77, 318. 
Idealism, 107, 387. 
Identification with Brahman, 52, 6 1, 
62, 64, 65, 69, 70, 71, 75, 83, 

I06,ll4, I20, 138, 156, l63, 164, 

167,169, 176, 181, 188, 189, 190, 

191, 193, *34, *83, 3»5. See 
Unity. 

— of self with all, 63, 64, 346, 307, 

310. See Unity. 
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Identification of self with wife &c, 

64, IOJ, 248. 

Identity. See Soul 

Idiots, 321. 

Ignominy, 233. See Disgrace. 

Ignorance, 63, 65, 76, 87, 100, 103, 
109,114,116, 1 jo, 151, 155, 157, 
160,168,171,178,186,367,319, 

3", 357, J90- 

— about Supreme, 75, 76, 309. 

Ignorant people, 55, 63. 7*, «<>9, «5 '. 
156, 158. 

Ikshvaku, 58. 

Ill-conducted, 71, 85, 105, 331. 

Ill-success. See Success. 

Illumination of world, 178, 186. 

Illustrious. See Great men. 

Image, 208, 243. See Embodiment 
and Representative. 

Imitation, 55. 

Immaculate. See SouL 

Immaturity, 320. 

Immediate knowledge. See Direct. 

Immortal, 43, 44, 45, 84, 86, 102, 103, 
109,110, 143, 152, 153, 166, 168, 
170, 176, 179, 180, 182, 185, 187, 
189,190,191,192,193,244,25$, 
282,315, 343, 357, 367, 372, 373, 
39i- 

Immovable, too, 159, 266, 307, 321, 

33o, 33', 353, 355, 383, 387. 

See Movable. 
Immutable. See Unchangeable. 
Impartiality, 85,101,128. See Alike 

and Equability. 
Impassable, 284, 285, 389. 
Impatience, 166. 
Impediment. See Obstacle. 
Imperceptible, 234, 241. See Per- 
ceptible. 
Imperfect. See Knowledge. 
Imperfection, 168. 
Imperishable, $8, 81, 128, 245, 248, 

357, 3*7, 385. 
Impermanence. See Perishable. 
Impiety, 41, 125, 158, 246, 319, 348. 

See Piety. 
Implement See Instrument 
Important See Excellent 
Impression, 247, 264, 266, 318, 358, 

383, 392. 
Improvement, 321. 
Impure, it 8, 125, 154. 
Inaccessible, 295. 
Inaction, 48, 53,60,67, 115,122,125, 

320. See Freedom from action. 



Inanimate creation, 77, 344. 

Inattention. See Heedlessness. 

Incarnation, 59, 221. See Manifesta- 
tion. 

Incautious, 97. See Heedlessness. 

Incendiary, 41. 

Inclination, 38a, 383, 318. See Dis- 
position. 

Incombustible, 44, 45. 

Incomprehensible, 391. See Un- 
knowable. 

Inconstancy, 387, 389, 335. 

Incontinent, a 36. 

Incorrect See Conviction and 
Knowledge. 

Indecision. See Misgivings. 

Indefeasible, no. 

Indefinable, 44, 94, 97. 

Independence, 336. See Dependent 
on none. 

Indescribable, 100. 

Indestructible, 44, 4$, 46, 54, 66. 77. 
78, 80, 94, 96, 99, 100, 1 1 j, 17 j, 

»79, *44, *4 8 , «57, »9». 39«. 
India, South. See Dialect and 

Tank. 
Indication of Brahman, 102. 
Indicative use of words, 272. 
Indifference, means of, 341. 

— to ordinary books, 49. 

— to worldly objects, 9, 10, 69, 71. 

89, tot, 103, tit, 128, 168, 169, 

»33,»47, 3»6, 34 », 3*5, 3^6, 39a. 
Indifferent 68, 82, too, tto, 113. 
Indigent, 256, 304, 376. 
Indignities, 233. See Ignominy. 
Indische Studien, 33. 
Individual souL See SouL 
Indivisible, 45. 

Indolence, 108, 320. See Lazy. 
Indra, 88,89,96,175,319,350,361. 

382, 316, 338, 346, 388. 
Indraprastha, 329, 394. 
Indu, 346. 

Indulgenceof senses, 54. See Senses. 
Industry, 91. See Assiduous. 
Inexhaustible, 44, 45, 58, 59, 75. 7*. 

83, 84,90,92,94, 106, 107, tt 1. 

113, 124, 187,250, 333, 372. 
Inexpugnable, 312. 
Infamy. See Disgrace. 
Infancy compared to death, 44. 
Inference, 160, 291, 367, u3. 374- 
Inferior. See Beasts, Entities, and 

Path. 
Infidel, 378. 
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Infinite, 93, 96, 97. 98, 344, 34 8 « 
Information. See Knowledge. 
Ingenious, 173. 
Ingredient, 385. 
Inheritance, 21, 317. 
Initiation, 285, 286, 347, 361. 
Injury, lot, 114, 119, 124, 159, 167, 

168, 176, i8>, 318, 343. See 

Harmless) ess. 
Insatiable. See Desire. 
Inscriptions, 13, s8, 223. 
Insects, 225, 321, 339. 
Insignificant, 124, 335. 
Inspiration, 76, 381. 
Instruction, 21, 22, 23,87, 102, 105, 

172, 176, I77i »««. »48, *5>>»54, 

264, 281, 282, 283, 290, 312,324, 

J 59. 3<>5. 393. 394- 
Instructor. See Preceptor. 
Instrument,6i,i23, 278, 348,357,365. 
Intellect, 86, 90, 257, 309, 320. 
Intelligence, 86, 125, 127, 234, 241, 

243, 263, 269, 276, 284, 386, 296, 

3<»4, 3<>5. 308. 3". 33*. 37«. 381. 

Intelligent. See Unintelligent. 

Intent, 66, 73, no, 308, 392. See 
Concentration. 

Interest, 54, 193. 

Intermingling*. See Caste. 

Interpolation in Mahabhirata, 4, 34, 
340. See Anugfta. 

I nterspace between earth and sky, 94. 

Intoxicating drinks, 183, 379. 

Introspection, 105. 

Invincible, 180, 389. See Uncon- 
querable. 

Invisible, 192. See Movement, con- 
cealed, and Regulation. 

Involuntary action. See Free-will 

Irascible, 167. See Wrath. 

Iron, 208, 243. 

Irregular worship, 84. 

Lopanishad, 54, 62,71, 104, 106, 153, 
160, 180, 187, 192, 193, 194, 248, 

3«S, 39«. 

I/vara, 219, 315, 354. 

IsvaraK'tl, 3. 

Itihasa, ancient, 198, 307, 310, 336, 
338, 356, 261, 268, 270, 274, 377, 
281,289,293,296,303,310. 

Jaw, 94, 95- 

jewels, 347, 353. 

Joint, 237, 238, 356. 

— earnings. See Earnings. 

Journey, 380. 



Joviality, 326. 
oy, 86, 96, 98, 101, 116, 131, 183, 
185, 284, 300, joi, 325, 326, 357, 
363, 378. 
, oy and sorrow, 135, 183. 
. udgment, 51, 76. See Discernment 
, uice, 113, 336, 338, 252, 363. 
, ungle. See Forest. 
, ust, 123. 
, ust ice, 131. 



KSdambart, 27, 28. 
Kaffirs, 97. 

JTakrapravartana. See Wheel, turn- 
ing of. 
JTakravartin, 232. 
Kilidasa, 13, 14, 28, 29, 30, 80, 220, 

331, 224. 

Kalpa, 8a, 387. 
JRUukyas, 28. 
Kimadheno. See Cow. 

BwM*, »3, 3", 343- 

JTandra, 219, 220. 

JCandriyaiva, 164. 

KSMlpura, 333. 

Kapila, 89, 105, 134, 311. 

KarraakWa. See Vedas. 

Karmamirga, 171. 

Karmayoga, 105. 

Kama, 7, 38, 95, 96. 

Kartavtrya,33i, 293. 

ISrvaka, 24,214, 376, 377. 

K1A 37, 39. 

Ki.ika, 32. 

KiVyapa, 20$, 231,232,334, 335,345, 

3«4. 389. 

Kathisarits&gara, 33, 306. 

Kathava/e, A. V., Prof., 1 37, 199. 

Ka/Aopanishad, 45, 46, 57, 65, 66, 67, 
76,78, 79, 80, 108, 1 1 1, 1 13, 134, 
»»9, «5»,i33, «54, »56,i57,«58, 
160, 163, 163, 169, 170, 172, 173, 
175,176, 179, 180, 186, 187, 188, 
192,193,211,212,333,334,346, 
»47, »49, »53, 264,286,31 3, 317, 
333,337, 3?8, 339,341,346,370, 
385,386,388,391,392. 

Xaturhotra, 277. 

Katy&yana, 33. 

Kaumudl See Siddhinta-kautnudl. 

Kaunteya. See Kuntt 

Kauravas,3, 3, 6, 36, 38, 39,40,63,88, 
98,135, 136, 311,31*, 393, 394* 

Kaushttaki-upanishad, 113, 180, 308, 
»49, *59, '64, 268, 271 , 277, 3>4, 
363, 389. 
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Kautsa, 314. 

Kivyas and Na/akas, 13, 15, (41,144. 

Keeping people to duty. See Duty. 

Afekitina, 37. 

Kenopanishad, 163, 157. 

Kerala, 133. 

Kewva, 35, 40, 49, 52, 87, 96, 1301 

229, 230. 
Kesbub Chunder Sen, 26. 
Kejin, 121. 
Kettledrum, 38. 
ATAandas, 16, 1 1 1, 146, 164, 171, 171. 

See Vedas. 
X£andogya>upanishad, 17, 20, 58,64, 

68,79, 8»i 84. 88,90, 9», >»4, 
120, 141, 143, 145, 150, 152, 156, 
158, 161,164, 165, 166,167, 170, 

17«, I7*i '73, >74, »75»i7'» 178, 
179, 187, 189, 190, 191, 193, 194, 
»*4, »33> *34, *3<>, *38, *39,*4«» 
*43, 346, 249, »5*. *58, 259. ***, 
263, 264, 265, 266, 268, 269, 270, 
271, 277, »8 5 , 287, 290, 291, 295, 
312,314,320,321,322,331,337, 
339, 340, 345, 347, 353, J89, 39«, 
393- 

Killing, 96, 116. See Murder. 

Kind. See Compassion. 

King, 23, 30, 72, 82, 89, 90, 95, 162, 
167, 169, 170, 171,175, "78,179, 
181, 185, 233, 294, 296, 299, 303, 
54«, 347, 348. See Ruler. 

Kingdom, 43, 96, 502, 303, 304, 303. 
See Sovereignty. 

Kinnaras, 347, 354- 

Kinsmen, 40, 41, 4*, «8, 159, 233, 
246, 281, 294. 

AHntamacri, 179. 

ATitraratha, 89. 

Knowable. SeeKnowledge,objectof. 

Knower. SeeKnowledge,subjectof. 

Knowledge, 1 2, 17, 44, 46, 47, 52, 55, 
56, 57, 58, 59, 60, 61, 61, 63, 65, 
67, 68, 72, 73, 75, 81, 82, 83, 
84, 86, 87, 89, 91, 99, too, 101, 

102, 103, 104, 106, 107,108, 109, 

113, 114, H5, i»3,«*4, 126,127, 
128,129,147,154,156, 158,159, 
162, 164, 166, 167, 168, 173, 174, 
175, «7<>, '77, "78, 179, 180, 181, 
187, 188, 189, 190, 194, 231, 
2 $9, 242, 245, 247, 25 3, *54,*56, 
261, 262, 263, 364, 266, 267,276, 
279, 280,286, 287, 288,292, 307, 
308,309, 310,312, 313,314, 315, 
316,317, 3 >9, 320, 3", 3* 6 , 33', 



33»,335, 337, 339,341, 34 »,348. 
349, 350, 35". 35*, 355, 3«7. 368. 
3*9, 37o, 37«, 37*, 373,374. 375, 
377, 378, 379, 380, 381, 388, 389. 
390,39»>39*- 
Knowledge, boat of. See Boat. 

— branches of, 84, 3 1 5. 

— ceasing of, 239. See Perception. 

— clear, 126. 

— complete, 73. 

— constancy in. See Perseverance. 

— culmination of, 137. 

— deprivation of by desire, 75. 

— destruction of, 1 1 3. 

— devotion better than, 73. 

— direct, 83. 

— exhaustive, 7 3. 

— eye of, 106, 1 1 2, S39. 

— fire of. See Fire. 

— goal attainable by, 104. 

— highest, 73, 106, 151, 240, 361. 

— immediate. See Direct. 

— imperfect, 55, 1*5, 309. 

— incorrect, 135. 

— inexpugnable. See Inexpugnable. 

— insignificant. See Insignificant. 

— lamp of, 87. 

— light of, 66. 

— little, 115. 

— loss of, 75. 

— man of, 11, 51, 54, 56, 57, 62, 

7*. 73, 75, 91, ««9, «4 6 , *$''' 
158, 373, 39*- 

— modification of, 313. 

— mysterious, 81. 

— object of, 83, 94, 97, 103, 104. 

133, 172,262, 310, 312, 382. 

— of creation, 341. 

— of everything, 114. See Universal. 

— of geography, 333 seq. 

— of God, 99. 

— of previous lives, 58. 

— of self,46, 51, 65, 87, 126, 334. 

— of supreme, 87. 

— of truth, 103, 335, 348, 381. 

— practical, 349. 

— prompting to, 123. 

— pursuit of. See Perseverance. 

— removal of, 1 1 3. 

— seeker of, 75. 

— source of, 248, 308. 

— subject of, 97, 123, 262. 

— sword of, 65, 371. 

— three branches. See Branches, 

supra. 

— through faiih, 63. See Faith. 
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Knowledge, want of, 49, 73, 84, 16a. 
See Ignorance. 

— within oneself, 63, 66, 380. 

See Progress, Sacrifice, and 
Understanding. 

Xbla, 133. 

Kolro/kar, V. M., 137. 

Kosegarten, 139. 

Kosh/Aavat, 333, 346. 

Kratu, 83. 

KWpa, 38. 

Krishna, 3, 4, 9, 11, la, 34, 40, 41. 
48, 49, 5», 56, 58, 59. *3, 67, 71, 
7», 73. 78, 88, 91, 95, 96, 97, 98, 
99, 10a, 106, no, 111, 117, lai, 
« J». ' 3«. »97, 198, »05, aa9,a30, 
331,354,884,310,393,394. See 
Being-Supreme and Brahman. 

— DvaipSyana. See VySUa. 

— imitation of, 55. 

— nought to do, 54. See Embodi- 

ment. 
KrrU, 353- 

Rn'tavlrya. See Kirtavirya. 
Kshatriyas, aa, 33, 34, 43, 46, i;6, 

I37,ia8, i$a, 155, 163, 165,174, 

• 79. »85, 305,309,317,33:, 355, 

*95, 3<x>, 3*9. 345- 

— kinsmen of, 395, 396. 
Ksbetra, 103, 134, 105, 106, 310, 

350. 37»- 

K.shetrafAa, 10a, 105, 106, 109, 353, 
384, 387,388,393, 308, 310, 350, 

351, 35». 374. 377, 378, 379, J86, 
3 8 7. JV°, 393- 

Kubera, 88, 347. 
Ruliflka Bba//a, 363. 
Rumlrasambhava, 39, 69, 80, a 30, 

a.57- 
Rumania, 31. 
Runie, M. M., 30. 
Runti, 38, 40, 44, 47, 5*. 53, 57, 66, 

7', 74, 78, 79, 83, 84, 85, 95, 

103, 106, 107, 116, 117, 137, 

«*8, 354, 393. 
Runtibhopa, 37. 

Runi, 47, 73, 108. Sec Kauravas. 
Ruruk>hetra, 3, 37, 198. 
Kara grass, 68, 1 59. 

Labour, 69, 100, 184, 3:3, 334, 35«- 

Ladle, 261. 

Lalita Vistara, 146, 183, 308, 313, 

336, 361, 375, »84, *89, 337. 
Lamentation. See Grief. 
Lamp, 69, 343, 353. 



Lamp of knowledge. See Knowledge. 

Lances, 394. 

Land, 339, 383. 

Language, 90. See Bhagavadgftl, 
Dialects, and Style. 

Lapse of time, 58. 

Large, 385, 337, 357. 

Lassen, 3, 31, 34, 35, 91. 

Lassitude, 330. 

Last moments. See Death. 

Laudation, 334. See Praise. 

Law, 4, 307, 368, 369. See Regu- 
lations. 

— sacred, 8*. 

Lazy, 135, 136, 151, 330, 336. See 

Indolence and Stolidity. 
Leaf, 85, 313, 361, 365, 371, 374- 

— of Asvattha, in, 189. 
Lean, 388, 384. 

Learned, 44, 49, 5«, 55, 5«, 6°, <J, 
'4,65,66,87,103,131,133,153, 
154, 157, 160,161, 163,164,173, 
174, "76, »85, *57, «6o, 370,378, 
»79,»84,3<a,3»5. 33a,337,3J9, 
341, 360, 367,370, 37", 374, 378, 
379, 381, 386. See Well-read. 

Learner. See Pupil. 

Learning, 65, 114, 134, 138,178,18a, 
333, 339, 369, 308, 336, 341, 348, 
353, 359, 388, 389. See In- 
struction and Study. 

Leavings, 53, 63, 118, 358, 360. 

Left-hand, snooting, 96. 

Leg, 189. See Feet 

Leibnitz, 368. 

Letter, single. See Om. 

Letters, 90, 364. 

Lewes, G. H., 57. 

Libation to manes, 41. 

Liberality. See Gilts. 

Licking, 95, 113. 

Life, 4«,54, 74,89, 1 18, 160, 163, 177, 
181, 193, 346, 368, 369, 376,379, 
389,390, 391,395, 303, 317, 318. 
3*". 3*5. 355. 357. See Birth 
and Death. 

— conditions of, 333. 

— course of, 89, in, 190, 191,301, 

»33, »35, »43, '45, a5J,»58,359, 
384, 385,387, 306, 31 j, 31 3, 338, 
34«, 355, 357, 359,361,368,370, 
386, 390. 

— exhaustion of, 336. 

— form unknown, in. 

— forms of, 154, 331. 

— higher, 385, 33a. 
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Life, limit of, 244, 311. 

— long, 236. 

— many a, 58, 73,75- 

— offering to supreme, 87. 

— previous, 56, 58, 72, 1 17, 188, 343, 

244. 

— subtle, 284. 

— transient and miserable, 79, 86. 

— vain, 54. 

Life-winds, 61, 62, 67, 78, 79, 113, 
123,125,140,157,189,190,237, 
238, 242, 246, 257, 258,259,263, 
264, 265, 366, 370,371, 373,273, 
374,175,276, »77, 280, 289,390, 
292, 3i8, 33»» 33*. 353,372,373. 

— concentration of. See Breath. 

— production and preservation of, 

238. 
Light, 69, 74, 110, 163, 180, 186,260, 
3<>5, 3« 6 , 3>9, 33°, 332, 33', 344, 
369, 379, 380, 387. See Object 
of sense. 

— of knowledge, 66, 108. 

— within oneself, 66. See Enlight- 

enment. 

Lightness, 319, 327, 332. 

Li«htning, 179, 337, 340. 

Likes and dislikes, 56, 71, 118, 288, 
289. See Affection and Aver- 
sion. 

Limbs, 50, 177, 242, 34», 359, 3^- 

Limitation. See Perfection and 
Time. 

Linen, 360. 

Lion, 38, 90, 295, 345. 

— manner of, 353. 

Liquid, 354. See Flowing element. 

Liquors, 389. 

Lisping, 322. 

Literature, 1, 13, 15. 

Littleness, 46, 191. 

Livelihood. See Body, support of. 

Lokayatas. See Alrvakas. 

Long, 384. 

Longing. See Desire. 

Looker on, 55. See Activity, Soul, 
passive spectator. 

Looking-glass. See Mirror. 

Lord, 65, 8 3, 87, 88, 92, 97, 105, 109, 
113,116,128,165,173,188,190, 
3 3 1, 263, 267, 293, 394, 303, 333, 

345, 347, 3 8 «, 393, 394- 

— in the bodies of all, 116, 118. 

— of all, 83. 

— of beings, 58,273. 

— of gods. See Gods. 



Lord of sacrifices, 84. 

— of speech. See Speech. 

— of universe. SeeUniverse.lordof. 

— of worlds. See Worlds, master 

of. 

— supreme, 106, 35a. 
Loss, 134, 166. 

— of the Brahman, 7 1. 
Lotus-eye, 92, 294. 

— heart, 194, 342, 344, 39a. 

— leaf, 64, 92, 289, 374, 379- 

— seat, 93. 

Love, 74, 87, 89, 394. 
Low. See High. 

Lower species, 241, 330, 339. Set- 
Beasts and Creatures. 
Lunar light, 81. 

— mansions, 88, 158, 346, 353, 3*7. 

— world, 20, 240. 

Lust, 115, 116, 117, 125, 166, 167. 
"83, »33, 246, 3»5, 33», 359- 

Mace, 93, 98. 

Machine, 129. 

Madhava, 38, 40, 230, 231, 252. 

MSdhavaiJrya, 32,90, 135, 139, 214. 

Madhu, 40, 42, 71, 77, 231, 352. 

Madhusfidana, 5, 19, 35, 72, 89. «,i. 

92, 96, 107, 108, it 3, 123. 
MadhvaiaYya, 30, 31. 
Madhyama, 385. 
Midhyamika Bauddhas, 376. 
Maghavat, 219, 347. 
Mahibhirata, 2, 3, 4, 5,6, 28, 34, 35. 

«35, 136, • 37, «38, 1 40, '5*. <«c. 

170, 181, 187, 197,201, 202,20;. 

304, 305, 206, 209, 221,225, 227. 

229, 334, »53, 256, *7i, 281,184. 

292, *95, 301, 304, 305, 308. 31c, 

3>5,3'8, 3'9,3'5, 3J8, 329.34i. 

344,351, 353, 354, 358, 360,570. 

374,383,384,385,386,391. See 

Bhishma Parvan. 
Mahabhishya See Pata£?ali. 
Mahat, 157. See Understanding. 
Mahlvrata, 180. 
Mahendra, 233, 333, 346. 
Mahejvart, 319, 347. 
Mahidhara, 348. 

Maintenance. See Body, support <4. 
Maitrf-upanishad, 50, 51, 52. 53. 61, 

68, 79, 100, io3, 105, 113, H). 

•55, , 58, 160, 162, 170, 171. 1 r ». 

•75, '85, «86, 187, 189, 193, 1 v«. 

233, »34, 138,241, 243,247. a 5». 

252,255,259, 263, 268, 369, ajo, 
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»7», »74, *77, JOS, Jio, 33 3,361, 
37©, 371, 378, 379. 386, 390.39>» 
39a. 

Makara, 90. 

Maker, 379. 

Male, 346. 

— and female, 115, 344. 
Malicious, 135. See Malignity. 
Malignity. See Hannlessness and 

Injury. 

Mallinath, 30, 293. 

Milyavat, 32a, 346. 

Man, creation of, 74. See Crea- 
tion. 

— descendant of Manns, 86. 

— highest, 1 29. 

Management, 314. See Business. 
MaWukya-upanishad, 79, 847, 451, 

»59, 3*4. 376. 

Manes, 83, 85, 89, 93, 153, 169, sai, 
296, 306, 334, 3*5, 345,366,389. 

Manifestation, 65, 76, 77, 83, 87, 88, 
104,107,108,392,313,317,318, 
374. 379. 380. See Form, In- 
carnation, and Nature. 

Manifold, 375, 377. See Forms, 
many. 

Maaipushpaka, 39. 

Mankind, 345, 347, 348, 353, 354, 
35*. 378, 386, 387, 389. 

Manliness, 74. 

Man-lion, 89. 

Mansions, 108. 

Mantras, 119, 309, 364. See Verse, 
sacred. 

Manu, 30, ai, 33, 33, 34, 37, 30, 37, 
48, 58, 80,86, 147, 153, «59, 179, 
303,308,310,317,318,335,233, 
363,379,a84,339,353.354,358, 
359, 360, 361, 363, 363,364, 365, 
368. 

Mirgajtrsha, 37, 90, 91. 

Mariii, 88, 387. 

Marriage, 111. 

Marrow, 353. 

Maruts, 88, 93, 94, 34 6 - 

Master of world, 97. See World. 

Match. See Equal 

Materia) cause. See Cause and 
Nature. 

Materialists. 34, 27. 

Matsya-puriwa, 113. 

Matted hair, 360, 375. 

Matter, 379. 

Maturity, 177. 

Maurice, F. D, 1. 



Maya, 197, 339. 

Mdyi. See Nature. 

McRindle, 323. 

Mean, it 6. 

Means, 376, 377, 380, 391. Sec 

Wealth. 
Meat, 236. 
Medicine, 83, 388. 
Meditation, 64, 79, 84, 88, 100, 103, 

105, i»8, 193, 348, 349, 351,332, 

*99» 300, 333, 341, 349,353,3«8, 

376, 377, 383. 388. 

— at time of death, 78, 390. 

— continuous, 78, 79, too, 309. 

— exclusive, 78, 79, 84, 99- 

— mystic, 136, 150. 

— on Supreme, 61, 78, 88, 99, 100, 

103, 138. 
See Concentration of mind and 

Pondering. 
Melancholy, 135. 
Memory, 90, 98, 113, 164, 330, 332, 

335. 

— confusion of, 50, 51. 

— destruction of, 1 1 3. 
Mendicancy, 307, 361. 
Mental operation. See Mind. 

— pain. See Pain. 

— penance. See Penance. 
Mercilessness, 114, 166, 181. See 

Harshness. 

Merging in Brahman. See Absorb- 
ent and Assimilation. 

Merit, 13, 49, 65, 7», 76, 109, 151, 
158,164,165, 166,169,178,184, 
185, 333, 341, 346, 341, 376,377. 

— exhaustion of, 84. See Action. 
Merriment, 97. 

Meru, 88, 332, 354. 

Meshasrraga, 346. 

Metals, 309. 

Metre, 15, 90, 142, 236, 353. 

Midday bath, 122. 

Middle. See Beginning and Up. 

Migration, 153, 154, 185, 190, 333, 

«34, »44- 

Mild. See Gentle. 

Military. See Kshatriyas. 

Milk, 365. 

Mimamsa, 31, 33, 376, 377. 

Mind, 9, 43, 47, 49, 50, 5», 53, 55. 
57, 60, 63, 63, 64, 65, 66, 67, 68, 
69, 70, 71, 73, 75, 78, 79, 83, 86, 
87,88,99,100,101,103,105,107, 
113, 119,133,133,135,136,138, 
139, 163, 163, 169, 170, I7»,I73, 
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175, >77, 181, 184, 185,187, 188, 
189,190, 193, 194, 219, 3 $4, 338, 
»39, »4l. 34', »43, 246,248, 250, 
»5>, *5», »5J. »57. 258,259,260, 
261, 261, 26}, 264, 267,268,269, 
275,280, 286,288,292,296,300, 
301,308,310,317,318,330,322, 
3'7, 33a, 334. 336, 337,338, 34', 
344. 348, 349, 350, 35a, 355, 357, 
361, 363, 366, 368, 369, 377, 380, 
385, 386, 388, 390, 39», 393, 394- 
Mind, Arp-una's, whirls round, 40. 

— birth from, 87. 

— breaking out of restraint, 70. 

— ceasing to work. See Quiescence. 

— fickle, 9, 71. 

— friendly, 68. 

— movable and immovable, 264. 

— restraint by, 53, 70. 

— steady. See Steady-minded. 
Mine, 52, 56, 101, 128, 379, 293, 303, 

3°4, J->5, 3« 3, 323, 336,332,355, 
366, 370, 371, 381, 389,390, 39'- 

Minute, 78, 180, 194, 327, 332. 

Mirage, 253. 

Mirror, 57. 

Misapprehension, 184. See Convic- 
tion and Knowledge. 

Mischief. See Evil. 

Miserly, 167, 182. 

Misery. See Pain and Unhappi- 
ness. 

Misfortune, 356. 

Misgivings, 63, 66, 72, 83, 87, 122, 
129,130,152,231,263,282,311, 
313, 320, 324, 374. 

Mismanagement, 183. See Manage- 
ment. 

Missile, 39. 

Mistake, 359. See Error. 

Mithila, 304, 305. 

Mitra, 219, 210, 361, 338, 345. 

— Dr. R. See Lalita Vistara. 
Mixed, 118, 122, 286, 375. 
Mleiibas, 353. 

Mode of life. See Conduct, Life. 
Moderation. See Eating. 
Modesty, 114, 162, 167, 182, 281, 

306, 326. See Humility. 
Moistening, 45. 
Momentary existence, 376. 
Monism. See Unity. 
Months, 81, 90, 188, 355, 330, 352, 

356. 
Moon, 74, 81, 83, 88,97, n», it], 

14a, 17a, 179, «89, 19a.a19.224, 



a57, a6t, 277, 3a7, 33<>. 3 38, 346, 
350, 387. See Lunar light. 

Moon, eye of divine form, 94. 

Morals, 4. 

Morning, 361. 

Morsel, 364. 

Mortal, form, 25$. 

Mortals, 190, 255, 297. 

Mosquitoes, 284. 

Mother, 83, 176, 193, 233, 343, 390. 

Motion. See Moving. 

Motive. See Action. 

Mould, 343. 

Mountain, 88, 89, 180, 222, 284, 287, 

a95, 34«, 354, 3«3, 381, 3»7. 

See Hill. 
Moustache, 363. 
Mouth, 65, 94, 95, 305. 

— drying up of Aiyuna's, 40. 

— like fire, 94, 95. 

— many a, 93, 94. 

Movable, 82, 91, 92, 97, 104, 105, 
243, 266, 307, 311, 315, 335, 366. 
387, 389. See Immovable. 

Movement, 49, 87, 123, 274, 291, 
392. 

— concealed, 233, 335. 

— of mind, 363. See Quiescence. 

— of world, 82, 89, 334, 340, 355, 

356, 358. 
Moving, 64, 90, no, 192, 194, 261, 
338. 

— among objects, 51. 

— everywhere, 232, 313, 370. 
Mrityu, 220. 

Mucus, 343. 

Mud, 343, 350. 

Muir, J., Dr., 14, 16, 20, 23, 90, 91, 

180, 295, 304, 305, 347. 
Mfll&dhara, 251. 
MUller, Max, Prof., 1, 8, 1 3, 16, 17, 

a3» as, 69, 79, 87, 88, 114, 123, 

>7», 339- 
Mum/akopanishad, 17, 62, 74, *>4, 

104, lis, 133, 153, 15*, 158,1*5, 

166, 167, 169, 170, 173, 175. «7*>. 

179, «8o, 184, 185, 186, 189,192, 

194, 330, 34 1, 344, a59. 3> a, 3 ' ',. 

3»5,3'6, 333, 339. 348,371,391, 

393. 
Mundane. See World. 
Mud?a, 176, 349, 360. 
Murder, 45, 89, 133, 390, 391, 29;, 

a95. 896, 333, 324, 389. 
Muscles, 353. 
Music, 88, 308, 335. 
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Mustard, 384. 

Mystery, 58, 81, 93, 114, 139, 130, 

150, 166, a 30, 354, 378, 377, 390, 

394- 

Nagas, 89, 347. 

NSgcgi Bha/tt, 33. 

Nails, 356. 

Nakshatras. See Lunar mansions. 

Nakula, 38. 

Name, 164, 35 a. See Favourite 

and Real. 
Nanda, 3a. 
Nirada, 17, 87, 89, 150, aa6, 874, 

*75- 

Nirayaaa, 148, 319, 380, a8i. 

Narrow, 308, 384. 

Nankas. See Kavyas. 

Nature, 53, 55, 56, 58, 6$, 74, 7«, 
8a, 10a, 104, 10s, 106, 107, 1 1 a, 
1 1 3, 1 26, 1 37, 1 a8, 1 57, 1 86, aot, 
*35, *44, *45, »53, a6o,388, 389, 
3'3, 3i8,3»7,33',333,335,350, 
35', 355, 357, 3*7, 37«,37i,37a, 
374, 37«, 377, 378, 379, 380,38*, 
387, 390- 

— active principle, 65, 106. 

— control of, 58, 8 a. 
-- destruction of, 106. 

— divine and demoniac, 83. 

— following, 157. 

— names of, 331. 

— two forms, 74. 
Nave. 306. 

Navel, 358, 366, 37 1. 

Near. See Afar. 

Neck, 69, 353. 

Nectar, 63, 88, 89, 136, 391. 

Negative argument, at 3. 

Nest, 143, 164. 

Net, 115, 116, 389, 387. 

Nether world, 331. See Hell. 

Night, 363, 363. See Day and Night. 

— of sage and common men, 51. 
Nihilism, 330. 

NUa, 33a, 346. 

Nilaka»/Aa, 35, 39, 44, 45, 108, no, 
118, 130, 131, 135, 137, 138,137, 
«4«.'44,'48,I49,»5«,«53,«54, 
»55, M6, "57, 158, 161, 163, 163, 
164, 165, 166, 167, 168, 170,171, 
174,178, 180, 181,183,184,189, 
«9», '93, "94, *oo, 303, 3 1 3, 337, 
*3», »34, »35, *3*, »4*,*43,»45, 
346, 347, 348, 349, *5>,»5«, *53, 
*54, *55, »S», *37, *S8, 359,263, 



»«3,*«4,*79,*8o, 381, 383,383, 
384, 386, 387, 889, 393, 396,397, 
*99, 300, 301, 30a, 303, 305, 3 ta, 
3«3, 3«4,3»5,3»«»3»8,3«9.3»o, 
3*«, 3»«, 330, 33*. 334,335, 33*. 
339, 34', 34», 343,344,345, 347, 

348, 350, 35>, 35*, 353, 354, 355, 
35«, 357. 3*7, 371, 37*,373, 374, 
37«, 377, 379, 380, 381,383,383, 
384, 385, 386, 389, 390, 39», 39*. 
393, 394- 

Ntlgiri. SeeNtla. 
Nine portals. See Body. 
Nirukta, 144, 176, 335, 365. 
Nirvi»a, 37, 313, 315. 
Nishada, 385. 

Nituataka. See Bhartnhari. 
Noble birth, 116. 

— mind, 75, "4, »*4, »95, 300, 3'', 
, 3*3, 3*5, 389, 393- 

Noise, 351. See Din. 

Noiseless. See Noisy. 

Noisy speech, 365. 

Non -destruction. See Destruction. 

Non-entity, 103. 

Non-existence. See Existence. 

Non-nutritive, 353. 

North, 347. See South path. 

Nose, 67, 69, 357, 358, 359, *«7, 343, 

349. See Senses. 
Nostrils, 65. 

Notion, false, 5a, 65, 115, 353. See 

Conviction. 
Not-self, 377. See Soul. 
November, pi. 
Nraimha Tapinl, ao, 79, 85, 93, 105, 

11*, 143, 153, 157, 163,170,171, 

186. 
Numerous. See Forms, many. 
Nusbirvan, 39. 
Nutrition, it 8. 
Nyagrodha, 346. 

Oars, 381. 

Obedience, 334, 358. See Scripture. 
Obeisance. See Salutation. 
Object, 133, 378, 379, 383. See Sub- 
ject. 

— of desire, 51, 69, 84, 115, 116, 

134, 154, 157, 389. See Desire 
and Enjoyment. 

— of gift, 130, 334. 

— of knowledge, 83, 94. See Know- 

ledge, object of. 

— of sense, 48, 50, 51, 53, 54, 56, 

57, 61, «4, W, 67, 69, 7i, 10*, 
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103, III, II J, III, 126, 137,153, 
154, '55, '66, 167, 168,170,173, 
174, «75, ««4, «9°, 138,347, 159, 
360,261, 267, 268,169, 170,373, 
375, »78, 379, 384, 386,388, 291, 
*97, 3«>o, 305, 306, 3'3,3«7,3«8, 
3*7, 334, 335, 33*, 337, 34°, 34", 
34», 344, 348, 349, 35«,35»,35», 
365, 3«7, 368, 371, 382, 383, 384, 
385, 386, 388, 390, 39». See 
Destruction of entities and 
Enjoyment, Perceptible and 
Perishable. 

Oblation, 61, 77, 83, m, 188, 361. 
See Offering. 

Obligation. See Duty. 

Oblivion. See Korgetfulness. 

Obscurity. See Darkness. 

Obsequies. See Balls of food. 

Obsequious, 159. 

Observances, 67, 11 3, 115, 143, 145, 
147, 156, 164, 167, 183,383, 3»4, 
355, 364- 

Obstacles, 47, 162, 168,183,279, 363. 

Obstinate, 71. See Headstrong. 

Obstructors, 384. 

Occupancy, 32. 

Occupations. See Duties. 

Ocean, 51, 89,95, 100, 179, «9*. »45, 
»9J,»94, »96,307, 343>34 6 >354, 
374, 38i, 388. 

Odious. See Agreeable. 

Offence, 256, 303. See Sin. 

Offering, 61, 77, 83, 169, 184, 185, 
260, 261, 262,276, 279, 280,325, 
353, 358, 3 6 «, 3°». See Leavings. 

— of action. See Action, dedica- 

tion of. 

— of life, 87. 

— of self, 128. 

Officiating at sacrifices, 22, 23, 318, 

3*4, 359- 
Offspring. See Children. 

Oil, 79, 379, 384- 
Old age. See Age. 

— times, 314, 316, 358. 
Oleaginous, 118, 330. 

Om, 74, 79, 83, 89, 120, 121, 163, 

282, 353. 
Omens, 40, 365. 
Omission and commission, 54, 359. 

See Action and Inaction. 
Omniscience and omnipotence, 58, 

*34- 
Omniscient, 174. 
One, 102, 317, 375. 



One, everything. See Mind, Unity. 

Open. See Secret. 

Opening eyelid. See Eyelid. 

Operation of mind. See Mind. 

Opinion of Kr/sh»a, 56. 

Opponent. See Enemy. 

Opposites. See Pairs. 

Opposition, 30. 

Oppression, royal, 307, 208. 

Optimists, 376. 

Order, 129, 307, 354, 358, 382. See 
Ajramas. 

— of dissolution of entities, 335, 387. 

Ordinances, 84, 117, 118, 119, 120. 
See Rule and Scripture. 

Organs, 53, 64, 93, 1 18, 123,189,319, 
*43, »47, »57, »58, 361,371,387, 
*9», 3'8, 33o, 337, 357,359. 3*4, 
391. See Bodily and mental. 
Drying up, and Senses. 

Origin. See Source and Species. 

Orissa, 333. 

Ornaments, 93, 336. 

Ostentation, 103, 114, 115, 116, 1 1«. 
1 19, 1 59, 160, 161, 164, 165, ib 2, 

3*4, 3*3- 
Overcome. See Invincible. 
Oviparous. See Eggs. 

Pain, 70, 76, t to, 1 1 R, 1 20, ■ 59, ■ 6y, 
»33,*38, 239, 345, 350,291,292. 
301. See Pleasure and pain. 

Pairs, 48, 60, 6 3, 74, 76, 1 1 1, 160, 167. 
168, 333, 344, 346, 347,357,376. 
*77, »9», 35», 357, 358, 366, 369. 
370, 379- 

Palace, magical, 197, 329. 

Pali/a, 360. 

Palate, 353, 363. 

Pamfava, 3, 6, 37, 38, 39, 63, 67.9!. 
93, 95, 99, «««, >3«, «97. »»». 
» jo, »55, 394- 

PaWavas, leaders of the army of, 3. 

PiWu. See PtaAvas. 

PaWya, 323. 

Paxini, 32, 33. 

Paflia^anya, 38. 

PaiMahotW, 270. 

Panama, 385. 

Pa^iatantra, 29, 1 39, 306. 

Parade. See Ostentation. 

Parallel, 97, 116, 187. 

Paramahamsa, 381. 

Paraphernalia, 379. Sec Appurte- 
nances. 

Parlrara, 33, 164. 
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Parijarya, 33, jj. 

Para/urama, 331, 394, 395, 399. 

Pardon, Aryuna asks, 97, 98. 

Pariyitra, aaa, 346. 

Part, 1 1 a, 379. See Soul, individual. 

Plrtha. See Pritha. 

Partiality. See Favouritism and 

Impartiality. 
Parvati, a 19, J47. 
Passages of body, 79, 353, 365, a73, 

*7S, »77, 3«8, 343. See Body. 

— of heart, 85a. 

Passing through, 388, 389. See Im- 
passable. 
Passion, 57, 70, 75. 89. »°6» 107, 108, 

IO9, IIO, 117, Il8, II9, 1 30, 

iaa, 134, 135, 136, 376, 878, 39a, 
301, 30a, 318, 319, 333, 335, 3*8, 
3*9, 330, 33", 334. 34*. 343, 345, 
35«, 363. 3«9. 39<». 

Past See Birth, Entities, and Fu- 
ture life. 

PataJjrali. See Yoga-sutras. 

— Mahabhlshya, 19, 3 a, 139, 140, 

15a, an, 233, 346. 
Path, 47. 59. «4» 7*. 80, 81, 8a, 116, 

1*5, "7. 153, «5«» ««5, *4», 

*57, »84, 307, 311, 314, 3»6.3«>. 

33 •» 348. 364, 3«9> 38o. 381. 

See Southern. 
Paths, three, 354. 

— of emancipation, 47, 5a. 

— unfamiliar, 380. 
Patience. See Forgiveness. 
Patriarchs, 86, 354, 387. 
PaiM^ra, 38, 395. 

Peace, 91, 333. 

Pearls, simile of, 74. 

Pebbles, 365. 

Pedestrian, 38a. 

Penance, 11, 1a, 59, 61, 67, 73, 74, 
81,85,86,98,99,114,117,118, 
119, lao, iai, iaa, ia6, 129, 
147, 164, 165, 166, 170, 173. 
178, 183, 184, aai, 331, 343, 
347, 348, 354, »58, 359, *»8, 
»9«. *99. 3<x>. 308, 311, 31a, 
3«5. 3*6, 339, 355, 356, 367, 
369, 376, 388, 389. 

People. See Creatures. 

— common. See Populace. 
Perceptible, 76, 80, 96, 180, 193, 

»93. »57, »64, 309, 313, 377, 
j8o, 385, 386. 
Perception of worlds, 174. 

— organs of, their operations, $7, 



64, 108, 113, 133, 338, 370, 316. 
339, 351, 336. See Organs and 
Senses. 

Perception, personal. See Experi- 
ence. 

Perfect, 173, 186, 348, 351, 387. 

Perfection, 53, 54, 6a, 73, 73, 79, •<*>. 
107, 116, 117, 137, 176, 333, 
*33. »34, »87, 3«x>, 30*. 3«o. 
3«4, 334, 384, 388, 389, 393. 

Performance. See Pride. 

Perfume, 93, 11 a. See Fragrance. 

Peril, 4a. See Danger. 

Periplus, 333. 

Perishable, 44, 66, 76, 77, 79, 81, 
«*°, «54. »58, 3<>4, 307, 355. 

375. 37 6 - Sec Inconstantly. 
Permanent. See Constant. 
Permeating. See Pervading. 
Permission. See Preceptor. 
Perplexed, 98. 

Perseverance, 51, 60, 79, 87, 103, 
in, 114, 130, 175, »55. 

Perspiration, 339. 

Perturbation, 1 10, 353. See Agita- 
tion. 

Pervading principle, 44, 45, 80, 81, 
83, 87, 88, 93, 94, 95, 96, 97, 
98, 100, 104, 106, 113, 137, 
187, a 4 a, 344, 353, 358, 307, 

3»7, 33*. 385. 
Pessimists, 376. 
Phalanx, 38. 
Phaburuti, 143. 
Philguna, 394. 

Philanthropy. See Benevolence. 
Philosopher, 44, 377. 
Philosophy, Indian, 7, 36. 
Phlegm, 1 ss, 343. 
Physical pain. See Pain. 

Pietf, 47, 59, 74, 89, no, "4, »*5. 

138, 158, 159, 161, 168, 183, 

183, 330, 331, 333, 343, 343, 

346, 353, 354, 3««. 3«4. 3'5. 

316, 318, 335, 336, 331, 341, 

348, 349, 351, 359, 36o, 36*. 

3«3, 3*4, 3'7, 3«8, 369. 375. 

376, 377, 380, 384, 39*. 393, 
394. See Merit. 

— and impiety, 59, 135, 393. 

— protector of, 59, 89, 94, 1 3$, 1 30, 

»3>, *35- 
Pilgrimage, 143. 
Pillar. See Pole. 
Pingala, 16. 
Pingala, 357, 377, 318. 
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Pippala, 346. 

Pua*as, 345, 354, 387. 

Pitr/s. See Manes. 

Pitriylna, 314. 

Pity, 40, 43, 181, 243. See Com- 
passion. 

Place and time. See Gift 

Placid, 192, 194, 134, 245. See 
Tranquillity. 

Plaksha, 354. 

Planet, 303, 346, 387. 

Play, 97. See Recreation and Sport. 

Pleasant and unpleasant. See Agree- 
able. 

Pleasure, 40, 4 2, 47, 50, 66, 107, 108, 
1 26, 365, 268, 270, 275, 280,292, 
300,301,311,316,322,324,325, 

33°, 34>, 354. 355. 357, 3«9- 

— and pain, 44, 47, 48, 68, 71, 86, 

101,103,104,110,111,112,245, 
246, 285, 323, 356, 376. 

— celestial, 84. 

— higher, 287. 

— within oneself, 50, 54, 66, 69, 70, 

152, 253, 288, 380. See Gods 

and Happiness. 
Point, one. See Concentration. 
Poison, 41, 89, 126, 159, 190. 
Pole, 355. 

Polemic. See Controversialist. 
Policy, 91, 324. 
Politics, 91. 
Pondering, 78, 175, *97, 33»> 334, 

349, 368. 

— objects, 50, 57, 154, 263. See 

Fancies. 
Poor. See Indigent. 
Populace follow great men, 54. 

— keeping of to duty, 54, 55, 127. 
Portals, nine, 79, 108. See Body. 
Position in army, 38. 

— raised. See High position. 
Possession, 365. 

Powder, 1 1 j. 

Power, 58, 88, 91,97,102,113,182, 
287, 303. 3^3, 33», 360, 3«5- 

— creative, 170, 260, 279, 327. 

— delusive, 59. 
-- desire for, 47. 

— divine. Sie mystic, infra. 

— exercise of, 127. 

— infinite, 94, 97. 

— intellectual. See Energy. 

— lordly, 127. 

— mystic, 76, 82, 86, 88, 89, 92, 93, 

98, 120, 131, 149, 330. 



Power of Brahman, part in patriarchs. 

«7. 

— of knowledge, 167. 

— of nature, 83. 

— participation in divine, 87. 

— regard to one's own, 89, 237. 

— superhuman, 76, 89, 260. 

— unequalled, 97. See Equal. 

— worldly, 47. See Strength. 
Powerful, 169. 

Powerless, 336. 

Practicable, 8 a. 

Practice, 9, 71, 73, 79. See Con- 
duct 

Pnurapati, 58,97,219, »*«, *44, »*>• 
262, 263, 264, 365, 271 , 282, 3 1 5. 

3«6, 334, 338, 345, 347, 353, 3*». 

389. See Creator. 
Praise, 94, 280, See Blaine ard 

Laudation. 
Praiseworthy, 97, 190. 
Pnutetas, 220. 
PrakWti. See Nature. 
Pralhada, 89. 

Pr£bra, 258. See Life-winds. 
Pranayima. See Breath, control of. 
Prajibtri, 280. 
Pnunopanishad, 20, 65, 79, 81, ■ 2 }. 

152.166,176,359,271,390,391- 
Pratyihira. See Senses. 
Prayer, 94. 
Preceptor, 37, 40, 43, 57, 91, 10?. 

119,139,175,176,177,178,3:2. 

243,364,383, »«3, 307, 308, 30*. 

310,311,312, 358, 360, 373, J7«. 

376, 378, 381, 389, 393. 
Precious things, 353. 
Prescribed action. See Action ar.d 

Duty. 

— by nature, 136, 127, 128. 
Presence of mind. See Courage. 
Present See Future. 

-- made by god, 59,7*. 

— to god. See Flower. 

Sec Dakshini and Gift. 
Preservation. See Acquisition. 
Previous life. See Life, previous. 
Preya. See Sreya. 
Pride, 52,62, in, 112, 114, 116, ti<. 

128,264,294,301,320,333,341. 

See Arrogance and Vanity. 
Priest, 89, 189, 341, 359, 361, 266. 

367, 370, 276, 378, 379,380, 3»V. 

290, 293. 
Primal being, 77, 96, in. Ser 

Primeval. 
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Primeval, 45, 58, 81, 95, 98, 190, 333. 
Prince. See King and Ruler. 
Principle, 170. 

— none, 115, 134. 
Principles, divine, two, 187, 193. 
Prior to all, 391. 

Prrtha, 40, 43, 45, 46, 47, 49, 5a, 54, 

55. 59. **, 7», 73. 74, 78, 79, 
80, 81, 83, 85, 93, 93, 100,114, 

115, UO, 131, 131, 135, 1*4,130, 

131, 305, 239, 330, 331, 354, 355, 

356, 381, 311, 31a. 

Procedure, 381, 385. 

Product, 383. 

Production and destruction, 74, 79, 
80, 83, 93, 106, 107, 127, 180, 
I93,387,314,3«M«7, 3'9,3»7, 
3J». J5»» 357, 37», 385, 388. 
See Entities. 

— and development, 77, 8*. 

— sevenfold, 360. 
Productive, 383. 

Progress, 380, 381. See Improve- 
ment. 

Promises, 333. 

Prompting to action, 1 33. See Ac- 
tion. 

Propagation, 53. See Generation. 

— of truth, 139, 130. 

Property, 161, 183, 183, 355, 303, 

379. 383. 

— destruction of, 41, 159. 
Propitiation, 76, 97, 98, 99, »oo, 1 1 5. 
Prosperity, 43, 96, 131, iji, 166, 

167, 178, 182. 

Prostration, 97, 332. 

Protection. See Acquisition, De- 
pendents, Good, and Piety. 

Proud, 183. See Pride. 

Provisions, 380. 

Prowess, 334. See Valour. 

Publication of Gtti, 1 39, ■ 30. 

Pungent, 363. 

Punishment, 303. 

Pupil, 37, 43. »5«, «75, «7«, '77, 
*5», »54, a*3, »«9. '83, 283,308, 
310, 311, 313, 315, 373, 378. 
See Student. 

Purisat, 14, 18, 30, 36, 143, 334. 

Purandara, 219, 347. 

Pure, 101, 103, 114, 137, 158, 159, 
163, 170, 176, 183, 185, 186, 346, 
*47, »54, 33«, 355. 359, 3«°. 3'«, 
369, 39o. 393- See Heart, Holy, 
and Sanctification. 

Purity, 33, 64, 68, 76, 85, 103, 114, 



I 15,119, 133, 136, 137, •«», 333, 

*43, 3*o, 326. 

Purpose, 48, 365. 

Pursuit. See Abstraction, Enjoy- 
ment, and Knowledge. 

Purujit, 37. 

Purusha. See Spirit. 

— sflkta, 91, 280. 
Purushottama. See Being, best. 

Quadrupeds, 309, 331, 339, 353. 

Qualifications, 166, 177, 379, 312, 
348, 358. 

Qualities, 17, *«, 53, 55, 57, 59, 65, 
70, 75, '03. 104, 105, 106, 107, 
108,109,110,111,112,117, 134, 
1 35, 136, 184, 185, 347, 360, 367, 
3«8, 370, 374, »76, 378, 379, »85, 
386, 388, 393, 300, 301, 309, 3« «, 
3'3,3«5,3>7, 318,319, 320,322, 
3*3, 3»4, 3*5, 3»«, 3*7, 3*8, 3*9. 
330,33«,33»,334,34>,343,344, 
345, 349, 350, 35», 3S», 35», 3^7, 
36>, 370, 37*, 373, 374,377, 379. 
381, 383, 390, 39»- 

— all-pervading, 136, 331. 

— beyond, 75, >°9- 

— connexion with, 105, mi, 113. 

— dealings of, 55, 1 10. 

— development of, 108, 328, 339. 

— different from soul. See SouL 

— doers of actions, 55, 109. 

— effects of, 48, 108, 333. 

— enjoyer of, 104, 10$, 347, 338. 

— enumeration of, 134. 

— forms of, higher and lower, 3*3. 

— increase and diminution of, 338. 

— perturbation by. See Perturba- 

tion. 

— prevalence of, 108, 319, 328, 373. 

— repression of, 108. 

— ruled by supreme, 75. 

— soul above, 109. 

— transcending, 48, 75, 109, tto. 
Quarrelsomeness, 168, 183, 333. 
Quarters, 69, 94, 9$, 178, 186, 193, 

361, *68, 282, 390, 316, 337,340, 
347, 354- 

— of life as a Brahmailrin. See 

BrahmaHrin. 
Question, 63, 175, »3», «35, »5», »83, 

311, 313, 314, 374. 
Quiescence, 69, 70, 79, '»5, '67, 173, 

183, 343, 363. See Mind. 
Quitting body. See Body, leaving. 
Quiver. See Tremour. 
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Radiance, 94, 104, 186, 190, 387. See 

Effulgence and Light. 
Ra^adharma. See MahSbhirata. 
Raya-yoga, 300. 
Raghuvaaua, 29, 334, 393. 
Rahasyas. See Upanishads. 
Rahu, 324, 303. 
Rain, 54,84, 363. 
Rakshas, 83, 88, it8, 345, 347, 354, 

J87. 
Rama, 90, 394, 300. 
Rimanujra, 30, 31, 3», 55. * 6 , 84, 

89, 90, I07, 113, Il6, 134, 346, 

378. 
Ramiyana, to, 38, 90, 139, 140, 331. 
Rambling. See Restraint and Senses. 
Rammohun Roy, 37. 
Rash, 380. 
Rathantara, 180. 
Ravenous, 57. See Eating. 
Rays, 387, 389. 
Readiness of resource, 137. 
Reading much, 171, 309. 
Real and unreal, 44, 154, 155, 164, 

«9'» 3»3> 39 a - See Entity, real. 
Reason, 51, 134, 183. See Mind and 

Understanding. 
Receipt See Acceptance. 
Receptacle, 84, 345. 
Reception, 119, 150. See Youth. 
Recitation. See Vedas. 
Reclamation of bad men, 111. See 

Improvement. 
Recognition, 349. 
Recreation, 66. See Sport. 
Red, 179. 3«o, 384. 
Reduced. See Desire. 
Refinement, 113, 123, 193, 308, 358, 

361, 369. 
Reflexion, 169. 
Refuge. See Asylum. 
Refulgence, 74, 94. See Effulgence, 

Light, and Radiance. 
Regard. See Fruit. 
— for wife, child, Ac, 103. See 

Respect. 
Regulation, 61, 76, 83, 84, 85, 150, 

170, 180, 354, 257, 369, 379, 283, 

388, 291, 296, 307, 31 1, 312, 315, 

316, 320, 321, 324, 326, 355, 356, 

358, 359. 360, 361, 367. 
Regulator, 89, 91. 
Rejection. See Casting aside. 
Rejoicing, m6. See Joy. 
Relation, 103, 104. See Soul. 
Relative, 68. See Kinsmen. 



Release, 63. See Birth, Body. Bond. 
Delusion, Free, Nature, Society. 

— from sin. See Sin. 
Relish, 118. See Taste. 
Reluctant, 7 a. 

Remainderof offerings. See Leavings. 
Remembrance of Deity, 78. 
Removal of knowledge, &c. See 

Destruction. 
Renouncer. See Renunciation. 
Renown. See Fame. 
Renunciation, 53, 63, 64, 6;, 67, 85, 

114, 1 2 1, 122, 133, 127. 257. 3»*. 

349. 36", 369. 37 3, 376, 377- 

See Abandonment and Actum, 

dedication of. 
Repeated happiness, 126. 

— thought See Continuous medi- 

tation. 
Repentance, 167. 
Repetitions of passages, 144, 145, 

181. 

— of words and phrases, 14. 
Repining, 168, 323. 
Representative of Deity for medita- 
tion, 88. 

Repression. See Qualities. 
Reptiles, 284, 339. 353- 
Reservoir, 48,89, 193, 344. 354. 381. 
Residence, 84, 23 3, 340, 250, .-60, 287. 

See Dwelling. 
Residue. See Leavings. 
Resolution, 47, 70, 101,110,115,119. 

314. See Determination. 

— good, 85. 

— vain, 128. 

Resort, 50, 59, 75. 85, >»». >»7. See 

Asylum. 
Resource, 190, 377. See Readiness. 
Respect, 83, 119, 120, 159, 161, 162, 

182, 246, 283, 324, 363. 
Rest, 150. See Dependence. 
Restraint^, 50, 53,5*. 57, 58, 60. «t, 

f 3, 64, 66, 67, 68, 69, 70, 71, 86. 

91,99, IOO, I03, II4, 119, I3S. 

126, 127, 128,161, 162, 163, 1*7, 
168, 232, 243, 243, 348, 251,257. 
282, 396, 397, 301, 306, 336, -,4i, 
344, 355. 358, 3 6 «. 3 6 ». 3*»,3»4, 
37 », 39", 39»- 

— mutual, 3 1 5. 

Result, 1 26. See Consequences. 
Retard. See Wheel. 
Retrogression. See Wheel. 
Return of service, 120, 183. 

— time of, 180, 244. See Preceptor. 
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Return to birth, 65,79,80, 81,83,84, 

III, !!»,! I J, 116,165,134,306, 

31a, 390. See Birth. 

Revelation. See Vedas. 

Reverence, 4a, 78,80, 83, 85, 86, 1 19, 
1*9. 

Reviling, 166, 168, 181, 331. 

Revolution, 356, 357. See Universe 
and Wheel. 

Riches. See Wealth. 

Richest, 287. 

Right and wrong, 50, 166, 183, 319, 
366. See Duty. 

Righteous feeling, 326. 

Rigid. See Regulation. 

RU, 18, so, 83, 146, 16a, 163, 179, 
»*4, »77, *8o, 184. 

/UHka, 395. 

Rhn, 355. 

Jtahabha, 385. 

/bshis. See Sages. 

Rite. See Ceremony, Family, Fu- 
neral, and Observances. 

Rtttcr, 1. 

River, current of, 95. See Stream. 

Roar of Bhlshma, 38. 

Robber, 41. See Thief. 

Rod, 91. 

Roots, 111, 316, 361, 388. 

Rotation. See Universe and Wheel. 

Roth. See Nirukta. 

Rough, 118, 383, 384. 

Round. See Circular. 

Royal sage, 58, 86, 396, 300. 

-- saint, a 3, 86. 

Rudra, 88,93,94,319, 338. 347. 354- 

Ruin, 51, 55, 56, 63, 73, 85, «i8, 151, 

«54- 

— of soul, 115, 117, 155, 336, 345, 

379. See Destruction. 
Rule. See Regulation and Scrip- 
ture. 

— against, 1 16. See Ill-conducted 

and Ordinances. 

— heavenly, 331. 

Ruler, 349, 318, 385. See Body. 

— of men, 44, 89, 95, 309, 346. See 

King. 

— of universe, 78, 115, 167, 183, 349, 

*79> 33»> 347- See Atheism. 
Running away. See Slinking away. 
Ruts, 356. 

Sabaras, 33s, 395. 
£abarasvimin, 33. 
Sabhi Parvan, 174, 339. 



Sacred learning. See Learning, 

Study, and Vedas. 
Sacrifice, is, 33, 33, 53, 54, 60, 61, 

63,67,81,83,84,85,86,89,98, 

99, II4,ll6,ll8, 119, ISO, 131, 

133, 139, 147, 161, 164, 167,169, 
173, «8o, 184,185, 189, 193, 318, 
341,360,363, 376, 379,380, 384, 
387, 388, 389, 390, 393, 309, 334, 
3»5, 3»6, 330, 3 34, 340. 347 , 353. 
355, 358. 359, J*©, 363,367,376, 
387. 

— enjoyer of, 13, 67. 

— fire, 316. 

— giver of desires, 53. 

— instrument, 61. 

— knowledge of, 6a, 83, 1 3a 

— lord of. See Enjoyer. 

— not performing, 6a. 

— rain from, 54. 

— result of action, 54, 6 a. 

— various classes, 61. See, too, 

Kratu and YagAa. 

Sad, iao, 131. 

Sadhyas, 94. 

Safety. See Fear. 

Sage, 50, 51, 59, 64, 66, 67, 86, 87, 
89, 9»» 93, 94, '<>», »«7, «6». 
•64, 173, 174, '78, 309, 331, 
381, 383, 383, 386, 394, 396, 
3«», 3«4, 3«5, 3'*, 3", 334, 
34*. 345, 358, 3«o, 36l, 3*», 
3«8, 374, 375, 383, 388, 390, 
393. 

— ancient, 86. 

— divine, 87, 89. 

— seven, 39, 313, 381, 387. See 

Royal sage and Royal saint. 
Sahadeva, 38. 
Sahya, 333, 346. 
Saibya, 37. 
Saint See Sage. 
Sakra. See Indra. 
Sakuntali, 39, 39, 34 3. 
Saliva, 384. 
Salmali, 346. 
Saltish, 118, 384. 
Salutation, 61, 6a, 83, 93, 95, 96, 97, 

140, 176, 394, 314, 334, 351, 

366, 370. 
Salvation. See Emancipation. 
Siman, 18, 30, 83, 88, 90, 145, 146, 

163, 163, 180, 380. 

Santana, 358. 
Samavidhana, 33. 
5ambhu, 319, 33 a. 
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Samnyasin. See Ascetic. 

Sanaka, 86. 

Sanandana, 86. 

Sanatana, 86, 149. 

Sanatkumara, 17, 86, 135, 141, 150. 

Sanatsujata, 125, 136, 141, 149, 150, 
15?, 152, 156, 157, 163, 164, 
165, 166, 174, 175, 179, 193, 

309, 3", 3'4- 
Sanatsugatiya, 48, 135, 136, 138, 143, 

M4, «4S- >4 6 i 197, *o», 203, 206, 
211,226,227,231,232,234,240, 
M5. »46, *49, *5i,*55, *55> »8a, 
285, 3*3, 3*<>, 327, 339, 342, 343, 
349, 35', 3*3. 364, 3 6 9- 

— age of, 140, 147, et passim. 

— character of, 141. 

— connexion with Bharata, 1 35, 1 36. 

— genuineness of, 1 37. 

— language and style, 140, 142, 1 1 3. 

— metre of, 1 42. 

— name of, 135, 138. 

— position of, 147. 

— relation to Vedas, 145. 

— text of, 137, 138, 148, 203. See 

Phalajruti. 

Sanctification, 59, 62, 64, 68, 69, 81, 
83,85, 101, 103, 122, 193,547, 
341. See Purity. 

Sa%aya, 3, 35, 37, 39, 4a, 92,96, 98, 
136. 

Sankara, 88. 

iankariiarya, 2, 6, 19, 20, 27, 30, 
3>, 3*. 35, 45, 49, 5*. 58, 59, 
6°, 64, 73, 79, 80, 81, 85, 87, 
8«, 90, 95, •<>}, 105, 107, 112, 
114,119,121,123,124,125, 127, 
128,129,135,137,138,141,143, 
«44, «5«,i5», 153, 154, «55,i56, 
»57, 159. l«o, 161, 162, 163,164, 
165, 166, 168, 169, 170, 171, 173, 
• 74, '76, 177, 179, 180,181,184, 
186,187,188, 190, 193,197,201, 
202,203, 204, 206,226,230,231, 
239, 24 1, 247, 248, 251,255, 256, 
262, 263, 266, 271, 280, 290, 3 1 3, 
3*7, 333, 339, 34*. 345,347,353, 
376, 385, 386, 391. 

Sankara-vigaya, 135. 

Sankhya, 8, 27, 47, 5*. «3, «4» 74, 
123,210,215,313,33a, 368, 372, 
m, 374, 383, 386, 387, 392. 

— Karika, 240, 258, 265, 286, 291, 

319, 3*1, S»», 3*9, 33»,334,337, 
351, 35«, 371, 380, 382, 391. 

— Sara. See Hall, F. E, 



Sankhya Sutra, 123, 190, 244, 265. 
286, 321, 331, 332, 334, 337, 5 3V. 
354, 368, 392. 

— Tattvakaumudi. See Sinkhyi 

Karika. 

— Yoga, 105. 
Sanskara. See Ceremony. 
Sanskrit literature, 1 3, 1 5. See Ka- 

vyas. 
Santi Parvan, 155, 160, 170. See 

Mahabharata. 
Saptahotri, 266. 
Sarasvatf. See Speech. 
5arirakaBhashya. SeeSankariUirya, 
Sarvadarjanasahgraha, 3a, 214. 
Sanra^fa Narayaua. See Kiriyaaa. 
Sastra, 280. 
i'astras, 1 1, 50, 56, 74, 161, 166-, 176, 

«77, 303. 
Sat. See Asad and Sad. 
Satakratu, 219. 
i'atapatha, 248, 265. 
Satiety, 88. 

Satisfaction. See Contentment 
Sattva, 193. 
Satyaki, 39. 

Satyaloka. See World. 
Saugatas, 213, 377. 
Savana, 277. 

Saviour. See Deliverer. 
Savitrt, 353. 

Savoury, 1 1 8. See Taste. 
Savyasaiin, 96. 
Scandal, 324. 
Scenes, 93. 
Sceptic. See Atheism, Faith, and 

Infidel. 
Schlegel, 34, 35, 38. See Lassen. 
Science, 6, 81, 90, 114, 388. 
Scripture, 117, 118, 119, tso, a;i, 

238, 242, 290, 291, 314, 349, 35*. 

3 6 4» 379, 381. See Sastras. 
Sea. See Ocean. 
Search for Brahman, 173. 

— for faults. See Fault. 
Season, 91, 236, 330, 352. 

Seat, 49, 64, 68, 78, 79, 80, 81, 1 1 1. 
112,128, 129, 162, 163,194,21a. 
*34, *39, »40, 245, *$i, »57. -o*. 
316, 526, 339, 344, 348, 354, I*-:. 
368, 369, 378, 388, 393. 

— for practising abstraction, 68. 

— of desire and wrath, 57. 
Seclusion. See Solitary. 
Second, without, 349. 
Secrecy. See Mystery. 
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Secret, 68, 91, 366. 
Sects, 7. 
Securing, 365. 
Security. See Fear. 

Seed, 74. 84, 9'. »°7i »4', 3«3. 37«, 
382, 383. 

Seeing, 309, 351. See Senses. 

Seeker after knowledge. See Know- 
ledge. 

Seer, 78. 

Self, 170, 317. See Atman in the 
Sanskrit index and Embodied 
soul and Soul in this. 

Self-consciousness, 102, 322, 333, 
j 36, 338. 

Self-contained, 1 10. 

Self-contemplation, 50. 

Self-control, 48, 116, 127, 183, 336, 
a 4 6, 366. 

Self-destruction, 106, 279. 

Self-existent, 333, 354. 

Self-illumined, 34a. 

Self-knowledge. See Knowledge. 

Self-possessed, 63, 246, 248. 

Self-restraint, 9, 10, 21, 51, 61, 64, 
6$, 66, 68, 71, 77, 86, too, 101, 
103, t 14, 1 19, "7, «49, »*7, «68, 
170, 173, 182, 190, 243, ?49, *5<>, 
»9*» joo, 3»*, 3 '7, 3">, 327,3 J 1, 
34*, 359, }9°, 39'. 

Selling. See Buying. 

Semen, 238, 241, 261, 275, 338. 

Sen, Keshub Chander, 26. 

Sensation not permanent, 44. 

Sense, good. See Learned. 

Senses, 26, 44, 50, 51, 53, 54, 55, 56, 
57, 60, 61, 62, 63, 64, 66, 67, 68, 
69,70,71,79,86,88,93,99,10a, 
104, 105,108, in, 112,123,125, 
126, 153, 154, 160, 161,163, 165, 
167,168, 170, t73, 182, 185,186, 
187, 188, 190, 193, 233, 238,342, 
346, 348, 249, 251, 353,256,257, 
261, 262, 264,266, 367,268,269, 
378, 379, 280, 282, 283,285, 286, 
390, 29 1 , 292, 297 seq., 300, 305, 
3o6,3<3,3'7,3<8,3*9,33».334, 
33*, 337, 338. 340, 34»,34*. 343, 
344, 348, 349, 350, 355,358,36o, 
362, 364, 366, 367, 368, 371, ?86, 
388. See Absorbent, Contact, 
Organs, Soul, Bodilyand mental 

— lord of, 38. 

— objects of enumerated, 102. 

— operations of, 61, 64. 
Separation, 233, 313. 



Serpent. See Snake. 
Service, 63, 127, 343, 334, 336. 

— return of. See Return. 
Serving devotees, 59. 
Severance. See Separation and Dis- 
sociation. 

Shackle. See Bond. 

Shade, 386, 356. See Shadow. 

Sha^a, 385. 

Shadow, 313. See Shade. 

Shaken, not to be, 161. 

Shakespeare, 113. 

Shapes, various, 92. 

Sharing with others, 364, 365. 

Sharp, 118, 383, 384. 

Shaving, 375. 

Sheep, 345. 

Shelter. See Asylum. 

Shiningbodies,88,39i, 330,341, 353. 

Shore, 381. 

Short, 384. 

Shortcoming. See Fault. 

Show. See Ostentatiousness. 

Shower. See Rain. 

Siddhaota Kaumudt, 33. 

Siddhas, 89, 94, 96, 332, 233, 335, 

336, 239, 314. 
Sides, both, 68. 
Sighs, 303. 
Sight See Scene and Visual power. 

— of Brahman, 99. 

— of universal form, 98, 99. 
Significance, 174. 
Sikhawrin, 39. 

Silence, 91, 245. See Taciturnity. 

Similes, 142. 

Sin, 13, 41, 43, 46, 47, 49, 53, 54, 
56, 60, 63, 64, 65, 66, 68, 70, 
7«, 73, 76, 84, 86, 89, 127, 129, 
»3o, 139, «46, 149, >5', «57, 160, 
163, 164, 165, 166, 167, 168,170, 
181, 182, 233, 233, 241, 246, 288, 
290, 293, 296, 311, 314, 317,319, 
320, 321, 322, 327, 340, 343,344, 
35", 355, 358, 3«9, 37», 378, 389, 
390, 394. See Counting. 

Sinful, 57, 62, 68, 85, 164, 283, 393. 

Singers, 232. 

Single, 384. 

Sinless, 53, 107, 114, 333, 353, 354, 

»56, 3«4, 3«4. 
Sinjapa, 346. 

Sitting, 49, 97, 333, 360, 390. 
Sva, 119, 333, 347. 
Sixteen, 371. 
Skanda, 89. 
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Skin, 40, 359, 361, 367, 398, jo$, 
j6i, 375. See Senses. 

Sky. See Heaven. 

Slander. See Backbiting. 

Slaughter, 168. See Murder. 

Slave, 304. 

Sleep, 64, 67, 69, 77,97, «o8, 1 u, 1 36, 
236, 358, 359, 368, 169, 301, 330, 
360. 

— lord of. See GuJakeja. 
Slinking away from battle, 137. 
Slippery, 384. 

Sloth, 55, 19*, 194. 3°', 3«», 378, 

389. 
Slow, 125. See Gradual. 
Small, 92, 285, 331. 
Smell. See Fragrance and Senses. 
Smile, 43, 253, *S 6 , *<>5- 
Smoke, 57, 81, 127, 276, 362. 
Smooth, 384. 
Sm/vti, Giti regarded as, 2, 6, 30. 

— Sanatsuyattya regarded as, 138. 
Smn'tis, 7, 27, 30, 83, 15J1 "58, 169, 

321. 
Snake, 89, 93, 190, 281, 382, 383, 

3", 345, 347, 353. 354- 
Society, 68, 103, 364, 365. 
Sod, 68, 110. 

Soft, 383, 384. See Gentle. 
Soilure. See Dust. 
Solar world, 240. 
Solicitude. See Acquisition. 
Solitary, 68, 97, 151, 232, 251, 356, 

287,341,363. 
Solstices, 81, 352. 
Soma, 84, 219, 220, 337, 340, 346, 

347- 
Somadatta, 38. 
Son, 40, 59, 74, 103, i3i, 169, 170, 

178, 183, 189, 194, 284, 384. 

— of preceptor. See Preceptor. 
Sorrow, 119, 126, 330. See Grief, 

Joy and sorrow. 
Soul, 44, 49, 50, 51. 54. 64, <>$, 66, 
67, 68, 70, 73, 88. «05. 107, 108, 
«5», '54. '59. « 6 °. 162,180,190, 
191,194,224,235,237,238,339, 
342, 246, 247, 2 4 h, 249, 250, 353, 
»53, *54, *5 6 , *57, 258, 262,263, 
274, 276, 278, 279, 280, 281, 282, 
286, 288, 292, 300, 304, 308, 309, 
3'*,33',33»,333,334,33 6 ,337, 
340, 34', 342, 343, 344, 345, 35', 
354, 315, 3 6 7, 3*9. 371, 372, 374, 
375, 376. i^o, 382, 3K5, 389, 391, 
392, 393, 394. 



Soul, all-pervading, 45, 193. See 
Unity. 

— association with, 388, 336. 

— beauty of, 177. 

— beginningless, 44, 45. 

— destruction of, 44 seq., 160, 374. 

— different from qualities and ac- 

tions, 55, 56, 105. 

— distinct from nature, 301, 389. 

— distinct from senses, 160, 173, 285, 

289, 305. 

— distinct from universe, 164. 

— embodied, 44, 45, 46, 65, 77, 2 52, 

338, 340, 344, 349, 252. 

— eternal. See Eternity. 

— existence of, 26. 

— favour of, 234. 

— firm, 45. 

— high and low, 232. 

— highest See Highest. 

— immaculate, 123. 

— immortal. See Immortality. 

— indefinable, 44. 

— indestructible, 44, 46. 

— individual, 77, 113, 157, 1S8, 

«9», »53, 358, 363, 389, 310, 
3'5, 337, 340, 34', 35<>, 57«. 
386. 

— individual's relation to supreme, 

3«,55, 77,9»,97.«o3. «••• •«*• 
>53,i54,«56, '86,189, 316, 342. 

35»- 

— indivisible, 45. 

— inexhaustible, 45. 

— killing and being killed, 44, 45. 

— knowledge of, 46, 66, 106, 163. 

— loss of, 151. 

— manifestation of. See Manifes- 

tation. 

— migration to new body, 44. 

— not active agent, 55, 6$, 105. 

106, 109, 133, 125,385. 

— primeval, 45. 

— science of, 49, 90, 173, 181. See 

Adhyatma. 

— seats of, 337, 340. 

— stable, 45. 

— unchangeable, 45. 

— union. See individual's &c„ supra. 

— wonder, 46. 

Soul, supreme, 83, 86, 105, 106. 1 1:. 
113, 156, 172, 173, '75, «89,'9«. 
348,259,284,310, 343. 

— abode of. See Seat. 

— access to. See Attainment. 

— connexion of with world, 189. 



Digitized by VjOOQlC 



INDEX OF PRINCIPAL MATTERS. 



431 



Soul, does nothing, 64, 65, 106, 133. 

— origin of all, 87. 

— origin of gods and sages, 86. 

— part of, individual, 31, 11 a, 186. 

— passive spectator, 100, 105. 

— relation of, to individual. See 

Soul, individual's &c, supra. 

— source unknown, 86. 

— union of with individual. See 

Union. 
Sound, 61, 74, »»7, 155) »47, 158, 

360, 266, »7i, 373, 343. See 

Objects of sense. 
Sour, 383, 384. 
Source of things, 46, 74, 75, 80, 83, 

84, 87, 9<>i 107, »ia, i*7, i9»i 
194,283,284,311,315,333,333, 

334, 554, 357, 377, 3»3- 

— and end, 46, 84. See Beginning, 

Production, and Soul, supreme. 
South path, 314. 
Sovereignty, great, 303. 

— of earth, 40, 42, 43, 47, 96, 300. 

— of three worlds, 40, 307. 

— within, 302. 

Space, 73, 74, 83, 106, i$6, i8«, 344, 
351,260, 389, 316, 339, 343,356, 
3 68 > 375, 377- See Time and 
place, and Objects of sense. 

Speaking ill, 182, 183. 

Species, origin of, 344. See Eggs. 

Spectator, soul is, 105. 

Speech, 49, 87, 90, 119, 133, 138, 
161, 177, 184, 185, 343, 357,361, 
363, 363, 364, 365, 366, 275, »95, 
'36, 33«, 348, 359, 364, 3«6. 
See Objects of sense. 

— forms of, 265. 

Speed, 357, 364, 381. See Velocity. 
Spirit, 104, 105, 331, 333, 351, 367, 
368, 37}, 380, 385, 386. 

— departed. See Departed spirits. 

— supreme. See Soul, supreme. 
Spiritual topics, 51, 396, 310. 
Spirituous, 389. 

Splendour, 91, 95, 340. 

— Brahmic, 163, 232, 287. 
Spoke, 306, 355. 

Spontaneous earnings, 60, 101, 362, 

3«5- 
Sport, 25 1. See Play and Recreation. 
Spring, 90. 

Sprouts, in, 313, 371, 383. 
Square, 384. 
Sravaaa, 352. 
Sreya and Prey a, 16 1. 



Sridharasvimin, 35, 38, 45, 49, 54, 
64,67, 7', 80, 85, 89,96, 105, 
107, 108, 110,112, 116,117,120, 
123, 134, 137, 139,346,378. 

Snitt. See Vedas. 

Stable, 45, 367. 

Staff, 37, 317, 359, 360. 

Staggering, 356. 

Stale, 118. 

Standard, 39. 

Standing, 360. 

Stars, 179, 240. 

State, 117, 304. See Brahmic, Mind, 
and Vilest state. 

— differences of, 59, 83, 356. 

— normal, 99. 
Staves, three, 318. 

Steady, 49, 70, 103, 110, 167, 357. 

Steady-minded, 49, 50, 5 1 , 5 3, 66, 68, 
69, 70, 78, 83, 100, 101, 103, 109, 
no, 117, 350, 396, 300, 353. 

Stealing. See Thief. 

Steeds, white, 38. 

Steps. See Gradually. 

Stick. See Staff. 

Stinginess, 335. See Gifts. 

Stinking, 118. 

Stolidity, 320. 

Stomach, 93, 94, 353, 367. 

Stone, 68, no, 179. 

— heated, standing on, 118. 
Stoppage, 357, 358. 

Store. See Provisions. 

Store-room, 353. 

Storm-gods, 88. 

Story, ancient. See Itihita. 

Stotra, 380. 

Straightforward, 103, 114, 119, 126, 
161, 320, 335, 336, 364, 373. 

Strangers, 159. 

Straw, 143, 155. 

Stream, 90, 95, 19a, 284, 387, 307, 
344, 34«, 354, 3*3, 387. See 
River. 

Strength, 74, 116, 118, 13., 178,236, 
35a. 394, 333. See Power. 

Strt Parvan, 187. 

Strong, 71, 116, 158, 346. 

Stubborn, 118, 138. See Head- 
strong and Obstinate. 

Student, 177, a 1 6. See Pupil 

Study, 33, 23, 61, 68, 81, 98, 99. 
114, «i9, «»o, 121, 164, 167, 
172, 174, 181, 185, 369, 334, 
334, 340, 355, 358, 3«o, 361, 
362, 376. 
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Study of Gita, i jo. 

— of Vedas. See Vedas. 

Style. See Anugita, Bhagavadgita, 

and Sanatsiyatiya. 
Subandhu, ij. 
Subdivision, love of, to. 
Subduing. See Self-restraint. 
Subhadri, 37, 59. 
Subjects, 395, J78. See Object. 
Subjugation. See Self-restraint. 
Sub-quarters. See Quarters. 
Subsistence. See Entities. 
Substratum, 133, 249, 289, 392. 
Subtle topics. See Spiritual. 
Subtlety, 104, 106, 160, 241, 285, 

296, 310, 320, 336, 341, 34a. 
Success, 47, 48, 49, 59, 60, 124. 
SQdra, 23, 34,85, 126, 127, 136, 150, 

3", 3»9- 

Sughosha, 39. 

Summer, 123, 363. 

Summum bonum, 117, 214. See 
Aim, Emancipation, Heaven. 

Sun, 58, 65, 74, 78, 83, 88, 94, 106, 
110, in, 178, 179, 186,189,224, 
351, 377, 287, 2h y , ; 90, 303,316, 
3*9, 33°, 337, 340.346,35<>, 352, 
354, 3*4, 387. 

— eye ol divine form, 94. 

— one thousand, 9 3. 
Sunrise. See Morning, Sun. 
Sunset. See Evening, Sun. 
Sunshine, 356. 
.SGnyavadins, 376. 

Superhuman cause of pain. See 

Pain. 
Superior to G<xl none. See Equal. 
Superiority, feeling of, 1 58, 1 59. See 

Envy. 
Supervisor, 8:, 83, 105, 109, 188. 
Suppliant, 169, 18;. 
Support of A/vattha, 1 1 1. 

— of body. See Body. 

— without, 72. 

See Dependent. 
Supporter, 83, 84, 105, 357, 348. 

— ol universe, 78, 80, 82, 91, 94, 

97, 105, 113, 180, 192, 258. 
Supreme, 49, 50, 54, 64, 65, 69, 77, 

79, "'. h 3, 1*5,93.94, >o6, 113, 
176, 18K, 192, 326, 369, 379. 

— belong* to none, 194. 

— form of, 1 9 j. 

— loss of, 71. 

— manifestation of, 77. See Incar- 

nation. 



Supreme, part of, supports all, 91. 
See Being-Supreme, Brahman, 
and Highest. 

Surface. Sec Earth. 

Sflrya, 319. 

Sushumoi, 156, 277, 318. 

Suspension. See Hanging. 

Surruta, 144. 

Sustainer, 83. 

Sustenance. Sec Body, support of. 

Sutras, 7, 14, 30. 

Sutta Nipata, 14, 19, 34, 36, 40. 
45, 46, 48, 49, 5o, 5«. 56, 59, 
60, 62, 63, 64, 65, 66, 68, 69, 
70, 79, 88, 89, 101, 103, 105, 108, 
109, III, 112, 114, 118, lai. 

Svadha, 83, 324, 370. 

Svaha, 324, 35*, 3**- 

Svapika, 65. 

Svcta, 322, 346. 

SveUbvataropanishad, 65, 68, 78, 89. 
103, 103, 104, 105, 1 1 3, 1 1 3, 1 19. 
138, 157, 160, 163,165, 166,173, 
176,179,180, Ih6, 187,189, 190. 
»9», '93, *38, 349, 365, 308, in. 
3'3,3«, 3*7,33". 33J.353.35". 
343,348, 355,370,376,379- 

Swallowing, 95, 353. 

Swamy.SirM.C. See Sutta Nipiu. 

Sweet, 363, 383, 384. 

Swerving. See Moving and Truth. 

Swift. See Speed. 

Sword, 63, 294, 30*, 313. 

Svidvidin, 376. 

Syamika. See Grain. 

Syena. 82, 353. 

Syllabic, 391. SeeOm. 

Symbols, 160, 307, 308, 309,350, 367. 

Systematic arrangement, 7, 10, 13. 
See Philosophy. 

Tabor, 38. 

Taciturnity, 101,119, 159,161, 162, 

163, 168, 173. 
Tad, 120, 161. 
Taint, 43, 49, 59, 64, 83, 10A, 107. 

109, 123, 127, 15, 155, '«k>. !<■>;. 

186, 247, 248, 389, 366. S-.-e 

Bond. 
Tairthikas, 376. 
Taittiriya Aranyaka, 159, 164, 170. 

178, 186, 188, 190,259, 261,162, 

266, 277, 280, 327, 347, 1*9. 

— Brahnuta, 261, 262, 266. 

— Upanishad, 103,120,123, 127,153, 

»55, «5 6 , < 6 ', ' 6 3, 164,168,171. 
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180, 191, 19J, aao, 336, 338, 844, 
a8o, a9j, 301,343, 360, 361, 378, 
385, 388, 389, 390. 

Taking, 64. 

Talent, 37, 7a, no, 177, 18a, 191, 

»93, *55,*9*,»99,3>o,3'*,3'4, 
316, 317,326, 317, 33a, 335, 369, 
377, 378, 380, 381, 386. 

Talk, 47, 64, ia4, 164, 310. 

TJWya Brihmasa, 180. 

Tanks, aaa, 334. 

Tapas, 166. 

Tlrinatba TarkavJiaspati, Prof., 28, 

33, 3»9, 334, 34*. 
Tarkikas, 376. 
Tarpana, 315. 
Taste, 74, 257, 358. See Objects of 

sense, Relish, and Savoury. 

— by another, 369, 370. 

- for objects of sense, 50, 166. 
Tasteless, 118, 347. 
Tawny, 179. 

Teacher. See Preceptor. 
Teaching. See Instruction. 
Tears, 43. 

Technical terms, 10. 
Teeth, 95, 113. 

Temperate. See Food and Sleepi- 
ness. 
Tempers, 86, 333. 
Temporary. See Perishable. 
Temptation, 154, 317. 
Ten, 373. 
Tender, 384. 

Terminable. See Perishable. 
Termination of Life. See Death. 
Terrible, 94, 95, 98, 343. 
Test, 306. 
Te*ts, 103. 

— Vedic, 48, 269, 390, 305, 333. See 

Mantra. 

Thief,53. 160, 169,384,324,330,389. 

Thigh, 94. 

Thirst, 151, 168, 356. 

Thomas, E., 224, 235. 

Thomson, Archbishop, 268. 

Thought,87, 115, 116, 192, 359, 363, 
3", 348, 35«, 378. See Con- 
tinuous meditation and Mind. 

— evil, 3S3. 

Thoughtless, 183, 359. See Rash. 
Thread, 74, 359, 3&>- 
Throaty 96, a$a, 363, a66, 371. 
Throwing out, 64. 
Thumb, 190, 192. 
Thunderbolt, 37, 89. 

[8] F 



Tie. See Bond. 

Tiele, C. P., Prof., 31, 33, 24, 27, 97. 

Tiger, 14a, 153, 155. 

— like, 330, 394. 

Time, 62, 81, 90, iao, 176, 186, 344, 
*76,3>«, 356, 357, 363, 366, 375, 
377- 

— and place, soul unlimited by, 45, 

'86, 343, 356. 

— lapse of, 58. See Birth. 

— of return, &c, 8a See Death 

and Gift 

— wheel of, 343, 355. 
To-day, 305. 

ToiL. See Labour. 

To-morrow, 305. 

Tone, 364. 

Tongue, 319, 353, 259, 361, 392. 
See Senses and Taciturnity. 

Tooth. See Teeth. 

Tortoise, 50, 342, 366. 

Torture, 118, 237, 340. 

Touching, 347, 357, 258, 343. See 
Senses. 

Town, 173, 213, 361, 363. 

Trade, 137. 

Tradition, 314. 

Tranquillity, 31,51,53,63,65,67,68, 
69.70,85,86,94,101,108, 114, 
119, iao, 136, 128, 129,190,332, 
»43> »46, »47, »48, 250, 256,257, 
277,387, 388, 301, 307, 312, )I7. 
3*6, 34*, 355, 370, 37a, 373, 375, 
389. 39*. 

Transcendent Brahman, 76, 78, 1 1 3, 
333, 35', 37a. 

— happiness, 70. 

— nature, 76. 

Transcending. See Qualities.Source. 
Transgressing. See Ill-conducted 

and Sin. 
Transient, 44, 79, 86, 154, 179, 187, 

346, 350, 355, 390. See Life. 

— penance, 1 20. 
Transmigration, 32 a. See Life, 

higher. 
Travellers, 329, 380, 381. 
Treachery, 4', »5», 3*4, 344- 
Treasure, 115. 
Trees, 89, in, 112, 142, 172, 241, 

384, 385, 386, 394, 396, 313, 3 16, 

321, 346, 361, 363, 365,370,37', 

373, 379, 388. 
Tremour, 40, 96, 339. 
Trespasses. See Sin. 
Triku/avat, 333, 346. 
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Trinity, 88, 220, 347. 
Trouble, 56, 71, 118, 122, 134, 183, 
3*9, 35 6 , 36a. See Agitation. 
Trumpet, 38. 
Trunk, 313, 37«. 
Trust. Sec Faith. 
Truth, 44,60, 62,64,70,83, 86,87, 

92,103,110,114,115. "9, "4, 
160, 1 6 1, 162, 167,168,169, 170, 
I7I,I7J,I74»»75, 176, 177,182, 
184,185,280,284, 293,296, 311, 

313.3M. J»5.J»4»3»5,3*6,}J'. 
335. 336,338.344.35', 360, 362, 
364,366, 367, 368, 369, 370,37", 
373, 375. 378,38o, 381, 384. 

Turbid, 42. 

Turning back. Soe Wheel. 

Tvash/r/, 219, 346. 

Twelve, 373- 

Twenty-four, 373. 

— phis one, 317. 

Twenty-two, 373. 

Twice-born, 156, 160, 163, 166, 209, 
231,232,285, 291, 293, 296,299, 
304,311,314,316,327,336.339, 
340, 348, 353, 3 6 °. 373. 3»3- 

Twolold, 375. 

Ubiquitous, 82. 

Ud.ina, 258. 

VJuU mas, 377. 

Udtimlun, 374, 379. 

Udyogu Parvan, 135, 138, 139, I40. 

Uliaij/ravas, 89. 

Uma, 219, 347. 

Unasked, 365. 

Unattached. See Attachment 

Unavoidable, 46. 

Unborn, 45, 58, 76, 86, 87, 192, 194, 

33'- 

Uncertain, 110, 380. 

Unchangeable, 45, 100, 317, 331, 333, 
371, 39i. 

Unchecked, 357. 

Uncle, maternal, 40. 

Unconcern, 82, no, 326, 391. See 
IndilF. rence. 

Uncontiiscd, 507. 

Unconquerable, 161, 231. See In- 
vincible. 

Uncreated, 45, 347, 391. See Self- 
existent. 

Undcgraded, 39, 97, 1 30, 3 10. 

Underlying principle. See Substra- 
tum. 

Understanding, 47, 57, 6 4> 65, 67, 70, 



73, 78, 97, 100, lot, 102, n:. 

123, 125,127, 161, 175, 177. I7<h 

181,187, 188, 189, 190, 193,2 ,6. 

247, 259, 260, 267, 279, 284,2*?. 

302,306,307, 308, 309, 310, 31-. 

316,318, 331,336, 337. 338, 34'. 

343.344.348,349,350.55'. 355. 

357,366,367, 368,370,372,377. 

380, ;8i, -,82, 385,386, 391, 392. 

See Knowledge. 
Understanding, world of, 333. 
Undcsjonding. See Despondent y. 
Undeveloped, 331. 
Undisccrning. See Discernment. 
Undistinguished colours, 28ft. 
Unfathomable, 343. 
Unfriendliness, 320. See Antipath\. 
Ungrateful, 254. 
Unhappiness, 49, 51, 53, 66, 69, 70. 

78, 79, 86, lot, 103, 107, io-j. 

126,151,157,232,233,245,24-, 

255. 3«3, 33», 37o, 371. S** 

Pain. 
Unholy, n6, 343. 
Unintelligent, 160, 172, 312, 320,350. 

, 35«, 556, 37', 379- 

Uninterrupted, 341. 

Union, 66, 70, 71, 115, 275. 

Unity of everything, 62, 71, 75, *-. 
104,105, 106, 107, id, 116, 124, 
128,312,313.344,370,374. s<* 
Difference, Identification. And 
Soul, all-pervading. 

— of work, 6. 

Universal benevolence. See Bene- 
volence. 

— form, 92, 333, 344. 

— knowledge, 76, 114. 
Universe, constituents of, 336. 

— destruction of, 80. 

— devoid ot truth, 115, 315. 

— divisions of, 93, 261. 

— eternal, 158. 

— government of, 115, 327. 

— heated by universal form, 94, 

95. 

— illumination of. 178, 186. 

— lord of, 83, 8ft, s- f 9;. See 

Atheism and Ri ler. 

— movement of, 8j, 87. Sec Move- 

ment. 

— producer and destroyer of, 74. 

95, '57, 158,187, 354, 391. 

— sup[>ort ot, 74, 78, 80, 82, 9:, v«. 

97, 104, 112, 180, 192. 

— upholding. See Support. 
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Universe, welfare of, 39, 94. See 
Benevolence. 

— within and without. See Within. 

See Body of Krishna and Ruler. 
Unknowable, 76, 104, 160, 147. 
Unknown, 159, 160, 349, 368. See 

I ncomprehensible. 
Unmanageable, 57. 
Unmoved, 51, 68, 69, no, 248, 353, 

39>. 

Unpeopled. See Solitary. 

Unperceived, 45, 46, 76, 80, 8a, 88, 
96, 99, too, 102, 193, 313, 317, 
3»8,33«,33», 349,35©, 351, 354, 
368. 371, 37», 373. 380,381,383, 
385. 386, 389, 390. 

Unpleasant, 133. See Agreeable. 

Unreal, 44. 

Unreasonable, 337. 

Unrighteous, 53. 

Unseen, 115. See Unperceived. 

Unshaking, 331. 

Unsteady. See Steady. 

Unsubstantial, 355. 

Unswerving, 135, 336. 

Untainted, 367, 369, 379. See Gift, 
Lotus-leaf, and Worlds. 

Unthinkable, 45, 78, too, 354, 369. 

Untruthfulness, 168, 183. 

Unwilling. See Reluctant 

Up and down, going, 109, 340, 331, 

3", 3»5, 3»7, 3*9- 
UpanLshads, 3, 5, 7, 8, 13, 15, 16, 17, 
18, 19, »3. **, 37, 34. 3<*. »35, 
141,143, 143,144,147,174,181, 
307, 310,311,213,315,333,336, 

251. 

— dialogues in, 5. 
Updsaril See Meditation. 
Upavarsha, 32. 
Upholding. See Support 
Upwards and downwards, branches, 

in, 184, 387, 354- See Up 

and down. 
Urine, 361. 
Ujanas, 91. 
Ushtnapas, 94. 
Uttamaujas, 37. 

Vain, 321, 337. See Life. 
Vauampiyana, 150, 151, 339, 330, 

394. 
Vaisvanara, 191, 359, 376. 
Vauyas, 33, 34, 85, 136, 137, 317, 

»55. 3*9- 
VaJvairata, 153. 

Ff 



Vifcispati Mura, 319, 333, 339, 356, 

371, 382. 
Valiant, 332. See Valour. 
VallabhSLHrya, 30, 31. 
Valour, 126, 323, 326, 367. 
Valuables. See Precious things. 
Vimadeva, 193. 
VSmadevya, 277. 
Vanishing of nature, 380. 
Vanity, 103, 114, 115, 116, 166, 181, 

246, 320, 321. See Arrogance 

and Pride. 
Vanquished, 96, 152, 388, 389. See 

Victory. 
Variable, 330. 

Variegated colours, 386, 357. 
Variety. See Diversity. 
Varum, 89. 97, 319, 330, 345, 346. 
VAsavadatta, 38. 
Vashat, 334. 
Vaxikira sad; flft, 9. 
Vasish/fa, 159, 160, 314. 
Vasu, 88, 93, 94. 
Vasudeva, 75, 83, 91, 98, no, 130, 

*3°, »35, »54» 3«o, 31*. 393- 
Vasuki, 89, 353. 
Vayu, 319, 340. See Wind. 
Veda, 171, 173. 
Vedanta, 8, 17, 113, 133, 147, 159, 

174. »4*. 33». 

— Paribhasha, 220, 358, 386, 314, 

333,338,339,387- 

— Sara, 186. 

— SQtras,3o,3i, 33,33, 105,188,191. 
Vedas, 5, 14, 15, t6, 17, 18, 19, 35, 

a«, 48, 54,6i, 62, 68, 74, 78, 81, 
83,84,88,91,98, 99, 103, 110, 
111,113,113,114,115,119,120, 
I3i, 14?, 144, I45,»46. 15a. »53, 
«5 6 , >57, 158, 159, 161, »6», 163. 
164, 166, i6q, 170, 171, I7M73. 
174, 177, 182,185, 193,311,214, 
336, 262, 269, 276, 306, 309, 312, 
330,333,336,331,353,354,358, 
3 6 7, 3«9, 378, 388, 390. 

— Atharva, 18, 19, 145. 

— consubstantial with Brahman, 163. 

— disparagement of. See Disparage- 

ment. 

— like reservoir, 48. 

— theogony of, 330. 

— three, 19, 83, 84. 

— two KaWas of, 17, 146. 
Vcdic words, 48. 

Vegetables, S3, 113, 144, 156, 353. 
See Herbs. 
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Vehicle, 345. 

Veil concealing Brahman, 76. 
Velocity, 19a. See Speed. 
Venerable, 32, 97, 353, 367, 382, 29 3, 

3'i» 377- 
Veracity. See Truth. 
Verse, sacred, 83. 

— Sanskrit, 15. 
Vessels, 36J. 
Vestments, 93. 

Vexation, 43, 56, 68, no, 159, 168, 

3»5» 3M, 330, 33«. 35<i 37«- 

See Agitation. 
Vices, 301,302,303,314. SeeAttack 

of vices. 
Vicissitudes. See Life, course of. 
Victory, 40, 43, 47, 91,131, 387, 396, 

305, 306, 344. 
Vidura, 136, 149, 150, 151. 
Vi^nana Bhikshu, 197, 201, aoa, 203, 

»°4, 354- 

— Vida, 375. 
Vikarna, 38. 
Vilasavati, a 8. 
Vilest state, 116. 
Vilifying, 313. See Abuse. 
Vinatl, 90. 

Vindhya, 221, 346. 
Vindictiveness, 151, 323. 
Violation. See Regulation. 

v 'Pra, 347. 

Virif, 186, 315. 

ViraM, 37, 39. 

Viroiana, 175. 

Virtue and vice, 56, 115. 

Virtuous, 116, 283. 

Vishamajloki, 227, 259. 

Vishnu, 29, 76, 88, 89, 90, 94, 95, 
190, 219, 220, 221, 261, 332, 333, 
33«, 345, 346, 347, 354- 

— Purawa. 221, 222. 

Visible. See Perceptible and Regu- 
lation. 

Visual power, concentration of, 67, 
69. 

Vijvamitra, 314. 

Vuvas, 94. 

Vital parts, 237, 238, 239, 297, 298, 
299. Sec Soul, seat of. 

Vitality. Sec Life. 

Vocal. See Bodily and Speech. 

Voice. See Speech. 

Volition. 313. 

Vomited, 142, 160. 

Voracity. See Eating. 

Vow. See Firmness, Regulation. 



Vowels, 348. 

Vriddhas, 377. See Elders. 
VWkodara. See Bhima. 
Vrishalas, 295. 
Vrjshais, 41, 46, 56, 91, 2 $5. 
Vulgar, 151. 
Vultures, 40. 
VyWi, 32. 
Vyina, a $8. 

VyJsa, 3, 6, 33, 87, 9», «3<>» «>4. 
206, 207. 

— author of Giti, 6. 
Vyflha, 38. 

Wain, 37. 

Wakefulness, 51, 69, 269, 334. See 
Day and night. 

War. See Battle-6eld. 

Warmth, 238, 329. See Heat. 

Washing, 119. 

Water, 45, 64, 73, 74, 95, 156, 159, 
179, 187, 189, 193, 258, 260, a8i, 
283, 284, 287, 289, 290, 339, 343, 
344, 346, 353, 356, 359, 3*°, 3<». 
3«4, 3*5, 374, 379, .82, ?1»4, 3*7. 

— offering to Supreme, 85. See 

Libations and Reservoir. 
Waterpot, 359. 
Wave, 374. See Billow. 
Way. See Hell and Path. 
Weak, 269. 

— point, touching, Ac, 323. 
Wealth, 40, 61, 62, 75, 88, 114, 115, 

116,124,125,169,177,178,181, 
183,184, 233, 243, 246, 2">I, 284. 
307, 3«4, 3»5, 33«, 347, 357.3*9. 
3*5, 376, 39»« See Belongings 
and Property. 

— Brahmic, 16a. 

— human, 161, 355. 

— lord of, 88. 

Weapons, 38, 41, 4a, 45, 89, 9*. 93. 
111, 250. 

— do not cut soul, 45, 350. 
Weary, 160, 314. 
Weaving, 74. 194. 

Weber, A., Prof., 6, 8, 23, 35, 39, 3 1. 

33, 139, »48. 
Welfare. See Good 

— of all. See Benevolence. 

— of Ar^una, 86, 93, 139. 

— of oneself, 117. 
Well, 324, 354- 
Well-read, 309, »55. See - 
Well-wishers, 68. 
Westminster Review, 3, 5, 6, 
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Wheel of the world, 54. See Discus. 

— holder of, 333. 

— turning of, 215, 306. 

See Time. 
Wheeler, T., 3, 5, 6. 
Whip, 386. 
Whirling of mind, 40. 
Whistling. See Bamboo. 
White, 179, 384. 
Wick, 380. 

Wicked, 75, isi, 153, 3*9, 330. 
Wife, 4», 97, 103, 159, 161, 167, 170, 

1 81,183,189,316,356,307,358. 

— of preceptor. See Preceptor. 
Wilkins, C, a. 

Will of entities. See Free-wilL 
Williams, M., Prof., 843, 344, 358. 
Willow, 346. See Bamboo. 
Wilson, H. H., Prof., 34, 50, S05, 

aat, aaa. 
Wind, 7t, 90, 97, i5«» >9*» »3*, »37, 

a 38, 839, 357, »6i, 337, 343, 349, 

35o. 

— carries astray boat, 51. 

— carries away perfumes, 1 1 a. 

— does not dry up soul, 45. 

— life. See Life-winds. 

— restraint of, 71. 

— upward and downward. See 

Life- winds. 
Windless place, 69. 
Wing, 164, 188, 189, 19a. 
Wink. See Eyelid. 
Winter, 33a. 
Wisdom, 44, 49. 
Wise. See Learned, Life, and Un- 

happiness. 
Wish. See Desire. 
Wish- giving cow, 89. 

— stone. See Stone. 

Within all things, 104, 1 la, 180, 190, 

3^7, 3*9, 379- 

Without. See Within. 

Withstand, difficult to. See Re- 
straint and Unconquerable. 

Woe. See Home and Misery. 

Womb, 105, 107, 109, 116, 175, 
»37, *39, »4', *6o, 3*«, 3™,33«, 
339, 353- See Foetus and Pre- 
ceptor. 

Women. See Female. 

Wonder, 9a, 93. 

— soul, subject of, 46. 
Wood. See Fuel and Staff. 
Word. See Speech. 

— dirine, $9, 73. 



Words, 89, 103, 185, ao9, 361, a6a, 
a63, a66, 338, 348, 353. 

— man of, 171. 

— of wisdom, 44. 
Work, divine, S9, 59. 

World, 5a, 54, 55, 59, 60, 6j, 63, 
66, 68, 7a, 79, 84, 86, 100, 106, 
u6, 161, 163, 164, 170, 174,179, 
180,190, 830, 331, 333, 334, »3', 
339, »4<>, *43, *4«, »49, *53,»55, 
356, S58, 378, 381,383, 383,387, 
393, 396, 307, 3»3, 3M, 3i6, 3*5, 
331. 33»,334, 343,354, 35«, 3«>, 
364, 3«7, 370, 387, 388, 393. 

— affairs of, $5, 60, 304, 334. 

— agitation of and by, 10 1. 

— beginning of, 15a. See Begin- 

ning, void of. 

— destroyer of, 95. 

— destruction of, 55, 96, 115. See 

Destruction. 

— external and internal, 19a, 337, 

386. 

— foes of, 1 1 5. 

— future, 6a, 63, 7a, 115, 136, 165, 

167, 188, 308, 326, 378. 

— government of, 115. 

— higher, 354, 389. 

— holy. See Holy world. 

— human, 59,84,95, «»«• 

— knowledge of, 161. 

— master of, 67, 86, 97. 

— material, 65, 161, 163, 173, 175, 

186, 187, 189,191, 335. 

— mortal, 83, 84, 100, 112, 153, 175, 

«9», »34, 343- 

— nether. See HelL 

— of death, too. See mortal, supra. 

— of meritorious men, 73, 84, 130, 

184, 331. 

— release from, 6a, 159, 335. 

— spotless. See Untainted. 

— survey of, 334. 

— thought of, 333. 

— three, 40, 54, 94, 97, 113, *44, 

»49, 334, 354, 388. 

— untainted, 108, 155, 317. See 

Current, Death, Destruction, 

Evil, Lord, and Transient. 
Worldliness, 51, 159, 314, 370. 
Worldly life. See Life, course of. 
Worms, 335, 331, 339, 364. 
Worship, 59, 71, 73, 75, 7«, 85, 86, 

87, 99, ««<», "7, »7, 1 $«, »86, 

*57, *86, 377. 

— complete, 114. 
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Worship, exclusive, 73, 75, 78, 79, 
80, 83, 84, 85, 99, too, 103, no. 

— irregular. See Irregular. 

— mode of, 83, 114, 137, 345, 353. 

— of divinities, 59, 75, 118. 
Worshippers go to deity wor- 
shipped, 76, 84. 

— receive due fruit, 59. 
Woven. See Weaving. 

Wrath, 50, 57, 59. 66, 67, 101, 114, 
115,116,117,128,151,154,155, 
156, 160, 165, 166, 181, 183, 185, 
»33. »4», »4«. 384,389, 394, 30i» 
3«5. 3»°» 3". 3*3, 3*5. 332, 343. 
357. 3 6 4< See Irascible. 

Wretched, 49. 

Wrong. See Modesty, Right and 
wrong. 

YIdava, 97. 

Ya^ffa, 83. 

Ya^JJavalkya, 5, 337, 304, 344. 

YagHejvir Sistrin, 33, 334. 



Yajus, 18, 30, 83, 146, 163, 163. 

180. 
Yakshas, 88, 94, 118, 345, 347, 354- 
Yama, 89, 97, 153, 319, 333, 346. 
Yiska, 335. 
Years, 330. 
Yellow, 384. 
Yoga, 9, 10, 11, 37, 47, 6i, 63, 64, 

74. *97> 106. 

— SQtras, 8, 9, 10,74, 310, 311,313. 

315,336,334,348,350,351,331, 
360,366,371,374,385. 386,300, 
319. 3»». 3»4. 3*7, 343, 37», 373. 
394- 

— VasishAta, 306, 340. 
Yogaiaras, 2 1 3, 377. 
Yogin, 53, 393. 
Youth, 175. 

— compared to death, 44. 

— receiving senior, 139, 303. 
Yudhamanyu, 37. 
Yudhish/Aira, 38, 394. 
Yuyudhina, 37. 
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B.»Bhagaradgtti; S. - Sanatsu^ttya ; A.-Anugtta. 

N.B. Only in some cases have references been given to all the passages in 
which a certain word occurs. In most cases, only the passages in which words 
ire used in noteworthy senses are referred to. 



AkimabhOta, (A.) XXIII, 5. 

Akshara,(B.) Ill, 15; VIII, 3, 11,21; 
X, 3,5, 33 5 XI, 18, 37; XII, 
1,3; XV, 16, 18. (S.) III,i8, 
45; IV, 18. (A.)III,37;IV,i 4 ; 
V.ii; XIII, 33; XXXVI, 33. 

Aietani, (A.) XXI, 15. 

Adhish/ana,(B.) HI,4o; XVIII, 14. 

AdhTatma, (A.) XX, 40 ; LXI, 4. 

Anadiyoga, (S.) IV, 20. 

Animaya, <B.) 11, 51 ; XIV, 6. 

Aniketa,(B.)XII,to; (A.)XXVIII, 

4*. 
Anukalpa, (S.) VI, 11. 

Annas, (S.) Ill, 37. 

Anta, (B.) II, 16. 

Antanksha, (S.) VI, 4. 

Apara, (B.) IV, 4; VII, 5. (A.) 
XXVII, 34; XXXV, 56. 

Aparaspara SambhOta, (A.) XVI, 18. 

Aparyapta, (B.) I, 10. 

Aprati«Ju£a. See Pratish/AL 

Abhikrama, (B.) II, 40. 

Abhidhyi. (S.) II, it. 

Abh y asa,(B.)VI,35,44 : XII, 9 ,,o, 
13; XVIII, 36. 

Ayana,(B.)I, 11. 

AJolutva, (B.) XVI, a. 

Aryakta, (B.) II, 25. 38; VII, 24 ; 
VIII, 18, 2o,3i;IX,4;XII, 1, 
3,5: XIII, 5. (A.) 1,43; III, 
6; XII, 1, 3.5; XIX, 8; XX, 
20,47; XXI, 1; XXIV, 22, 24, 
23; XXV, 1; XXV1II.25, j5, 
37; XXIX, 17; XXXI, 55; 
XXXII, 12; XXXIII, 1, S ; 
XXXV,,6,33,34,55; XXXVII, 

7, »3seq- 
AsahRraha, (S.) Ill, 27. 
Asiddhi, (S.) Ill, 25. 
Ahanklra, (B.) II, 71 5 111. a 7 , a8 ; 

VII, 4; VIII, 1, 3; XII, 13; 

XUI,5,8;\VI,i8;XVII,(; 

XVIII, 34, 53, 58, 59- (A.) XX, 



19, 20, 47; XXIII, 5; XXV, 
9; XXVI, 1, 2, 5; XXVII, 

I, 12, 30 ; XXIX, 22 ; XXX, 
6; XXXI, 45, 55; XXXII, 
9, 12, 15; XXXV, 33 seq., 54, 
55; XXXVI, 21. 

Ahafikr/ta, (B.) XVIII, 17. (A.) 

XXXVI, 22. 
Ahangata, (S.) II, 7. 

Atman,(B.)II,4i,43,44.45.55.«4; 
111,6,13, 17, 37,43; IV. 6, 7, 
*»i *7, 35. 38,40, 4i, 4*: V, 7, 

II, 16, 17, ai, 25, 26; VI, 5, 6, 
7,8,10, 11, 12,14,15,18, 19,20, 
35, 36, 38, 39, 33, 36, 47 ; VII, 
18, 19; VIII, 3, 12, 15, 19; IX, 

5, 36,38, 31, 34; X, 11, 15,16, 
18, 19, 30; XI, 3,4,24,47,50; 
XII, n, 14; XIII, 7, 32, 24, 
»8, 39, 31, 3»; XIV, 24; XV, 

II, 13, 17; XVI, 9, 17, 18, 21, 
22; XVII, 16, 19; XVIII, 16, 
»7, 37, 39, 49, 5«, 54- (*•) I, 

6, 7; II, 10, 15, 18, 30, 3*5 

III, 8, 9, 4», 54; IV, 22; V, 
13; VI, 11, 16, 35, 36. (A.) I, 
39,40; II, 3,7,8,i8, 36; III, 
3 seq., 30 ; IV, 3, 3, 5, 7, 9. «o, 
I5»eq., 43,46, 51,56, 58; V, 5, 
9. 11; VIII, 33; X, 9, 15, 17; 

XI, 9; XII, 31, 22; XIII, 23, 24; 

XV, 29; XVI, 3, 13; XVII, 11, 
18 seq.; XVIII, 8; XIX, 1,7; 
XX, 16, 47; XXV, 1, 2, 3, 8; 
XXVI, 4; XXVII. 8, 9. 39, 5«. 
5?.54,63,°4,°6; XXIX, 12,22; 
XXXI, 45, 4«, 49; XXXII, 6, 

17; xxxm,2,3,5; xxxv, 

jo, 35 seq., 55, 56; XXXVI, 

, 4, »3, 33 *«l- 
Adadhrik?, (S.) VI, 4. 
Apas, (S.) VI, 4. 
Apomaya, (A.) XIII, 19. 
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Avasatlia, (A.) IV, 34, 35. 

Avr/tti, (B.) V, 17 ; VIII, 16, 23, 16. 

(A.) 1 1 1, 29. 
Asya,(S.) II, 7. 

Uta,(B.)I, 39; XIV, 9 , 11. (S.)V, 
;. (A.)XI,m; XIV, 21; XXV, 
8; XXXI, 5,7; XXXV, 43; 
XXXVI 28. 

Uttama, <B.) XIV, 14; XV, 17. 

Utsa,iS.t VI, 13. 

Uddoa, (B.) X, 40 (A.) I, 3. And 
sec (A.) XXVIII, 37. 

Upapatti, (A ) II, 2, 30,42; III, 10. 

Ritv\g, (S.) VI, 10. 

Karmayoga, (B.) Ill, 3, 7 ; V, 2 ; 

XIII, 24. 
Kamakara, (B.) V, 12 ; XVI, 23. 
Kamayana, (A.) XIII, 4. 
Kiryakurana, (B.) XIII, 20. 
Kuiara, (A.) XXIV, u, 14. 
KGrastha, (B.) VI, 8; XII, 3; XV, 

16. 
Krita, (B.) XV, 11 ; XVIII, 16. 
Ketu, (S.) VI, 5. 
Kshara, (B.) VIII, 4; XIV, 16, 18. 

(A.) Ill, 27. See Akshara. 
Kshema, (B. ) I, 46 ; 11,45; IX, 22. 

(A.) XXXI, 45; XXXII, 4. 

Gati, (B.> IV, 17; VIII, 26; XII, 5. 

(S.) I, 10. (A.) XXXIV, 1. 
Gu»a*ahknyana, (B.) XVIII, 19. 
Cir/hita, (B.) VI, 25. And see VI, 35. 
Grahananika, (A.) XXX, 6. 

Afakradhara, (S.) I, 23. 
Afara, IS.) Ill, 17. 

A'itta,iB.)XVI,i6. (A.) XXX VI, 27. 
Afolani, 1 B.l XVIII, 18. 
A'odya, (S.) Ill, 2;. 

Gana, (S.) II, 2;. 

Cat"., (A ) I.21; II,i8; HI, 14, 33; 

XXXI, 8. 
Civa, (B.) VII, 5; XV, 7. (A.) II, 

16,17, 25, 28, 30, 33; 111,7.9. 

«o; IV, 4 5. 50. 
Cdanayoga, (B.j III, 3 ; XV, 1. 

Tanu, (B.) VII, 21. (S.) I, 36. 
Tyaga, (B.) XVIII, i, 2, 4, 8, 9, 10, 

12. (A.) XXXIII, 7. 
Trivish/apa,(S.)II,a6. (A.)XVIll. 4. 



Duranvaya, (A.) XXXVI, 17. 
Deva, (S.) 11,8; VI, 4. 
Daiva,(B.) XVIII, 14. 
DhSmawa, (S.) Ill, 41. 
Dh!rana,(B.)VlII,!*. (A.) XXVII, 

Dhirayan, (B.) V, 9. (A.) IV, 50. 
Dliish/Z>iU, (B.) XIII, 17. 

NiyaiMAati, (A.) V, 7. 

Nirvi<ia, (B.) VI, 15. See Brahi a- 

nirvina, (A.) IV, 1a. 
Nirvbesha, (A.) XXI, 13. 
NivWtti, (B.) XVI, 7 ; XVIII, 30. 
Nish//,a,(B.)III,3; V, 12,17; XVII. 

1; XVIII, 50. (A.) II, 38; V. 

ay, VII, u; XV, 24. 
Nyasta, (A.) V, j. 

Pada,(B.) VIII, 11; XIII, 4. (A.t 

XX, 24 ; XXXV, 3. 
Para. Sec A para. 
Parasu, (S.) V, 1. 
Parinama, (A.) XXXVI, 37. 
Parita, (A.) II, 13. 
Paryaya, (A.) XXI, 9. 
Pavaka, (S.) VI, 16. 
Purusha, (B.) VIII, 4; XIII, 19, ac. 

21, 92, 23; XV, 16, 17, 18, iv : 

XVII, 3. 
PGga, (S.) VI, 7. 

Prakriti, (B.) Ill, 3, 27, 28, 29, 3;: 
IV, 6; VII, 4, 5, ao; IX, 7. K 
10, 12, 13; XI, 51; XIII, 19. 2C. 
»', »?. »9. J45 XIV, 5; x\. 
7; XVIII, 40, $9. 1A.1II, 3: 
IU,a6; XXIII, 13; XXIV.25. 

Pratish/Aa, (B.) 111,1$; VI, 38; XI\ . 
27; XV, 3. And sec XVI, 8. 

Pradhana, (A.) Ill, 26, 33; IV, 47: 
XX, I9 ; XXIV, 23; XXXIi. 
9 ; XXXV, 32 seq. 

Pramada, (S.) II, 5, 7. 

l'rayatamana, (S.) II, 39. 

Pravntti, (B.( XI, 31 ; XIV, 12, 21: 
XV, 4 ; XVI, 7 ; XVII, ;«,«»: 

XVIII, 30,46. (A.) XXI, 9: 
XXVIII, 26; XXXIII, } : 
XXXVI, 37. 

Prasahga, (B.) XVIII, 34. 

Bala,(B.) XVI, 18; XVII, 5; XVIII. 

5J- 
Bahu, (S.) Ill, 44- 
Buddlii, (B.) 1,33; II, 39, 41, 44. 4«. 

5°.5i>5*,3i.'3,*5,66; 111, :. 
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a,4, 26,40,43,43; IV, 18; V, 
it, 17, 20, 28; VI, 9, 21,33, 35, 
43; VII, 4, 10, 94; VIII, 7; X, 
4, 10; XII, 4. 8, 14; XIII, s, 
30; XV, jo; XVI, 9; XVIII, 
1', 17, 29 seq., 37, 49, 50, 5«, 
57. (S.) II, t, 31, 35, 37, 55, 

57; in,*; iv, n. (A.) 1, 10, 

14, 46; II, 7, 38; IV, 8, ii, 
64 ;V, 19,14; VII,2,6seq.,jj; 
IX, 10; X, 4; XIII, j6; XV, 
24; XVII, 14,16, 17; XVIII, 1, 
4, 6, 7; XIX, 6, 7, 12; XX, 
ao;XXI,s; XXIII, 7; XXV, 
a, 6, 13; XXVII, 9, 10, 15, 

16, 31; XXVIII, 24 seq., 35; 
XXX, 1; XXXI, 44, 50, 55; 
XXXII, 12, 17; XXXIV, 17 
seq.; XXXV, 17, 22, 31, 55; 
XXXVI, 2, 30. 

Buddbiyoga, (6.) II, 49; X, 10; 
XVIII, 57. 

Brahman, (B.) Ill, 15; IV, 14, 25, 31, 
31; V, 6, 10, 19, 20, 21, 14; 
VI, 14, 20,27,28,38,44; VII, 
29; VIII, 1, 3, 11, 13, 16, 17, 
24; X,i2; XI, j; XIII, 4, u, 
30; XIV, 3, 4, j6, 27; XVII, 
23,24; XVIII, 42, 50, 53, 54. 
(S.) 11,5, 34, 36, 37; III, 44, 
47; IV, 2, 14; V, 7, 21; VI, 2. 
(A.) I, 12, 13, 15, 42; II, 24; 
III, 6; IV, 14, j6, 47, 50, 60, 
62 ; V, 10, 17 ; VI, 22 ; IX, 17 ; 
XI, 8, 16,17; XII, 20; XVII, 
26; XIX, 4; XX, 1,18, 21, 34, 
38; XXIII, 10; XXVII,ii,i4, 
38, 49, 5«J XXVIII, 1 j, 13; 
XXIX, 16; XXXII, i, a, 4, 8, 
i4;XXXIII,i;XXXIV,4,6; 
XXXVI, 5 seq., 9, a 9 , 35. 

BnJbmanirvi*a,(B.) II, 7a; V, 24 seq. 

Bhakti, (B.) VII, 17; VIII, IO , 22; 
IX, 14, »6, 29; XI, 54; XII, 

17, 19; XIII, 10; XIV, 26; 
XVIII, 54, 55, «8. 

Bhagadeva, (A.) XXVIII. 15. 
Bbivani, (BJ II, 66. (A.) XXI, 14. 
Bhirayata, (B.) I II, 1 1, 1 2. And see 

(B.) VIII, 6. (A.) VIII, 24; 

XXII, 15 ; XXVI, 4. 
Bhashi, (B.) II, 54. 
Bhinnarrrtti, (B.) XXI, 13. 
Bhflta, (B.) II, 28, 30, 34, 69; III, 14, 

18, 33; IV, 6, 35;V,7, 25, 29; 



VI, 29,31; VII, 6, 9, 11, 26,27; 
VIII, 3, 19,20, jj; IX, 4,5, 6, 
7, S,u, 13,85, 29; X, 5,15, 20, 
2a, 39: XI, 2, 15,55! XII, 4. 
13; XIII, 5, 15, 16, 27, 30, 34; 
XIV, 3; XV, 13, 16; XVI, 2, 6; 

XVII, 4,6; XVIII, 20, 21,46, 
54,61. (A.) I, 17; II, 22; III. 

7, 16, 28,29, 33; IV, 3, II.J7; 

V, 8; VII, 15; XIII, 18,20,24; 
XlV, 5 ;XVII,24;XX,7,8,i6, 
19, ji, 2j, 30, 3», 34, 47, 48, 49 ; 
XXI, 9, 10, 18, 23; XXII, 8; 
XXIII, 1,6; XXV, 9, 10, 11; 
XXVI, 2, 5; XXVII, 1 seq., 18 
seq., 3», 34, 37, 38, 4i seq., 46, 
48, 51, 64, 66, 67 ; XXVIII, 8. 
11, u; XXIX, 4,5, 11, 15, 16; 
XXX, 1, 8, 11, 34; XXXI, is, 

»4, »7, 34, 40, 4«, 49, 54 ; 
XXXII, 6, 9, 13,14; XXXIV, 
12; XXXV, 34, 36, 37, 39, 54, 
56; XXXVI, 1, 2, 6, 9, 10, 12, 

•3, »9> 39- 
Bhfltatman, (B.) VI, 14; XIII, 3; 
XXXVI 4. 

BhQtadi. See Bhfita. 

Matvi,(S.)III,i7. (A.) XXXV, -,2. 

Manasvin, (S.) Ill, 98. 

Mahat, (A.) XX, 47; XXVI, 1; 

XXVIU,3 5 ;XXX,9;XXXV, 

33 seq.; XXXVI, 4. 
Matra,(B.)II,i4. (A.)XXXI,2i,40. 
MlyajB.) IV, 6; VIL 14, 15, a* ; 

XVIII, 61. (A.) XXXVI, jo. 
M3rga, (S.) Ill, 9. 
Mukta,(B.) IV, 23. (A.) III,2i. 
Mauna, (S.) II, 41; III, 1, a, 20, 45. 

Yitii, (A.) XXXI, 23, 32; XLVI, 
23. And see (B.) Ill, 8. 

Yukta, (B.) II,6i,66; 111,36; IV, 
18; V, 6, 7, 8, 12,21,23; Vl.fc, 
14,18,29,47; VII,i7,3o; VIII, 
14; IX, 14; X, 4, 10; XII, 1, 
2; XIII, 3; XVIII, 38. (A.I 
IV, 18 seq., 36, 66 ; V, 1 1 ; XI, 
1; XXXI, 8, 16, 30. 

Yoga, (B.) II, 39, 45, 48, 49. 50, 53 ; 
111,3,7; IV, 1,3,3,37,28, 38, 
41,435V, 1, a, 4, 5, 6,7,31; VI, 
a, 3,4,12,16,17,19,20,23,29, 
33, 3 6 , 37, 4»,44; VII, 1, i%; 
VIII, 8, 10, 12, 37; IX, 5, 22, 
J8; X, 7, 10,18; XI, 1,4, 8, y, 
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18,47; XII, 1, 6, 9i "J XIII, 
10, 24; XIV, 26; XVI, 1; 
XVIII, j}, 5 i, 57, 75, 78. (S.\ 

I, ij, 29; III, 13; IV, 15, 17, 
18,33,66; X, 14; XV, 28 seq., 
XX, 35; XXV.6; XXVIII, 26; 

XXXV, 25; XXXVI, 32 seq. 
See Kshema. 

Yogin,(B.)III,3; IV.J5! V,n,3 4 ; 
VI, 1,9,8, 10, 15, 19, 27, »8, 31, 
J3, 4». 45, 4fi, 47 5 VIII, 14, 
23.25,27,28; X, 17; XII, 14; 
XV, 11. (S.) VI, 1 seq. (A.) 
Ill, 21 ; IV, 15, 22, 23. 

Yoni, (S.) IV, 5. (A.) V, 2 ( ; XX, 
52; XXIV, 8; XXVII, 38; 
XXXII, 1. 

Rati, (S.) V, 19. (A.) XXVIII, 16. 
RQpa, (A.) IV, 9, 1 3 seq. 

I.inga, (S.) VI, 11. 

Vadanya, (S.) V, 3. 

Varga, (S.) Ill, 9, 18. 

Vikarman, (B.) IV, 17. 

VikSra, (S.) II, 21. (A.) XXIV, 23. 

VtfSana, (B.) Ill, 41; VI, 8 ; VII, 

21; IX, 1 ; XVIII, 42. (A.) I, 

20; V, 3; VI, 11; VII, 5; 

XXXI, 5. 
Vinirnaya, (A.) IV, 63. 
Vibhaga^na, (A.) XXXV, 27. And 

see XXIV, 25. 
Vimirga, (S.) II, 7. 
Vucsha, (A.) XX, 21, 48 ; XXX, 

9; XXXII, 13; XXXV, 7; 

XXXVI, 7, 28. 
VijvarQpa, (S.) IV, 1. 
Vtshamcdliamana, (S.) Ill, 18. 
VishOii, (S.) VI, 4. 

Yisarga, (A.) XXVII, 26. 

Vismaya, (A.) XXIII, 7. 

Vira, (A.) XIV, 17. 

Vr/gina,(S.)III, 5 . 

Vega, (S.) II, 11. (A.) II, 11; 

XXVII, 62. 
Veda, (S.) Ill, 35, 38 seq. 
Vedya, (S.) Ill, 38 seq. 
Vaidya, (A.) XX, 36. 
Vyakanwa, (S.) 111,45. 



Vyutthana,(A.)XXIX,i6; XXXIV, 
»i» «4- 

Sastraklra, (S.) Ill, 5. 
Sukra, (S.) VI, 2. 

Sankhyi, (A.) XXXII, 17. 
Sangraha,(B.)III, 20, 25; VIII, 12; 

XVIII, 18. (A.) XXXI, 59. 
Safighata, (B.) XIII, 6. 
Sa»£«i,(B.)I,7. (S.)V, 2, 11. 1 Vi 

XXI.I5; XXXV',11; XXXVI, 

a 5. 

Sa%3ita, (B.) XI, 1. (A.) XXVII. 

59- 
Sattva,(B.)II,45; X. 36,41; XIII, 

26;XIV,6; XVI, 1; XVII, 5. 

8; XVIII, 10,40. (A.) II, h, 

27; XIII, 23; XXVII, 5 s: 

XXVIII, 41; XXXII, 17: 

XXXIII, 6, 8 seq.; XXXIV, 

16; XXXV, 7 seq.; XXXVI. 

36. 
Samaillii, (B.) II, 44, 53, 54 ; IV, j 4 : 

VI, 7; XII, 9; XVII, 11. 
Samislta. (A.) XIV, 6. 
Samahvaya, (A.) VI, 13. 
Samudra, (S.) IV, 19. 
Sampratish/£a. See PratisWi. 
Samvid, (A.) XI, 6. 
Samstha, (B.) VI, 15. 
Salila, (S.) IV, 19; VI, 4, 11. 
Savitri, (A.) XXIX, 6. 
SOtra, (B.) XIII, 4. 
Stabdha, (B.)XVI, 17; XVIII, .S. 

And see (A.) XXI, 12. 
Smr/ti, (A.) XXVI, 5. 
Srotas, (A.) II, 24; XXI, 3, 31. 

AndsecXXll,i6; XXlIl.u: 

XXIV, 7 seq. 
Svabhava, (B.) II, 7; V, 14; VIII, 3: 

XVII, 2; XVIII, 41 seq, 47. 

60. (S.) II, 40. (A.) VII, j; 

VIII, 3; XI, 10; XIII, 2.4,5, 

22;XXXlV,i2; XXXVI.u. 
Svarga, (S.) II, 36. 

Ha, (B.) II, 9. (A.) VIII, 9, .5,iv 
20; XIV, 4; XV, 4; Will. 
3; XX, 5; XXXI, 5. 

Hitakainya, (B.) X, 1. 
Hlna, (S.) V, 11. 
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Sacred Books of the East 

TRANSLATED BY VARIOUS ORIENTAL SCHOLARS 
AND EDITED BY 

THE RIGHT HON. F. MAX MOLLER. 

7ait Strut is published with the sanction and co-operation oftht Secretary of 
Slate fir India in Council. 



UrOBT proaantod to thm JkOJkX>1aKXM 9S« XMOBXTnOM, Kay 11, 

iM3, ny «. nine ummam. 

'M. Renan prescnte trols nouveaux nne seconde, dont l'interlt historiqne et 

volumes de la gnuidc collection dei religieux ne sen pas moindre. M. Max 

"LiTies ucrit de 1'Orient" (Sacred Miifler a su se procurer la collaboration 

Books of the East), que dirige a Oxford, des sarins lea plus Iminens d'Enrope et 

tree one si Taste tradition et one critique d'Asie. L'Universite" d'Ox/ord, one cette 

si sure, le savant associe" de l'Academie grande publication honore au plus haot 

des Inscriptions, M. Max MUller. ... La degre\ doit tenir a continuer dans les plus 

premiere tVrie de ce beau recueil, com- larges proportions une ceuvre aussi philo- 

posee de 14 volumes, est presque achevee. sophiquement concue que saramment 

M. Max MUller se propose d'en publier extcntee.' 

SXTBAOT from the QUaBTXELT MMTZMW. 
' We rejoice to notice that a second great edition of the Rig- Veda, can corn- 
series of these translations has been an- pare In importance or in usefulness with 
Bounced and has actually begun to appear, this English translation of the Sacred 
The stones, at least, out of which a stately Books ofthe East, which has been devised 
edifice mar hereafter arise, are here being by his foresight, successfully brought so 
brought together. Prof. Max MUller has far by his persuasive and organising 
deserved well of scientific history. Not power, and will, we trust, by the 



a few minds owe to his enticing words ance of the distinguished scholars he has 
their first attraction to this branch of gathered round him, be carried in due 
study. But no work of his, not even the time to a happy completion.' 

FmAmst a. KAJUDT, laawgunl tsstan l» tha Uaivwrsity of rxwlbusw, 188T . 

' Die allgemeine vergleichende Reli- intematioaalen Orienlalbtencongress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
trtigen, in seiner Art einxig dastehenden war, die Ubersetzung derheiligen Biicher 
Unternehmcn, su welchem auf Anregung des Ostens' {the Sacred Bocks of the 
Max Mullen im Jahre 1874 auf dem East). 

Tha Hob. aUIBT ■. O. OaimtO, 'WorAa on Sxlatla* Ballffioaa.' 
' The recent publication of the " Sacred a great event In the annals of theological 
Books of the East" in English is surely literature.' 



OXFORD 

AT THE CLARENDON PRESS 

LONDON: HENRY FROWDE 

OXFORD UNIVERSITY PRESS WAREHOUSE, AMEN CORNER, E.C 
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SACRED BOOKS OF THE EAST: 



FIRST SERIES. 

Vol.. I. The Upanishads. 

Translated by F. Max MOlijk. Part I. The JTMndogya- 
upanishad, The Talavakara-upanishad, The Aitareya-aramak*, 
The Kaushttaki-brahmana-upanishad, and The Vt^asaneyi- 
samhila-upanishad. Second Edition. 8vo, cloth, ioj. 6d. 

The Upanishads contain the philosophy of -the Veda. They hare 
become the foundation of the later Veddnla doctrines, and indirectly 
of Buddhism. Schopenhauer, speaking of the Upanishads, says : 
'In the whole world there is no study so beneficial and so elevating 
as that of the Upanishads. It has been the solace of my life, it «•»// 
be the solace of my death' 

[Sec also Vol. XV.] 

Vol. II. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, VSsish/Aa. 
and Baudhayana. Translated by Georg BOhlex. Part I. 
Apastamba and Gautama. Second Edition. 8vo, cloth, iojt. 6 J. 

The Sacred Laws of the Aryas contain the original treatises en 
which the Laws of Manu and other lawgivers were founded. 

[See also Vol. XIV.] 

vol. ill. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legge. 
Part I. The Shu King, The Religious Portions of the Shih 
King, and The Hsiao King. Second Edition. 8vo, cloth, I ax. 6J. 

Confucius was a collector of ancient traditions, not the founder o' 
a neiv religion. As he lived in the sixth and fifth centuries B. C. 
his works are of unique interest for the study of Ethology. 
[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

Vol. iv. The Zend-Avesta. 

Translated by James Darmestiter. Part I. The Vendidid. 
Second Edition. 8 vo, cloth, 14*. 

The Zend-Avesta contains the relics of what was the religion ef 
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EDITED BY F. MAX MOLLER. 



Cyrus, Darius, and Xerxes. It forms to the present day the sacred 
book of the Pant's, the so-called fire-worshippers. 
[See alto Vol*. XXIII and XXXL] 

Vol. V. Pahlavi Texts. 

Translated by E. W. Wist. Part I. The BundahLr, Bahman 
Yaxt, and Sh&yast la-sh&yast. 8vo, cloth, us. 6d. 

The Pahlavi Texts comprise the theological literature of the revival 
of Zoroaster' s religion, beginning with the Sassanian dynasty. They 
are important for a study of Gnosticism. 

[See alio Vol*. XVIII, XXIV, XXXVII, and XLVIL] 

Vols. VI avd IX. The Quran. 

Parts I and II. Translated by E. H. Palmer. Second Edition. 
8vo, doth, a if. 

This translation, carried out according to his own peculiar views 
of the origin of the Qur'an, was the last great work ofE. H. Palmer, 
before he was murdered in Egypt. 

Vol. vn. The Institutes of Vishnu. 

Translated by Julius Jollt. 8vo, cloth, iox. 6d. 

A collection of legal aphorisms, closely connected with one of the 
oldest Vedic schools, the Ka/Aas, but considerably added to in later 
time. Of importance for a critical study of the Laws ofManu. 

Vol. VHI. The Bhagavadglta.with The Sanatsufatlya, 
and The Anugtta. 

Translated by Kashinath Trimbak Telakg. Second Edition. 
8vo, cloth, i or. 6d. 

The earliest philosophical and religious poem of India. It has been 
paraphrased in Arnold's 'Song Celestial.' 

Vol. X. The Dhammapada, 

Translated from Pali by F. Max Muller ; and 

The Sutta-Nipata, 
Translated from Pali by V. FausbOll ; being Canonical Books 
of the Buddhists. Second Edition. 8vo, cloth, tes. 6d. 

The Dhammapada contains the quintessence of Buddhist morality. 
The Sutta-Nipdta gives the authentic teaching of Buddha on some 
of the fundamental principles of religion. 
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SACRED BOOKS OF THE EAST: 



Vol.. XI. Buddhist Suttas. 

Translated from PSIi by T. W. Rhys Davids, i. The Mahi- 
parinibbana Suttanta; a. The Dhamma-*akka-ppavattana 
Sutta. . 3. The Teviggn Suttanta; 4. The Akahkheyya Sutta ; 
5. The Ajctokhila Sutta; 6. The Mate-sudassana Sutunta; 
7. The Sabb&ava Sutta. 8vo, cloth, 10*. 6d. 

A collection of the most important religious, moral, and philosophical 
discourses taken from the sacred canon 0/ the Buddhists. 

Vol. 231. The .Satapatha-Brahma«a, according to the 
Text of the Madhyandina School. 

Translated by Julius Eggeling. Part I. Books I and II. 
8 vo, cloth, 1 2s. 6d. 

A minute account of the sacrificial ceremonies of the Vedic age. 
It contains the earliest account of the Deluge in India, 
[See also Vols. XXVI, XLI, XLII1, and XLIV.] 

Vol. 2311. Vinaya Texts. 

Translated from the P&li by T. W. Rhys Davids and Hekmakk 

Oldenberg. Part I. The P&timokkha. The MabSvagga, I-IV. 

8vo, cloth, 1 ox. 6d. 

The Vinaya Texts give for the first time a translation of the moral 

code of the Buddhist religion as settled in the third century B. C. 

[See alto Vols. XVII and XX.] 

Vol. 23V. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, VasishMa, 
and Baudhayana. Translated by Georg Buhler. Part II. 
Vasish/Aa and BaudhSyana. 8vo, cloth, 10s. ftd. 

Vol. 2V. The Upanishads. 

Translated by F. Max MI'ller. Part II. The Ka/Aa-upanUhad, 
The Mun<faka-upanishad, The Taituriyaka-upanishad, The 
Br/hadSrawyaka-upanishad, The .Svetajvatara-upamshad, The 
Prarfa-upanishad, and The MaitrSya»a-brahma*a-upanisha& 
Second Edition. 8vo, cloth, ioj. 6d. 

Vol. 2V3. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legge. 
Part II. The Yt King. 8vo, cloth, iox. W. 
[See also Vols. XXVII, XXVIII.] 

Vol. xvn. Vinaya Texts. 

Translated from the Pali by T. W. Rhys Davids and Hxuusx 
Oldehberg. Part II. The Mahivagga, V-X. The JTullavagga, 
I-IIL 8vo, cloth, 10*. 6d. 
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vol. xviil. Pahlavi" Texts. 

Translated by E. W. West. Part II. The Dirfistin-i Dtnik 
and The Epistles of M&nux/tthar. 8vo, cloth, 1 2*. 6d. 

Vol. XIX. The Fo-sho-hing-tsan-king. 

A Life of Buddha by Ajvaghosha Bodhisattva, translated from 
Sanskrit into Chinese by Dharmaraksha, a.d. 420, and from 
Chinese into English by Samuel Beal. 8vo, cloth, tot. 6d. 

This life of Buddha was translated from Sanskrit into Chinese, 
A.D. 420. // contains many legends, some of which show a certain 
similarity to the Evangelium infantiae, $c. 

Vol. XX. Vinaya Texts. 

Translated from the Pali by T. W. Rhys Davids and Hermans- 
Oldenberg. Part III. The JTullavagga, IV-XII. 8vo, cloth, 
1 ox. 6d. 

Vol. xxi. The Saddharma-pu*<&rtka ; or, The Lotus 
of the True Law. 

Translated by H. Kern. 8vo, cloth, 12s. 6d. 

1 The Lotus of the True Law,' a canonical book qf the Northern 
Buddhists, translated from Sanskrit. There is a Chinese transla- 
tion of this book which was finished as early as the year 286 A.D. 

Vol. xxii. Gaina-Sutras. 

Translated from Prakrit by Hermann Jacobi. Part I. The 
Aiftranga-Sutra and The Kalpa-Sutra. 8vo, cloth, 10*. 6d. 

The religion of the Grain as was founded by a contemporary of Buddha. 
It still counts numerous adherents in India, while there are no 
Buddhists left in India proper. 

[See Vol. XLV.J 

Vol. xxiii. The Zend-Avesta. 

Translated by James Darmesteter. Part II. The Strozahs, 
Yarts, and Ny&yir. 8vo, cloth, iox. 6d. 

Vol. XXIV. Pahlavi Texts. 

Translated by E. W. West. Part III. Dtna-t MaJndg- 
Khirarf, jlkand-gumintk Vjfir, and Sad Dar. 8vo, cloth, 
iox. 6d. 
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SECOND SERIES. 

vol. xxv. Manu. 

Translated by Georo Buhler. 8vo, cloth, a is. 
This translation is founded on that of Sir William Jones, whnh 
has been carefully revised and corrected with the help of seven native 
Commentaries. An Appendix contains all the quotations from Manu 
which are found in the Hindu Law-books, translated for the use <f 
the Law Courts in India. Another Appendix gives a synopsis of 
parallel passages from the six Dharma-sHiras, the other Smritis, 
the Upanishads, the Mahdbhdrata, <Jr. 

vol. XXVI. The 6atapatha-Brahma«a. 

Translated by Julius Eggiling. Part II. Books III and IV. 
8vo, cloth, its. 6d. 

Vols. XXVII awd XXVIII. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legce. Pans 
III and IV. The Li K\, or Collection of Treatises on the Rules 
of Propriety, or Ceremonial Usages. 8vo, cloth, 25/. 

vol. xxix. The GWhya-Sfitras, Rules of Vedic 
Domestic Ceremonies. 

Part I. .Sankblyana, Axvalayana, Paraskara, Khadira. Trans- 
lated by Hermann Oldenberg. 8vo, cloth, 1 as. 6d. 

vol. XXX. The G/Vhya-Sutras, Rules of Vedic 
Domestic Ceremonies. 

Part II. Gobhila, Hiranyakerin, Apastamba. Translated by 
Hermann Oldenberg. Apastamba, Ya^rifa-paribhasha-sutras, 
Translated by F. Max MUller. 8vo, cloth, its. 6d. 
These rules of Domestic Ceremonies describe the home life of fie 
ancient Aryas with a completeness and accuracy unmatched im any 
other literature. Some of these rules have been incorporated im the 
ancient Law-books. 

Vol. XXXI. The Zend-Avesta. 

Part III. The Yasna, Visparad, Afrinagan, Gihs, and 
Miscellaneous Fragments. Translated by L. H. Mills. 8%o, 
cloth, 1 ax. 6d. 

Vol. XXXII. Vedic Hymns. 

Translated by F. Max Mullrr. Part I. 8vo, cloth, i&r. 64. 
[See alio Vol. XLVI.] 

vol. XXXIII. The Minor Law-books. 

Translated by Julius Jolly. Part I. NArada, Brthaspati. 
8vo, cloth, ioj. 64. 
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Vol. XXXIV. The Vedanta-Sutras, with the Com- 
mentary by £ankara£arya. Part I. 

Translated by G. Thibaut. 6vo, cloth, i as. 6d. 
[See alio Vols. XXXVIII and XLVIIL] 

Vols, xxxv ajtd xxxvi. The Questions of King 
Milinda. 

Translated from the Pali by T. W. Rhts Davids. 
Part I. 8vo, cloth, 10s. 6d. Part II. 8vo, cloth, i». 6d. 

Vol. XXXVII. Pahlavi Texts. 

Translated by E. W. West. Part IV. The Contents of the 
Nasks, as stated in the Eighth and Ninth Books of the 
Dtnkard. 15X. 

vol. xxxvm. The Vedanta-Sutras. Part II. 8vo, 
cloth, with full Index to both Parts, 1 ax. (td. 

vols, xxxix and xii. The Sacred Books of China. 
The Texts of Taoism. Translated by James Lxgge. 8vo, 
cloth, a if. 

Vol. XLI. The 6atapatha - Brihmana. Part III. 
Translated by Julius Eggxling. 8vo, cloth, lax. 6d. 

Vol. XLII. Hymns of the Atharva-veda. 
Translated by M. Bloomfikld. 8vo, cloth, aix. 

VOL. XLHI. The .Satapatha-Brahmana. 

Translated by Julius Egcujng. Part IV. Books VIII, 
IX, and X. 1 as. td. 

Vol. XI.IV. The >Satapatha-Brahma»a. 

Translated by Julius Eggklikg. Part V. Books XI, XII, 
XIII, and XIV. 18*. 6d. 

Vol. XI.V. The 6aina-Sutras. 

Translated from Prakrrt, by Hermann Jacobi. Part II. The 
Uttaridhyayana Sutra, The SutrakrAahga Sutra. 8vo, cloth, 
1 as. td. 

Vol. XL VI. Vedic Hymns. Part II. 8vo, cloth, 141. 

Vol. XLVn. Pahlavi Texts. 

Translated by E. W. Wist. Part V. Marvels of Zoroas- 
trianism. 8x. td. 

vol. XLVm. The Vedanta-Sutras, Part III, with 
Ramanu^a's Srlbhashya. 

Translated by G. Thibaut. 8vo, cloth, a$s. 

Vol. XLIX. Buddhist Mahayana Texts. Buddha- 

iarita, translated by E. B. Co well. Sukhavatt-vyuha,Va^ra*Mc- 
dika, Ac, translated by F. Max MLxlir. Araitayur-Dhyana- 
Sutra, translated by J. Takakusu. 8vo, cloth, tax. td. 
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RECENT ORIENTAL WORKS. 



ANECDOTA OXONIENSIA. 

ARYAN SERIES. 

Buddhist Texts from Japan. I. Vagvzkkhetikk ; The 
Diamond- Cutter. 

Edited by F. Max Mulljcr, M.A. Small 4to, 3s. 6d. 
One of the most famous metaphysical treatises of the Mahayana Buddhists. 

Buddhist Texts from Japan. II. Sukhavatl-Vytiha : 
Description of Sukhdvati, the Land of Bliss. 

Edited by F. Max Muller, M.A., and Bunyiu Nanjio. Wi:h 
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INTRODUCTION. 

The translator of the Satapatha-brahmawa can be under 
no illusion as to the reception his production is likely to 
meet with at the hand of the general reader. In the whole 
range of literature few works are probably less calculated 
to excite the interest of any outside the very limited 
number of specialists, than the ancient theological writings 
of the Hindus, known by the name of Brahmawas. For 
wearisome prolixity of exposition, characterised by dog- 
matic assertion and a flimsy symbolism rather than by 
serious reasoning, these works are perhaps not equalled 
anywhere ; unless, indeed, it be by the speculative vapour- 
ings of the Gnostics, than which, in the opinion of the learned 
translators of Irenaeus, ' nothing more absurd has probably 
ever been imagined by rational beings V If I have, never- 
theless, undertaken, at the request of the Editor of the 
present Series, what would seem to be a rather thankless 
task, the reason will be readily understood by those who 
have taken even the most cursory view of the history of 
the Hindu mind and institutions. 

The Brahmanas, it is well known, form our chief, if not 
our only, source of information regarding one of the most 
important periods in the social and mental development 
of India. They represent the intellectual activity of a 
sacerdotal caste which, by turning to account the religious 
instincts of a gifted and naturally devout race, had succeeded 
in transforming a primitive worship of the powers of nature 
into a highly artificial system of sacrificial ceremonies, and 
was ever intent on deepening and extending its hold on 
the minds of the people, by surrounding its own vocation 
with the halo of sanctity and divine inspiration. A com- 
plicated ceremonial, requiring for its proper observance and 

* A. Roberts and W. A. Rambaut, The Writings of Irenaeus, vol. i. p. xv. 

Digitized by VjOOQIC 



satapatha-brahmajva. 



consequent efficacy the ministrations of a highly trained 
priestly class, has ever been one of the most effective means 
of promoting hierarchical aspirations. Even practical Rome 
did not entirely succeed in steering clear of the rock of 
priestly ascendancy attained by such-like means. There, 
as elsewhere, 'the neglect or faulty performance of the 
worship of each god revenged itself in the corresponding 
occurrence; and as it was a laborious and difficult task 
to gain even a knowledge of one's religious obligations, the 
priests who were skilled in the law of divine things and 
pointed out its requirements — the pontifices — could not 
fail to attain an extraordinary influence V The catalogue 
of the duties and privileges of the priest of Jupiter 
might well find a place in the Talmud. 'The rule — 
that no religious service can be acceptable to the gods, 
unless it be performed without a flaw — was pushed to 
such an extent, that a single sacrifice had to be repeated 
thirty times in succession on account of mistakes again and 
again committed ; and the games, which formed part of 
the divine service, were regarded as undone, if the pre- 
siding magistrate had committed any slip in word or deed, 
or if the music even had paused at a wrong time, and so 
had to be begun afresh, frequently for several, even as 
many as seven, times in succession V Great, however, as 
was the influence acquired by the priestly colleges of Rome, 
'it was never forgotten — least of all in the case of those 
who held the highest position — that their duty was not to 
command, but to tender skilled advice 3 .' The Roman 
statesmen submitted to these transparent tricks rather from 
considerations of political expediency than from religious 
scruples; and the Greek Polybius might well say that 
'the strange and ponderous ceremonial of Roman religion 
was invented solely on account of the multitude which, as 
reason had no power over it, required to be ruled by signs 
and wonders*.' 

The devout belief in the efficacy of invocation and sacri- 



1 Mommsen, History of Rome, translated by W. P. Dickson, vol. i. p. 181. 
' Ibid. vol. ii. p. 400. * Ibid. vol. i. p. 179. * Ibid. vol. iii. p. 455. 
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ficial offering which pervades most of the hymns of the 
Rig-veda, and which may be assumed to reflect pretty 
faithfully the religious sentiments of those amongst whom 
they were composed, could not but ensure to the priest, 
endowed with the gift of sacred utterance, a considerable 
amount of respect and reverence on the part of the people. 
His superior culture and habitual communion with the 
divine rulers of the destinies of man would naturally entitle 
him to a place of honour by the side of the chiefs of clans, 
or the rulers of kingdoms, who would not fail to avail them- 
selves of his spiritual services, in order to secure the favour 
of the gods for their warlike expeditions or political under- 
takings. Nor did the Vedic bard fail to urge his claims on 
the consideration and generosity of those in the enjoyment 
of power and wealth. He often dwells on the supernatural 
virtues of his compositions and their mysterious efficacy in 
drawing down divine blessings on the pious worshipper. 
In urging the necessity of frequent and liberal offerings to 
the gods, and invoking worldly blessings on the offerer, the 
priestly bard may often be detected pleading his own cause 
along with that of his employer, as Ka«va does when he 
sings (Rig-veda VIII, a, 13), ' Let him be rich, let him be 
foremost, the bard of the rich, of so illustrious a Maghavan * 
as thou, O lord of the bay steeds ! ' Though the Dana- 
stutis, or verses extolling, often in highly exaggerated terms, 
the munificence of princely patrons, and generally occurring 
at the end of hymns, are doubtless, as a rule, later additions, 
they at least show that the sacerdotal office must have been, 
or must gradually have become during this period, a very 
lucrative one. 

Although there is no reason to suppose that the sacrificial 
ceremonial was in early times so fully developed as some 
scholars would have us believe, the religious service would 
seem to have been already of a sufficiently advanced nature 
to require some kind of training for the priestly office. In 
course of time, while the collection of hymns were faithfully 



1 Maghavan, the mighty or bountiful, is a designation both of Indra and 
the wealthy patron of priests. Here it is evidently intended to refer to both. 
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handed down as precious heirlooms in the several families, 
and were gradually enriched by the poetical genius of 
succeeding generations, the ceremonial became more and 
more complicated, so as at last to necessitate the distribution 
of the sacerdotal functions among several dictinct classes 
of priests. Such a distribution of sacrificial duties must 
have taken place before the close of the period of the 
hymns, and there can be little doubt that at that time the 
position of the priesthood in the community was that of 
a regular profession, and even, to some extent, a hereditary 
one \ A post of peculiar importance, which seems to go 
back to a very early time, was that of the Purohita (literally 
• praepositus '), or family priest to chiefs and kings. From 
the comparatively modest position of a private chaplain, 
who had to attend to the sacrificial obligations of his master, 
he appears to have gradually raised himself to the dignity 
of, so to say, a minister of public worship and confidential 
adviser of the king. It is obvious that such a post was 
singularly favourable to the designs of a crafty and am- 
bitious priest, and must have offered him exceptional oppor- 
tunities for promoting the hierarchical aspirations of the 
priesthood 2 . 

In the Rig-veda there is, with the single exception of the 
Purusha-sukta, no clear indication of the existence of caste 
in the proper, Brahmanical sense of the word. That in- 
stitution, we may assume, was only introduced after the 
Brahmans had finally established their claims to the highest 

1 See J. Muir, Original Sanskrit Texts, I, p. 239 seq. 

' See Max Muller, History of Ancient Sanskrit Literature, p. 485 seq. ; A. 
Weber, Indische Studien, X, 31 seq. In Rig-veda IV, 50, 8, Vamadeva is made 
to say, ' That king alone, with whom the Brahman walks in front (purva eti), 
lives well-established in his house ; for him there is ever abundance of food ; 
before him the people bow of their own accord.' If Grassmann was right in 
excluding verses 7-1 1 as a later addition, as I have no doubt he was (at least 
with regard to verses 7-9), these verses would furnish a good illustration of the 
gradually increasing importance of the office of Purohita. Professor Ludwig 
seems to take the verses 7-1 1 as forming a separate hymn ; but I doubt not 
that he, too, must consider them on linguistic grounds, if on no other, as con- 
siderably later than the first six verses. The fact that the last pada of the sixth 
verse occurs again as the closing formula of the hymns V, 55 ; VIII, 40 ; and 
X, I2i (though also in VIII, 48, 13, where it is followed by two more verses) 
seems to favour this view. 
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rank in the body politic ; when they sought to perpetuate 
their social ascendancy by strictly denning the privileges 
and duties of the several classes, and assigning to them 
their respective places in the gradated scale of the Brahma- 
nical community. The period during which the main body 
of the Vedic hymns was composed, in the land of the seven 
rivers, seems to have been followed by a time of wars and 
conquests, from the literary products of the succeeding 
period we can see that the centre of the Aryan civilisation 
had in the meantime shifted from the region of the Sindhu 
(Indus) to that of the Yamuna (Jumna) and Ganga. As 
the conquered districts were no doubt mainly occupied by . 
aboriginal tribes, which had either to retire before their 
Aryan conquerors, or else to submit to them as Sudras, 
or serfs, it seems not unnatural to suppose that it was from 
a sense of the danger with which the purity of the Brahma- 
nical faith was threatened from the idolatrous practices of 
the aboriginal subjects, that the necessity of raising an 
insurmountable barrier between the Aryan freeman and 
the man of the servile class first suggested itself to the 
Brahmans. As religious interests would be largely involved 
in this kind of class legislation, it would naturally call into 
play the ingenuity of the priestly order ; and would create 
among them that tendency towards regulating the mutual 
relations of all classes of the community which ultimately 
found its legal expression, towards the close of this period, 
in the Dharma-sutras, the prototypes of the Hindu codes 
of law. 

The struggle for social ascendancy between the priesthood 
and the ruling military class must, in the nature of things, have 
been of long duration. In the chief literary documents of 
this period which have come down to us, viz. the Ya^ur-veda, 
the Brahma«as, and the hymns of the Atharva-veda some 
of which perhaps go back to the time of the later hymns 
of the Rik, we meet with numerous passages in which the 
ambitious claims of the Brahmans are put forward with 
singular frankness. The powerful personal influence exer- 
cised by the Purohitas, as has already been indicated, 
seems to have largely contributed to the final success of the 
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sacerdotal order. Thus we read in the Aitareya-brahmawa 
VIII, 24-25, 'Verily, the gods do not eat the food offered 
by the king who is without a Purohita : wherefore let the 
king, who wishes to sacrifice, place a Brahman at the head 
(puro adhtta). . . .' ' Now Agni VaLrvanara, who is pos- 
sessed of five destructive weapons, is the same as the 
Purohita. With them he constantly surrounds (protects) 
the king, even as the ocean surrounds the earth : the king- 
dom of such a ruler is undisturbed. His vital breath deserts 
him not before the (full term of) life, but he lives to old 
age, and attains to the full measure of life : he dies not 
(and is not born) again, whosoever possesses such a wise 
Brahman for his Purohita, for the guardian of his realm.' 
And again, in the Atharva-veda III, 19, 'May this prayer 
of mine be accomplished ; may perfect vigour and strength, 
may perfect, unceasing, and victorious power accrue to those 
whose Purohita I am. I perfect their kingdom, their 
might, their vigour, their strength. With this oblation 
I cut off the arms of their'enemies .... Go forth, ye men, 
and conquer ; may your arms be terrible ! ye sharp-shafted, 
smite the weak-bowed ; ye of terrible weapons and terrible 
arms, (smite) the feeble ! when discharged, fly forth, O 
arrow, sped by prayer ; vanquish the enemies ; rush forward 
and slay all the best of them ; let not one of them escape 1 .' 
The question as to how the Brahmans ultimatelysucceeded 
in overcoming the resistance of the ruling class receives 
but little light from the contemporaneous records. Later 
legendary accounts of sanguinary struggles between the 
two classes, and the final overthrow, and even annihilation, 
of the Kshatriyas can hardly deserve much credence. At 
best they seem to contain some small kernel of historical 
fact. Perseverance and tenacity of purpose were probably 
the chief means by which the Brahmans gained their ends. 
Not unfrequently, too, kings may have lent their countenance 
to the aspirations of the priesthood, as calculated to counter- 
act the unruly spirit and ambitious designs of the military 
order. We certainly meet with not a few instances of kings 

1 Cf. J. Muir, Original Sanskrit Texts, I, p. 283. 
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figuring as the patrons of learned Brahmans. As the old 
hymns were gradually assuming the character of divinely 
inspired utterances, additional matter might occasionally 
find its way into them, almost unconsciously, which more 
adequately expressed the actual scope of the aspirations 
of their priestly depositaries. That many such additions 
must have been made to the old hymns, prior to the age 
of diaskeuasts and exegetes, cannot be doubted. 

Another, even more important, source of strength to the 
sacerdotal order was the sacrifice. The more complicated 
the ceremonial, the greater the dependence of the lay wor- 
shipper on the professional skill of the priests ; and the 
greater the number of priests required for the proper per- 
formance of these ceremonies, the larger the gains derived by 
the priesthood generally from this kind of occupation. What 
more natural, therefore, than that the highest importance 
should have been ascribed to these performances, and an 
ever-increasing attention bestowed on the elaboration of 
the ceremonial. From clear indications in not a few hymns 
of the Rig-veda it appears, as has already been remarked, 
that a distribution of the sacrificial functions among different 
classes of priests had taken place before the final redaction 
of that collection. As to the- time when such a step may 
have become necessary for the due performance of sacri- 
fices, this is a question which will probably never be 
decided. The sacrifice is an old Indo-Iranian, if not Indo- 
Germanic, institution. Some of the chief Indian sacrifices 
undoubtedly go back, in some form or other, to the 
common Indo-Iranian period, notably the Soma-sacrifice, 
and, if we may judge from the coincidence of name between 
the apri-hymns 1 and the af rl-g&n of the Pars! ritual, the 
animal sacrifice. 

As regards the third great division of Indian sacrifices, 
the havirya^ 2as (or offerings of milk, butter, grain-food, 
and similar materials), of which the present volume treats, 
we have hardly any evidence to fall back upon. It is, 



1 See Haug's Essays, p. 241 ; Max MUUer, History of Ancient Sanskrit 
Literature, p. 463 seq. 
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however, highly probable that these sacrifices also reach 
at all events far back into the Vedic antiquity. Perhaps 
the careful preservation of the pravara-lists 1 , or lists of 
ancestors required at the ishfi, the normal form of offering 
which underlies the havirya^vlas, might he adduced in 
favour of the antiquity of the latter. This, however, is a 
point which requires further investigation. Neither has the 
last word been spoken regarding the traditional arrange- 
ments of the hymns. It is well known that the majority of 
the single collections of which the first seven Mawrfalas 
(and to some extent those of the tenth) are made up, 
begin with hymns addressed to Agni, which, as a rule, are 
followed by hymns addressed to Indra. These, again, are 
in many cases followed by hymns to the Vtrve DevaA (and 
Maruts) 2 . Now, in the later dogmatic literature we find the 
three Aryan castes, the Brahman, the Kshatra, and the Vis, 
identified with Agni, Indra, and the VLrve DevaA (all the 
gods, or, as a special class, the All-Gods) 3 respectively. This 
identification is a very natural one. Agni, the sacrificial 
fire, the bearer of oblations and caller of the gods, is, like 
the priest, the legitimate mediator between God and man. 
Penetrating brilliance (te^as) and holy lustre (var£as) are 
the common attributes of the Brahman. Again, Indra, the 
valiant hero, for ever battling with the dark powers of the 
sky, is a not less appropriate representative of the knightly 
order. According to Professor Roth, this truly national 
deity of the Vedic Aryans would seem to have superseded 



1 See the present volume, p. 115 note. 

* See Max Muller, History of Ancient Sanskrit Literature, p. 461 seq. 

» See especially Taitt. S. VII, 1, 1, 4. 5 ; Weber, Ind. Stud. X, pp. 8, 26. In 
Sat. Br. II, 4, 3, 6. 7, Indra and Agni are identified with the Kshatra (! power 
in general) and the Visve DevsU with the Vis. Sometimes Bnhaspati or Brah- 
manaspati, the lord of prayer or worship, takes the place of Agni, as the 
representative of the priestly dignity (especially Taitt. S. IV, 3, 10, 1-3 ; Vkg. 
S. 14, 28-30) ; and in several passages of the Rik this god appears to be 
identical with, or at least Idndred to, Agni, the purohita and priest (see 
Max Muller, Translation of Rig-veda, I, 77 ; J. Muir, Original Sanskrit 
Texts, V, p. 372 seq.) In Rig-veda X, 68, 9, where Bnhaspati is said to have 
found (avindat) the dawn, the sky, and the fire (agni), and to have chased away 
darkness with his light (arka, sun), he seems rather to represent the element of 
light and fire generally (das Ur-licht, ci.\&g. S. IX, 10-12). In the second 
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the older Indo-Iranian god Trita 1 , and to have gradually 
encroached on the province of Varuwa, who perhaps 
was originally one of the highest deities of the Aryan 
(Indo-Germanic) pantheon. The warlike chiefs and clans- 
men evidently saw in Indra a more congenial object of 
their adoration. It can scarcely be without significance 
that of all the Vedic 7?«his, Vasish/Aa, the priest par 
excellence, has ascribed to him by far the greatest number 
of hymns addressed to Varuwa (and Mitra-Varu/ra), while 
there is not a single hymn to Varu«a in the family 
collection of the royal i?*shi Vi.rvamitra, whose religious 
enthusiasm is divided almost exclusively between Agni, 
Indra, and the Vijve DevaA. Lastly, the identification of 
the common people with a whole class of comparatively 
inferior deities would naturally suggest itself. Hence we 
also find the Maruts 2 , the constant companions and help- 
mates of Indra, the divine ruler, employed in a similar 

Mamfala the hymns to Brihaspati are placed immediately after those to Agni 
and Indra. Though the abstract conception represented by this deity may 
seem a comparatively modern one, it will by no means be easy to prove from 
the text of the hymns addressed to him, that these are modern. It would 
almost seem as if two different tendencies of adoration had existed side by side 
from olden times ; the one, a more popular and sensuous one, which, in Vedic 
times, found its chief expression in Indra and his circle of deities; and the 
other, a more spiritual one, represented originally by Varuna (Mitra, &c. ; cf., 
however, A'at. Br. IV, 1,4, 1-4), and in Vedic times, when the sacerdotal element 
more and more asserted itself, by Brihaspati, and especially by Agni. The identi- 
fication of this god with the priestly office was as happy as it was natural ; for 
Agni, the genial inmate of every household, is indeed vaisvanara, the friend 
of all men. Shadowy conceptions, such as Brihaspati and Brahman, on the other 
hand, could evoke no feelings of sympathy in the hearts of the people generally. 
Of peculiar interest, in this respect, are the hymns in which Agni is associated 
with Indra (see Max Muller's Science of Language, Second Series, p. 495 ; 
J. Muir, Original Sanskrit Texts, V, pp. 219, aao), and the passages in which Agni 
has ascribed to him functions which legitimately belong to Indra ; viz. the 
slaying of Vrt'tra and destruction of the enemies' cities. The mutual relation 
of Indra and Varuna has been well discussed in Dr. Hillebrandt's treatise ' Va- 
rum and Mitra,' p. 97 seq. It is most concisely expressed by Vasishrta, Rig-veda 
VII, 83, 9, ' The one (Indra) slays the enemies in battles ; the other (Varuna) 
ever defends the ordinances.' 

1 See the present volume, p. 48 note ; R. Roth, Zeitsch. der D. M. G , VI, 
p. 73 seq. 

' The Maruts are identified with the visa), or clans, in Sat. Br. II, 5, 1, 1 2 ; 
a, 24 ; 27 ; 35, etc. In -Sarikh. 16, 1 7, 2-4 the heaven of the Maruts is assigned 
to the Vaisya <Ind. Stud. X, p. 26). 

[12] b 
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sense. The identification of the Vis with the Vijve DevaA, 
which ultimately obtained, was probably determined chiefly 
by etymological considerations. 

The same triad of divinities, as representative of the 
mutual relations of the social grades of the Aryan com- 
munity, is repeatedly met with in the sacrificial ritual, and 
especially in its dogmatic exposition. This identification 
finds its most complete expression in the well-known 
passages of the Taittiriya-sa»mita (VII, i, i, 4-5) and the 
Ta«</ya-brahma«a (VI, 1, 6-11) 1 . According to these 
authorities, Pra^-apati, the lord of creatures, created from 
his mouth the B r ah m a «a, together with Agni, the tri- 
vrit stoma, the gayatri metre (and the rathantara saman 
and he-goat, according to the first source; or the spring, 
according to the other). From his breast and arms he 
created the Ra^anya, together with Indra, the pan£a- 
dara stoma, the trishAibh metre (and the brzhat saman, 
and the ram ; or the summer respectively). From the 
middle part of his body he created the Vaijy a, together 
with theVijve Deva/*, the saptadara stoma, the^agati metre 
(and the vairupa saman, and the kine ; or the rainy season 
respectively). Finally, from his feet he created the Sudra, 
together with the ekaviwwa stoma and the anush/ubh metre 
(and the vairi^a saman and the horse, according to the 
Taitt. S.), but no deity, and no season. In accordance 
with these speculations, single objects of those here enume- 
rated -are frequently found elsewhere identified with their 
respective deities and castes. On the same principle, the 
three savanas, or morning, mid-day, and evening libations 2 
at the Soma-sacrifice, as well as the first three days of the 

1 See Weber, Ind. Stud. X, p. 8. 

' In Ath.-veda IX, 1, 11, the three savanas are assigned to the Asvins, Indra- 
Agni, and the .Ribhus (cf. Ait. Br. VI, 12) respectively; and in another passage of 
the same collection. VI, 47, 1, to a. Agni ; b. the Visve DevaA, Maruts and Indra ; 
and c. the Bards (kavi). InVag-. S. XIX, 26, also, the morning libation is 
assigned to the Asvins (? as the two Adhvaryus of the gods, cf. Sat. Br. 1, 1 , 2 , 1 7 ; 
IV, 1, 5, 15 ; Ait. Br. 1, 18) ; but in Taitt. S. II, 2, 3, 1 ; Ait. Br. Ill, 13 ; Sat. 
Br. II, 4. 4, 12 ; IV, 2, 4, 4-5 they are referred to Agni, Indra, and the Visve 
DevaA respectively. See, also, Sat. Br. IV, 3, 5, 1, where the Vasus (related to 
Agni III, 4, 2, I ; VI, 1, 2, 10), Rudras, and Adityas (cf. VI, 1, 2, 10, and 
Ait. Br. Ill, 13) are connected with the three libations. ' 
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Dvadariha 1 , are generally assigned to Agni, Indra, and the 
VLrve Deva// respectively. If in the ekadarini, or traditional 
order of eleven victims that have to be immolated at the 
Soma-sacrifice, the victim sacred to Agni is placed first, 
while those to the Vi.rve DevaA and to Indra only come 
sixth and seventh respectively, we have probably to assume 
that this order was too firmly established (just as the 
so-called aprl-hymns are) by long usage to have been 
easily altered ; the more so as the privileged position of 
the sacerdotal class was not thereby affected. 

At the havirya^vJas not less prominent a place is assigned 
to the divine /epresentatives of the two leading classes. 
The first oblation at every ishri belongs to Agni. The 
second oblation at the new-moon sacrifice is offered 
either to Indra, or to Indra 2 and Agni ; at the full-moon 
sacrifice, to Agni and Soma, the latter of whom consti- 
tutes India's chief source of strength. Indra also plays an 
important part at the Seasonal offerings which indeed, 
according to the dogmatic, and by no means improbable, 
explanation of the Brahma#as, are performed with special re- 
ference to Indra's struggle with VWtra, the demon of drought. 
At the Agny-upasthana, or worship of the fires, which suc- 
ceeds the Agnihotra, the first prayer is addressed to Agni, 
the second to Indra and Agni 3 . Indeed, while Agni appears 
everywhere as the Purohita, the 'ya^viasya deva r*tvik,' or 
divine priest of the sacrifice, Indra is the god of sacrifice 4 , 
the Maghavan, or munificent patron of the priest. 

From these indications it would appear far from impro- 
bable that the arrangement of the hymns in which the 
collections of the Rig-veda were finally handed down, was 
intended, as far as the leading deities are concerned, to 

1 See, for instance. Ait. Br. IV, 29 ; 31 ; V, 1. 

' The special oblations of the offering of first-fruits consist of a rice-cake 
to Indra and Agni, and a pap of rice-grains to the Visve DeviU. 

* See Vaf. S. Ill, 12-13; Sat. Br. II, 3, 4, 11-12. *Indra-Agni are every- 
thing, — Brahman, Kshatra, and Vis,' Sat. Br. IV, 2, 2, 14. 

4 See, for instance, Sat. Br. I, 4, 5, 4 ; II, 3, I, 38 ; 3, 4, 38 ; and especially 
IV, 1,2, 15,' for Indra, indeed, is the Maghavan, the ruler (netri) of the sacrifice.' 
He is, as it were, the divine representative of the human sacrificer or patron, 
who is the yaj'napati or lord of sacrifice. 

b 2 
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exhibit a social gradation of the Hindu community which 
was either already firmly established or was steadily kept 
in view by the sacerdotal class as 'a consummation devoutly 
to be wished.' In either case the claims of the priests could 
not fail to be materially strengthened by the pre-eminent 
position assigned to their divine prototype in the inspired 
utterances of the Rishis. The question, whether the present 
arrangement is entirely the result of the final redaction, or 
whether it was already a feature of the earlier redactions, 
will perhaps never receive a quite satisfactory answer. It 
cannot, however, be denied that there is some force in 
Professor Lud wig's 1 argument, — that, if the arrangement 
of the several collections had lain with the authors of the 
final redaction, the result would probably have been a far 
greater uniformity than they now present. 

The idea of bringing together the different family collec- 
tions would seem first to have suggested itself to the priests 
at a time when the hitherto divided Aryan tribes had 
moved from the Panjab to the eastern plains and became 
consolidated into larger communities, and the want of a more 
uniform system of worship would naturally make itself felt. 
To the same period, then, we may refer the first attempts 
at a systematic arrangement of the entire ceremonial of 
worship, and the definitive distribution of the sacrificial 
duties among four classes of priests, — viz. the Adhvaryu, 
or performer of the material part of the sacrifice ; the 
UdgatW, or chanter of hymns ; the Hotri, or reciter of 
solemn sacrificial prayers; and the Brahman, or super- 
intendent of the entire performance. Though some of 
these offices had no doubt existed for a long time, we 
possess no definite information as to the exact extent of 
the duties entrusted to them 2 . The institution of the office 

1 Der Rig-veda, vol. iii. p. 45. 

* Compare the following remarks of M. Haug, who believed in the identity 
of the Vedic Adhvaryu and the Zota and Rathwi of the Zend-Avesta : — ' At the 
most ancient times it appears that all the sacrificial formulas were spoken by 
the Hotar alone ; the Adhvaryu was only his assistant, who arranged the sacri- 
ficial compound, provided the implements, and performed all manual labour. 
It was only at the time when regular metrical verses and hymns were introduced 
into the ritual, that a part of the duties of the Hotar devolved on the Adhvaryu. 
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of Brahman, doubtless the latest of all, marks a new era in 
the development of the sacrificial system. While the other 
priests were only required to possess an accurate know- 
ledge of their own special departments, the Brahman was 
to be the very embodiment of the sacrificial art and Vedic 
lore in general, so as to be able to advise the other priests 
on doubtful points and to rectify any mistakes that-might 
be committed during the performance of sacrifices. Neither 
had the Hotri priest any special manual of his formulas 
assigned to him. He was rather expected to have acquired 
a thorough knowledge of the whole of the Rik-sa.mhit&, 
from which the sacrificial prayers recited by him were ex- 
clusively selected. It was probably out of this class — or the 
Bahvrt&as, as the followers of the Rig-veda came to be 
called — more than from any other, that individual priests 
would fit themselves for the office of Brahmam 

As regards the two remaining classes of priests— the 
Udgat«s and Adhvaryus — we have no means of deter- 
mining in what form and to what extent the stock of chants 
and sacrificial formulas used by them may have existed 
from the time of the institution of their offices down to 
the formation of the collections that have been handed 
down, viz. the Sama-veda-sawzhita and the Ya^xir-veda. 
From the close connection that exists between the Saman 
and the eighth and ninth ma/ft/alas of the Rik, as well as 
from the fact that most of the hymns of these two ma«</alas 
are ascribed to authors whose family collections (including, 
in several instances, hymns of their own) are contained in 
earlier matidafas, — we may perhaps assume that already 
at the time when the first nine maWalas were collected the 
then existing hymns of the eighth and ninth ma»*/alas were 
set apart for the purpose of being chanted at the Soma- 
sacrifice. In course of time — hand in hand with the fuller 
development of the Soma ritual and the gradual influx of 
new hymn material which was either incorporated with the 
old collections or formed into a new maw/ala— additional 
chants (or more suitable ones in the place of those hitherto 

There are in the present ritual traces to be found, that the Hotar actually must 
have performed part of the duties of the Adhvaryu.' Ait. Br. I, p. 31. 
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used) might be required and selected from the hymns of 
other ma#</alas. In its original connected form, the ma- 
terial of these chants would naturally remain all along 
an essential part of the .£«k-sa»mita, for the use of the 
Hotri and Brahman priests; and thus each of these two 
collections would henceforth have a history of its own, and 
discrepancies in the texts common to both would gradually 
become more and more numerous. 

The sacrificial texts used by the Adhvaryu priest are 
contained in the Ya^r-veda, of which several recensions 
have come down to us. These texts consist, in about equal 
parts, of verses (rik) and prose formulas (ya^us). The 
majority of the former are likewise found in the Rik- 
sawhitl, though not unfrequently with considerable varia- 
tions, which may be explained partly from a difference of 
recension, and partly as the result of the adaptation of 
these verses to their special sacrificial purpose K With the 
prose formulas, on the other hand, save a few isolated 
sacrificial calls alluded to in the Rik 2 , we meet for the 
first time in this collection. In the older recensions 
of the Yagur-veda the texts are, as a rule, followed im- 
mediately by their dogmatic explanation. Now, these 
theological treatises, composed chiefly with the view of 
elucidating the sacrificial texts and explaining the origin 
and hidden meaning of the various rites, form one of the 
most important departments of the literature of the period 
which succeeded the systematic arrangement of the sacri- 
ficial ceremonial, and in which we must place the gradual 
consolidation of the Brahmanical hierarchy. Such as they 
lie before us, they contain the accumulated wisdom and 
speculations of generations of Indian divines. They are 
essentially digests of a floating mass of single discourses or 
dicta on various points of the ceremonial of worship, 
ascribed to individual teachers, and handed down orally 
in the theological schools. Single discourses of this kind 
were called brahmawa, — probably either because they 
were intended for the instruction and guidance of priests 

1 See A. Weber, History of Indian Literature, pp. 9, 1 15. 
* fc'ee M. Haug, Ait. Br. I, p. 34. 
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(brahman) generally ; or because they were, for the most 
part, the authoritative utterances of such as were thoroughly 
versed in Vedic and sacrificial lore and competent to act 
as Brahmans or superintending priests 1 . In later times 
a collection or digest of such detached pieces came to be 
likewise called a Brahma«a. Works of this kind have 
come down to us in connection with all the Vedic Sawmitas, 
generally in more than one version which, though on the 
whole betraying a common stock of material, often vary 
considerably, both in their arrangement and their treat- 
ment of these materials. Nay, owing as they do their 
origin to different schools of the same Veda, these re- 
censions not unfrequently take the very opposite view of 
single points of ceremonial. Originally the number of such 
recensions, more or less differing from each other, must 
have been much larger; but the practical tendencies of 
a later age, which led to the production of concise manuals 
of ceremonial rules-^-the Kalpa-sutras — adapted to the 
sacrificial practices of more than one school, were not 
favourable to the perpetuation of these bulky cyclopaedias 
of theological school-wisdom : thus only the Brahma«as of 
the schools which had the greatest number of followers 
survived ; while others were probably never committed 
to writing, or at best had a precarious existence down to 
more recent times. 

While the Brahma«as are thus our oldest sources from 
which a comprehensive view of the sacrificial ceremonial 
can be obtained, they also throw a great deal of light on 
the earliest metaphysical and linguistic speculations of the 
Hindus. Another, even more interesting feature of these 
works, consists in the numerous legends scattered through 
them. From the archaic style in which these mythological 
tales are generally composed, as well as from the fact that 
not a few of them are found in Brahmawas of different 
schools and Vedas, though often with considerable varia- 

1 See Max MUller, History of Ancient Sanskrit Literature, p. 172 ; Rig-veda- 
samhita IV, p. vi. Professors Weber (History of Sanskrit Literature, p. 11), 
Whitney, Westergaard, and other scholars derive brahmana from brahman, 
'prayer, worship.' 
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tions, it is pretty evident that the ground-work of many of 
them goes back to times preceding the composition of the 
Brahrna«as. From a mythological, and to some extent 
from a linguistic, point of view these legends thus form 
a connecting link between the latter and the Vedic hymns. 
In the case of some of these legends — as those of SuiaJt- 
jepha 1 and the fetching of the Soma from heaven 2 — we 
can even see how they have grown out of germs contained 
in the Vedic hymns ; their relation to the latter being thus 
not unlike that of the Sagas of the younger Edda to the 
songs of the older Edda. The Kaushltaki Br&hmawa 3 , at 
the end of a story of this kind about Soma, remarks that 
it is thus told by those versed in legend (akhyanavidaA). 
We may perhaps infer from this passage that there was 
a class of people who took a special interest in such legends, 
and made it their business to collect and repeat them. 
Indeed, many of the elaborate mythical stories with which 
we meet in the later epical and Purawic literature doubtless 
owe their origin to simple popular legends of this kind 4 . 

Besides the genuine myths which we find in the Brah- 
ma#as, there is also a large number of stories which were 
evidently invented by the authors of these treatises for the 
purpose of supplying some kind of traditional support for 
particular points of ceremonial 8 . However small the in- 
trinsic merit of such passages, they, too, are not entirely 
devoid of interest, especially from a linguistic point of 
view, since the style of narrative and the archaic mode of 
diction which they affect, readily lend themselves to syn- 
tactic turns of expression rarely indulged in by the authors 
in the purely explanatory and exegetic parts of their 
works. And, indeed, whatever opinion the general reader 
may form of the Brahma«as, as purely literary com- 

1 See R. Roth in Weber's Ind. Stud. I, 475 seq. ; II, 11 1 seq. ; Max MUller, 
History of Ancient Sanskrit Literature, p. 408 seq. 

a See the present volume, p. 183. Compare also Professor Aufrecht's remarks 
on the myth of Apala, Ind. Stud. IV, p. 8. 

» K. B. Ill, 25 ; cf. Weber, Ind. Stud. II, 313. 

4 Cf. Max Miiller, Upanishads, I, p. 39 note. 

* See, for instance, Sat. Br. II, 4, 3, 1, where a legend of this kind seems to 
be directly ascribed to Ya^iiavalkya. 
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positions — and, assuredly, it cannot be a very high one — 
to the Sanskrit student these works (together with their 
supplements, the Arawyakas ; and their metaphysical ap- 
pendages, the Upanishads) are of the highest importance 
as the only genuine prose works which the Sanskrit, 
as a popular language, has produced. For the com- 
parative study of syntax, which has been taken up with 
such signal success by Professor Delbriick and other 
scholars, the Brahmawas offer a rich field of enquiry. Nor 
is the style of these compositions — with its compact gram- 
matical forms and expressive particles, and its habitual 
employment of the oratio directa instead of dependent 
clauses — without a certain rough beauty of its own, which, 
however, almost entirely evaporates in a rendering into 
modern analytical speech. And notwithstanding the 
general emptiness of the speculations of the Indian 
theologians, ' there are,' as Professor Max Miiller observes ', 
'passages in the Brahmawas full of genuine thought and 
feeling, and most valuable as pictures of life, and as 
records of early struggles, which have left no trace in the 
literature of other nations.' 

Although the Adhvaryus, who had to perform all the 
manual work connected with the sacrifice, were originally 
looked upon as a subordinate class of priests, their office 
seems to have risen in the general estimation with the 
increasing importance that was attributed to the endless 
details of the ceremonial. In a passage of the Taittirfya 
Upanishad (a, 3), the Ya^Tis is said to be the head, the 
Rik the right side, the Saman the left side, the Ad&ra 2 
the soul, and the Atharvangiras (Atharva-veda) the tail. 
With better reason the Ya^ur-veda might be called the 
body of the sacrifice, since it contains almost the entire 
apparatus of sacrificial formulas, while the other ritualistic 
works are concerned, either chiefly or entirely, with the 
Soma-sacrifice. As a matter of fact, no other Veda has 
given rise to so large a number of schools as the Ya^ur- 

1 History of Ancient Sanskrit Literature, p. 408. 

* That is, the Brahmana, according to Sankara. In Sat. Br. IV, 6, 7, 6, the Rik 
and Saman are identified with Speech, and the Ya^us with the Mind. 
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veda 1 . The numerous subdivisions of the Adhvaryus 
trace their origin to either of two principal schools, an 
older and a younger one, the latter of which is itself 
an offshoot of the former. The oral transmission of the 
large body of exegetic and legendary matter attached to 
the sacrificial formulas could hardly fail, in course of time, 
to produce considerable variations, in different localities, 
both as regards the wording and the arrangement of these 
works. Different schools would naturally arise, — each with 
its own approved recension of the traditional texts, — which 
in their turn would sooner or later become liable to the 
same process of disintegration. Such, indeed, has been 
the case, more or less, with all the Vedic texts, until 
mechanical means wer-e devised to arrest this process of 
change. The names of many such subdivisions of the 
older Ya^ur-veda are recorded ; but hitherto the recensions 
of only three of them have come to light, — viz. the Kanaka, 
the Maitraya«i-sa/whiti, and the Taittiriya-sarahita. The 
two former texts belong to subdivisions of the Ka//*as and 
Maitraya«iyas, two branches of the old school of the 
Afarakas or Aarakadhvaryus. The Taittiriyas, on the 
other hand, seem to have been an independent branch of 
the old Ya^us 2 , the origin of which is ascribed to a teacher 
named Tittiri. Their text has come down to us in the 
recension of one of its subdivisions 3 , the Apastambins. 

The chief characteristic of the old Ya.fus texts consists, 
as has already been indicated, in the constant inter- 

1 Except, perhaps, the Sama-veda, which, in the Karanavyuha, is said to have 
counted a thousand schools; though that work itself enumerates only seven 
schools, one of them with five subdivisions. The number of teachers mentioned 
in connection with this Veda is, however, very considerable. 

* As such, at least, the Taittiriyas are mentioned in the Jfaranavyuha. The 
term A'araka, however, is also (e. g. in the Pratig-»a-sutra) applied to the schools 
of the Black Ya^us generally. If the Berlin MS. of the Ka/Aaka professes, in 
the colophon, to contain the faraka text of the work (which Professor Weber 
takes to refer to the ATarayaniyaA), the iTaiaka sakha of the Ka/Aaka has perhaps 
to be understood in contradistinction to those portions of the Ka/Aaka which have 
been adopted by the Taittirtyas and incorporated into their Brahmana. 

* The Taittiriyas divide themselves into two schools, the Aukhtyas and the 
Khanrfiktyas ; the Apastambins are a subdivision of the latter branch. We 
have also the list of the contents (anakramant) of the Atreyas, a subdivision 
of the Aukhtyas. 
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mingling of the sacrificial formulas and the explanatory or 
Brahmawa portions. It was with the view of remedying 
this want of arrangement, by entirely separating the 
exegetic matter from the formulas, that the new school of 
Adhvaryus was founded. The name given to this school 
is Vclgasaneyins, its origin being ascribed to Ya^/Tavalkya 
Va^fasaneya. The result of this new redaction of the 
Ya^-us texts was the formation of a Sawhita, or collection 
of mantras, and a Brahmawa. This re-arrangement was 
doubtless undertaken in imitation of the texts of the Hotr* 
priests, who had a Brahmawa 1 of their own, while their 
sacrificial prayers formed part of the Rik-samhiti. Indeed, 
the Taittirtyas themselves became impressed with the 
desirability of having a Brahma«a of their own, — and 
attained their object by the simple, if rather awkward, 
expedient of applying that designation to an appendage 
to their Sawhita, which exhibits the same mixture of 
mantra and brahmawa as the older work. They also 
incorporated a portion of the Kanaka text into their 
Brahma«a and its supplement, the Taittiriyara#yaka. Of 
all the schools of the old Ya^us those of the Taittirtyas 
seem to have attracted by far the greatest number of 
adherents ; and in southern India their texts have continued 
pre-eminently the subject of study till the present day. In 
northern India, on the other hand, they have been largely 
superseded by their later rivals. On account of the lucid 
arrangement of their sacred texts, the Va^asaneyins called 
them the White (.rukla) Ya^-ur-veda ; the term of Black or 
Dark (krishna) Y&g ur-veda being, for the opposite reason, 
applied to the texts of the older schools. In later times, an 
absurd story was invented (doubtless by followers of the 
White Ya^us), in which the origin of the name Taittiriya is 
connected with the word tittiri 2 , in the sense of ' partridge.' 

1 It has come down to us in two different tecensions, the Aitareya and the 
- Kaushttaki (or Sartkhayana) Br&hmana. 

' Professor Weber, however, thinks there may be some reason for this deri- 
vation ; the name of Taittirtya having perhaps been applied to this school on 
account of the motley (partridge-like) character of its texts. According to the 
story alluded to, Yigo'avalkya, having been taught the old Ya^ns texts by Vai- 
sampayana, incurred the displeasure of his teacher, and was forced by him to 
disgorge the sacred science which, on falling to the ground, became toiled 
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The Br&hmawa of the Va^asaneyins bears the name of 
.Satapatha, that is, the Brahmawa 'of a hundred paths,' 
because it consists of a hundred lectures (adhyayas). Both 
the Va^asaneyi-sawzhita and the Satapatha-brahma«a have 
come down to us in two different recensions, those of the 
Madhyandina and the Ka«va schools. Of the latter recen- 
sion of the Brahmana, however, three books out of seventeen 
are wanting in the European libraries and have, as far as I 
know, not yet been discovered in India. The Madhyandina 
text both of the Sawhita and the Brahmawa has been edited 
by Professor Weber ; the former with the various readings 
of the Ka«va recension. To the same scholar we owe a 
German translation of the first adhyaya of the first kaWa 1 ; 
and he has, moreover, subjected the entire accessible litera- 
ture of the White Yafur-veda — with the exception of the 
Kawva text of the Brahmawa — to a careful examination, 
and has extracted from it all that seems calculated to 
throw light on its history, so that in this respect little re- 
mains to those who come after him but to state the results 
of his enquiries. Professor Max Miiller, in his History of 
Ancient Sanskrit Literature, has also fullydiscussed the ques- 
tions regarding the date and authorship of these texts, and 
has done much to clear up what was obscure in their rela- 
tions to the older Ya,^us texts and to Vedic literature gene- 
rally. Many points, however, still remain doubtful ; and, 
above all, opinions are as divided as ever regarding the 
approximate date of the teacher with whose name tradition 
connects the origin of the modern school of the Adhvaryus. 

The schools of the Va^asaneyins are stated to have been 
either fifteen or seventeen ; and their names are given, 
though with considerable variations, in different works. No 
distinct traces, however, have as yet been discovered of any 
recensions besides the two already referred to. As regards 
the names of these two,— the Madhyandina and Ka«va, — 
the latter is the name of one of the chief families of i?*shis 

(hence Black Yagus), and was picked up by Y%navalkya's condisciples, who had 
assumed the form of partridges. This story seems first to occur in the Puranas ; 
see Wilson's translation of the Vishnu Pur&na(ed. Hall), III, p. 54. Pi/iini (IV, 3, 
10 2 1 and Patan^-ali only know of the Taittirtya texts as ' promulgated by Tittiri.' 
1 Zeitsch. der D. M.G., IV, p. *8o, seq.; reprinted in Indische Streifeii I, p. 31 seq. 



Digitized by 



Google 



INTRODUCTION. XXIX 



of the ./?*k-sa»jhita ; and certain orthoepic peculiarities of 
the Ya^fus texts of the Ka«vas would seem to favour the 
assumption of a connection of this school with the redac- 
tion of the Rik. The name of the Madhyandinas, literally 
' meridional,' on the other hand, does not occur in the older 
literature. Nor can we draw any definite conclusions, as 
to the probable date of their recension, from Lassen's 
identification of this name with the Mavitabtvoi, mentioned 
by Megasthenes (as quoted by Arrian) as a people on the 
banks of a tributary of the Ganges ; or from Professor 
Weber's conjecture that the Madhyandina school may have 
taken its origin among that people. 

The Madhyandina text of the 5atapatha is divided into 
fourteen books (kkndu). For several reasons, however, 
some of these books have to be assigned to a later period 
than the others. In the first place, the twelfth ka«</a is 
called madhyama, ' the middle one ;' a fact which in itself 
would suggest the idea that, at the time when this nomen- 
clature was adopted, the last five books (or perhaps books 
11-13) were regarded as a separate portion of the work 1 . 
Besides, Pata«^ali, in a karika or memorial couplet to Pa«. 
IV, 2, 60, mentions the words shash/ipatha ('consisting 
of sixty paths') and datapath a, with the view of forming 
derivative nouns from them, in the sense of one who studies 
such works. Now, as the first nine books of the Satapatha, 
in the Madhyandina text, consist of sixty adhyayas, it 
was suggested by Professor Weber that it was probably 
this very portion of the work to which Patan^ali applied 
the term 'shash/ipatha,' and that consequently the first 
nine books were at that time considered as, in some sense, 
a distinct work and were studied as such. This conjecture 
has been generally accepted. There is indeed a possibility 
that Patawgali may have been acquainted with some othex 

1 The Kan va text is divided into seventeen books. Kanrfas 1 2 - 1 5 correspond 
to Madhyandina 10-13 : an< l kiWa 16, which treats of the Pravargya ceremony, 
corresponds to the first three adhyayas of the last kaiufa of the Madhyandinas. 
Thus, in the Kanva recension the fourteenth kanrfa, called ' madhyama,' is the 
middle one of kanrfas ia-16 ; the seventeenth karu/a. or Brihadaranyaka, being 
apparently considered as a supplement. Perhaps this division is more original 
than that of the Madhyandinas. 
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recension of the Brahma«a of the Va^-asaneyins which 
consisted of only forty adhyayas ; but even in that case the 
latter would in all probability correspond to the first nine 
books of the Madhyandina text. As regards the K4«va 
recension, we are unfortunately not yet able, owing to the 
want of some of its ka«</as, to determine its exact extent ; 
and have to rely on a list added by a scribe on the front 
page of one of the ka«</as in the Oxford MS. \ according 
to which that text consists of 104 adhyayas. Still further 
evidence regarding the mutual relations of the several 
portions of our Brahmawa is contained in a passage of the 
Mahabharata (XII, n 739), where Ya^viavalkya relates 
that, at the inspiration of the Sun, he composed (kakre) 
the Satapatha, including 2 the Rahasya (mystery), the 
Sawgraha (epitome), and the Parmsh/a (supplement). 
Now the tenth book is really called Agni-rahasya ; while 
the eleventh contains a kind of summary of the preceding 
ritual; and ka«</as 12-14 treat of various other subjects. 
This relation between the first nine and the remaining five 
books is also fully borne out by internal evidence, as well 
as by a comparison with the Vi^asaneyi-sawhita. The 
latter consists of forty adhyayas, the first eighteen of whkh 
contain the formulas of the ordinary sacrifices — the Havir- 
ya^-nas and Soma-sacrifice — and correspond to the first nine 
books of the Satapatha-brahmawa. The succeeding adhya- 
yas have been clearly shown by Professor Weber s to be 
later additions. As a rule only those formulas which are 
contained in the first eighteen adhyayas are found in the 
Taittiriya-sawhita ; while those of the later adhyayas are 
given in the Taittir!ya-brahma«a. 

At the end of the .Satapatha the White Ya^us is said to 
have been promulgated (a-khyi) by Ya^vJavalkya Va^asa- 
neya. Now the name of this teacher is indeed more fre- 
quently met with in the Brahma«a than that of any other ; 



1 The accuracy of this list cannot be relied upon, as several mistakes occur in 
the number of kant/ikas there given. It is, however, unlikely that the scribe 
should have committed any mistake regarding the number of adhyayas. 

* Literally 'together with the rahasya (saiahasyam),' &c. 

* History of Indian Literature, p. 107 seq. 
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especially in some of the later books where his professional 
connection with kanaka, king of Videha, and his skill in 
theological disputations are favourite topics. As regards 
the earlier portion of the work, however, it is a remarkable 
fact that, while in the first five books Ya^vmvalkya's opinion 
is frequently recorded as authoritative \ he is not once men- 
tioned in the four succeeding kiwrfas (6-9). The teacher 
whose opinion is most frequently referred to in these 
books, is Skndilya. This disagreement in respect of doc- 
trinal authorities, coupled with unmistakable differences 2 , 
stylistic as well as geographical and mythological, can 
scarcely be accounted for otherwise than by the assumption 
of a difference of authorship or original redaction. Now 
the subject with which these four kawrfas are chiefly con- 
cerned, is the agni^ayana, or construction of the sacred 
fire-altar. For reasons urged by Professor Weber, it would 
appear not improbable that this part of the ceremonial was 
specially cultivated in the north-western districts ; and 
since the geographical allusions in these four ka«*/as chiefly 
point to that part of India, while those of the other books 
refer almost exclusively to the regions along the Ganges 
and Jumna, we may infer from this that the fire-ritual, 
adopted by the Vi^asaneyins at the time of the first redac- 
tion of their texts — that is, of the first nine ka«</as, as far 
as the Brahmawa is concerned — had been settled in the 
north-west of India. 

Here, however, we meet with another difficulty. The 
tenth book, or Agnirahasya, deals with the same subject as 
the preceding four kawrfas ; and here also SawaTilya figures 
as the chief authority, while no mention is made of Ya^-na- 
valkya. Moreover, at the end of that ka»</a, a list of 
teachers is given in which the transmission of the sacri- 
ficial science (either in its entirety, or only as regards the 
fire-ritual) is traced from a teacher Tura Kavasheya 
— who is said to have received it from the god Pra^apati — 
downwards, through two intermediate teachers, to S&ndi- 

1 See, however, Sat. Br. II, 5, I, J-3, where Yaj-ffavalkya's opinion is 
referred to as being contrary to the Rig-veda. 
• See Weber, Ind. Stud. XIII, p. 266 seq. 
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lya; and from thence, through six intermediate teachers, to 
•Sara^ivi-putra. Tura Kavasheya is referred to in another 
passage of the tenth k&ttda. (X, 6, 5, 9) as having built a 
fire-altar 1 to the gods at Karoti ; and in the Aitareya-brah- 
ma«a he is mentioned as the high-priest who officiated at 
the inauguration-ceremony of king (7aname^aya Pari- 
kshita, renowned in epic legend. From these indications 
we may, it seems to me, take it for certain that Tura 
Kavasheya and Skndilya (the latter of whom is also 
held in high repute by the .Oandogas or Saman-priests) 
were regarded by the Vi^asaneyins as the chief arrangers, 
if not the originators, of the fire-ritual such as it was 
finally adopted by that school. On the other hand, we 
saw that the first nine books of the Satapatha, if their 
identification with Pata/?£ali's ' shash/ipatha ' be correct, 
must have been regarded as, in some particular sense, a 
complete work. Now this combination of the fire-ritual 
in kkmias 6-9 with the complete exposition of the Havir- 
yagna and Soma-sacrifice, contained in the first five books, 
would seem to presuppose some kind of compromise be- 
tween the two schools recognising Ya^navalkya and Skn- 
rfilya respectively as their chief authority. What, then, are 
we to understand to be the exact relations between the later 
kaWas, especially the tenth, and the earlier portion of the 
work ? We do not, and could not, meet with such a term 
as ' £atvari#wat-patha,' or work of forty paths, as applying 
to the last five ka«</as of the Satapatha ; their nature was 
too well understood for that, as we see from the passage of 
the Mahabharata, above referred to. The list of teachers 
at the end of the tenth kknda shows no sign of any amal- 
gamation of the two schools up to the time of Skmg\v\- 
putra, the last teacher mentioned in it : with one exception, 
it belongs exclusively to the Skndilya school. It contains, 
however, an additional remark to the effect that from 
Saw^lvi-putra downward the list is 'identical,' — viz. with 
some other list. Now this remark can only refer to the 
vamsa. given at the end of the last k&nda. In this list the 

1 The author of ihis passage would seem to imply, though he does not 
exactly express it, that this was the first fire-altar built in the proper way. 
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transmission of the science of the Adhvaryus is traced — as far 
as human agency is concerned— from Kajyapa Naidhruvi, 
through nine teachers, to Ya^/tavalkya, and thence, 
through four other teachers, to S a mg\ vl - p u t r a 1 . The only 
name which this list has in common with the former one, 
previous to Saw^vl-putra, is that of Kujri. According to 
the former list, he was the teacher of S&ndilya., who, in his 
turn, taught Vatsya 2 . But since in the same book (X, 5, 
5, 1) he is referred to as Va^ajravasa, and in the list at the 
end of the .Satapatha he is set down as the pupil of Va^a- 
jravas, the same teacher is evidently referred to in both 
lists ; and if we can at all rely on the authenticity of these 
vawwas, we should have to infer from this coincidence, that 
there was already some connection between the two schools 
prior to both X&g «avalkya and 5a«rfilya. 

The two lines of teachers meet once more in the name of 
Sclw^-ivi-putra. In the later list the succession of teachers 



1 I here give, side by side, the lists, in inverted order, from S&mjrtvi-putra 
upwards. For the complete lists, see Max Miiller, History of Ancient Sanskrit 
literature, p. 438 seq. 

End of Book XIV. End of Book X. 

58. Aditya. (52) Brahman Svayambhu. 
57. Ambini. 

5 6 ' va *- (51) Pragapati. 
55. Kasyapa Naidhruvi. 

54. Slpa Kasyapa. ( } Turft K4vash 

53. Hanta Kasyapa. vs ' 

52. Asita Varshagana. 

51. Gihvavat Badhyoga. (49) Yaj-BavaiasRayastambayana. 
£0. Vag-asravas. 

49. Kusri. (48) Kusri. 

48. Upavesi. ( 47 ) Sandilya. 

47. Aru»a. (+6) Vatsya. 

4 6.UddaUka(Aru»eya). ( 45 ) Vamakakshaya»a. 

45. Ya*»avalkya (Vajasaneya). J« 

44. Asun. vn ' 

43. Asurayana. <43) Kautsa. 

4a. Prasni-putra (Asurivasin). (4 a ) Manrfavya. 

41. Kanakeyi-putra. (41) Mar«/ukayani. 

40. S&mftvi-putra. (40) Samg-Svl-putra. 
Follow 39 names formed by the addition (Same as elsewhere.) 

of 'putra' to the mother's name. 

* In the Brihad-aranyaka (Kanva) VI, 5, 4 the order is Kusri, Vatsya, S&ndily a. 

["] c 
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is then continued by forty-nine more names — all of them 
formed by the addition of 'putra' (son) to the mother's 
name — which, it appears, we are to supply in the former 
list. According to Professor Max Muller \ ' Saw^ivi-putra 
seems to have united two lines of teachers.' That this must 
have been the case, cannot be doubted, provided, of course, 
that the vawwas are trustworthy 2 . Nay, I should even be 
inclined to assign to the time of S&w.glvf-putra the final 
adjustment of the ritual and its dogmatic exposition such 
as we find them in the Shash/ipatha (and the first eighteen 
adhy&yas of the Va^fasaneyi-sawhita), and consequently 
the first redaction of that part of the 6atapatha. Not that 
all the matter contained in the latter part of the work must 
necessarily be more modern. There can, on the contrary, 
be little doubt that much of it is quite as old as anything in 
the earlier books; and of the Madhukl/ttfo, which forms 
part of the Brzhad-irawyaka in the last book, we know at 
any rate, from a reference to the Madhu-brihmawa in the 
fourth ka«</a, that some such tract existed at that time. 
But such matter as, for some reason or other, was not 
included in the systematic exposition of the ceremonial, 
would naturally be in a less settled condition and more 
liable to modifications and additions. 

According to the two lists, Sa»^vi-putra is removed from 
SkndWya. by six intermediate teachers, the three older 8 of 
whom are referred to in kfkndas 6-9 ; and from Ya^na- 



* History of Ancient Sanskrit Literature, p. 437. 

' Professor Weber, Ind. Stud. II, 201 note, expresses his conviction that 
' the vamsas are, on the whole, quite authentic ; though they do not of course 
belong to the text, but are later additions ; judging from the great number of 
names, some vanuas must have been added at a very late time.' It seems to 
me, however, that if the vanuas are at all authentic — and I see no reason for 
doubt as far as the two lists above referred to are concerned — we have rather to 
assume that the lists were kept from early times and gradually added to. On 
the other hand, little can be made of the two vamsas at the end of the Madhu 
and Ya^/iavalkfya kanrfas. They look rather like attempts — and very unsuc- 
cessful ones — at throwing several independent lists into one. 

» Viz.,Vatsya IX, 5, 1, 63; Vamakakshayana VII, 1, 2, iij Mahitthi VI, 
3, 2, 10; VIII, 6, 1, 16 seq. ; IX, 5, 1, 57. Not mentioned are Kautsa, Man- 
rfavya, and M&nrfukayani. A Manrfavya occurs in the twelfth book of the 
Mahabharata, as a contemporary of Ganaka and Ya^navalkya. 
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valkya by four intermediate teachers, the first of whom 
(Asuri) ' is repeatedly quoted in the second (and once each 
in the first, fourth, and fourteenth) k&ndas. Although these 
indications do not, of course, supply more than a terminus 
a quo for the final settlement of this part of the work, they 
would nevertheless seem to favour the supposition that the 
combination of the fire-ritual with the sacrificial system 
cannot have taken place at a time far removed from that 
of Sa»^lvi-putra. The custom of forming metronymics by 
means of 'putra' is of some interest. It first shows itself 
in the predecessor of Sawg'ivi-putra's teacher in the Ya^via- 
valkya line, and continues from thence down to the very 
end of the va»«a. Unfortunately, however, we have no 
means of ascertaining whether this custom had already 
been commonly practised, in certain localities, before that 
time, or whether, as seems to me more probable, it was 
a fashion of recent date. If the latter alternative could be 
proved, it might help to settle the chronological relations 
between Ya^viavalkya and Pa«ini, since it would appear 
from Pa». IV, i, 159 2 (and VI, 1, 13), that the great gram- 
marian was well acquainted, not only with the practice of 
forming metronymics of this kind, but also with that of 
forming patronymics from such metronymics. 

The relative date of Pawini and Ya^wavalkya has been 
discussed more than once by Sanskrit scholars 8 ; but no 
agreement has as yet been come to on what Goldstucker 
justly called ' one of the most important problems of 
Sanskrit literature.' The chief difficulty of this problem 
lies in the ambiguity of Kityayana's well-known varttika 
to Pa«. IV, 3, 105. According to Pacini's rule the names 

1 He is also the Xishi of V&g. S. Ill, 37. 

* This rule, which applies to the people of the north, is not explained in the 
Mahabhashya. The Kisiki Vrt'tti gives the patronymics of Gargtputra and 
Vatstputra, both of whom occur in our vamsa. It is worthy of remark that 
Kavasha Ailusha, who is mentioned in Ait. Br. II, 19, and to whom the hymns 
Rig-veda X, 30-34 are ascribed, is called Kavasha Ailushtpntra in the Kilkaka 
35,7. Cf. Weber, Ind. Stud. Ill, pp. 459, 1 57, 485. 

3 See especially Max Miiller, History of Ancient Sanskrit Literature, p. 360 
seq.; Goldstucker, Paiini, p. 133 seq. ; Weber, Ind. Stud.V, 65 seq. ; XIII, 443 ; 
Biihler, Sacred-Laws of the Aryas, I, p. xxxix note. 

C 2 
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of Brahmawas and Kalpas proclaimed by old (sages) are 
formed by the addition of the affix in (to the sages' names). 
As instances of Brahmawas, the names of which are formed 
in this way, the Klrika VWtti gives BhallavinaA (proclaimed 
by Bhallu), SatyayaninaA, Aitareyiwa^. In accordance 
with this rule the texts of the White Ya^tis are called 
Va^asaneyinaA. This name does not, however, occur in 
any of Pa«ini's rules, but follows only from the word 
' va^saneya ' being included in the gawa '■raunakadi' to 
Paw. IV, 3, 106 ; and since we have no evidence as to 
whether any of the words in a ga«a except the first really 
belong to Pa«ini, it must remain doubtful whether or not 
he knew of the existence of the school known by that 
name. Katyayana's varttika runs thus : ' Among the 
Brihmawas and Kalpas proclaimed by the old, there is 
an exception in regard to Yi^wavalkya and others, on 
account of contemporaneousness : hence (Ya^wavalkya's 
Brahmawas are called, not Ya^-navalkinaA, but) Ya^-na- 
valkani Brahmawani ; Saulabhani B.' The question, then, 
is, Does Katyayana mean to say that the Brahmawas 
proclaimed by Ya^viavalkya do not fall under this rule, 
because he was contemporary with Pamni, — and therefore 
not an old sage in the sense of the rule, — or, that those 
works should have been excepted by Pa«ini from his rule, 
because they are of the same age as those (old) Brahmawas 
to which the rule applies ? The former alternative was the 
one generally accepted, until the late Professor Goldstiicker 
made known the text of Patawgali's and Kaiya/a's com- 
ments 1 on this varttika. He showed that Kaiya/a, at 
least, clearly interprets it in the sense that Pawini should 
have excepted works like the Ya^viavalkani Brahmawani, 
since they, too (a pi), are of the same age as the .Satya- 
yaninaA and others. The Mahabhashya, on the other hand, 
is not quite so explicit. It merely says that the Y&^-wavalkani 
Brahma«ani &c. ought to have been excepted, because 
they, too (a pi), are of the same age. Goldstiicker naturally 
took this explanation to convey the same meaning as that 
of Kaiya/a. This view was, however, controverted by 

1 Panini, p. 138. 
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Professor Weber in his review of Goldstiicker's 'Pa«ini.' 
The interpretation of the varttika adopted in the Klrika 
VWtti — according to which Pa«ini's rule does not apply to 
those works, because Ya^vJavalkya and others are not old 
authorities in the sense of Pa«ini's rule — is likewise rejected 
by him, since in that case Katyayana's exception would be 
no exception at all. On the other hand, Professor Weber 
thinks that, if we accept Kaiyatfa's interpretation, Katya- 
yana's additional remark ' on account of contemporaneous- 
ness' would be entirely superfluous. He, therefore, pro- 
poses, in the passage of the Mahabhashya, to take 'api ' in 
the sense of 'even,' and to interpret the passage thus 1 : 
'Among the Brahmawas and Kalpas proclaimed by the 
ancients, Pa«ini ought to have made an exception in regard 
to Ya^- navalkya &c, because the Brahma«as and Kalpas 
proclaimed by them, though indeed going back to ancient 
(sages), are nevertheless contemporaneous (with Pawini him- 
self).' This rather paradoxical argumentation, on the part 
of Patafl^ali, would have to be understood to mean, that 
the Ya^wavalkani Brahrnawani and similar works, though 
ascribed to old authorities, are in reality modern productions ; 
or — if we may venture to express it in somewhat different 
words — Pa«ini ought to have made an exception in regard 
to works which, in point of fact, are no exception at all. Now, 
if this be the correct interpretation, I can only say this — 
that, had Patang-ali been anxious to conceal his real meaning, 
he could scarcely have done so more effectually than by 
choosing words which, at first sight, look as clear as day. 

Professor Biihler 2 , who has recently touched upon this 
controversy, sides with Kaiya/a and Goldstucker; and I, 
too, can take no other view. But, like him, I see no 
necessity for accepting the inferences which Goldstucker 
has drawn from this varttika, viz. that we have to assume 
so long an interval between Pa«ini and Katyayana, that 
authors, whom Katyayana considered as far older than 
Pawini, were in reality his contemporaries. This assumption, 
surely, would involve a degree of ignorance, on the part of 

• Ind. Stud. V. 68 seq.; XIII, 443. 

' Sacred Laws of the Aryas, I, p. xxxix note. 
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Katyayana, regarding the age of Pamni, such as would seem 
altogether unaccountable. The weakness of Goldstucker's 
argument lies in his identification of the Ya^-navalkani 
Brahma»ani with the Brahmawa of the Va^asaneyins. With 
Professor Weber I believe that Pawini was perfectly well 
acquainted with the term ' Va^asaneyinaA,' but saw no 
occasion for specially mentioning it in his rules. Surely, if 
his silence could possibly have been construed into an act 
of negligence, Katyayana, who was so intimately connected 
with the White Ya^us that, on Goldstucker's own showing, 
he composed the Va^asaneyi-pratijakhya before he wrote 
his varttikas, would have been the first to notice it. The 
Ya^Tiavalkani Brahmawani, in their relation to the sacred 
canon of the school, seem to me to stand somewhat on a par 
with the'Tittiri«a proktaA jloki// 1 , , which,in Patawgali's time, 
were excluded from the term ' TaittirtyaA ' as uncanonical, 
and which Professor Weber would identify, perhaps rightly, 
with some portions of the Taittiriyarawyaka. Both kinds 
of tracts probably belong to the last floating materials of 
Advaryu tradition, which had not yet been incorporated 
with the canon. Whether or not the Ya^viavalkani Brah- 
ma»ani form part of the text of the Satapatha which has 
come down to us, and what exact portions of that text we 
have to understand by this designation, must remain un- 
certain for the present. Most probably, however, we have 
to look for them to certain portions of the last book (or 
books) in which Ya^«avalkya figures so prominently. If 
we had a complete copy of the Kawva recension, we might 
perhaps be in a better position for forming an opinion on 
this subject ; for if that version should really turn out to 
consist of 104 adhyayas, four of these adhyayas may have 
to be considered as a later interpolation ; and the fact 
might have become obscured in the Madhyandina recension 
by a different division of the text 2 . But, however this may 



1 Mabibhashya on Pan. IV, a, 66; 3, 104. 

* Possibly, however, this redundancy may have been caused by the insertion of 
the thirJ or uddhart-kanrfa, consisting of 1 24 kamfikas, to which there seems to be 
nothing corresponding in the Madhyandina text. We have no MS. of this parti- 
cular kaWa. I may also mention that, while in the first kaWa (or second Kama), 
the Madhyandinas count 9, and the Kanvas 8 adhyayas, — in the fourth kinds, (or 
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be, it appears to me quite intelligible why such portions 
should have been considered as of equal age to the body 
of the work ; in fact they would probably go back to about 
the same time as some of the earlier portions ; only that, 
owing to a longer state of uncertain transmission, they may 
have been more liable to changes and additions. If these 
tracts are not mentioned by Pa«ini, it may be an accidental 
omission on his part, or he may not have been aware of 
their existence, for geographical or other reasons : we can 
hardly expect Pa«ini to have been so intimately acquainted 
with the Ya^us texts as Katyayana. As regards the dates 
of Katyayana and Patan^ali, I accept with Professor Biihler 
and others, as by far the most probable, the fourth and the 
middle of the second century B.C. respectively. 

Under the title of Va^asaneyaka, the Satapatha-brah- 
ma«a is quoted once in La/yayana's .Srauta-sutra IV, 12, 
12 ; but I have not been able to find the passage either in 
the Madhyandina text or in that part of the Kawva text 
which I have hitherto had at my disposal, viz. ka/^/as I, 
II, IV-VII (Kawva). Far more frequently the work is 
quoted, either as Va^asaneyaka or as Va^asaneyi-brahma«a, 
by Apastamba, both in his Srauta and his Dharma-sutras. 
On comparing one of these quotations in the Dharma- 
sutras (1,4,12,3) with the corresponding passage in the 
Madhyandina recension, Professor Biihler found that ' its 
wording possessed just sufficient resemblance to allow us 
to identify the passage which Apastamba meant, but dif- 
fered from the Satapatha-brahma«a in many details 1 .' 
From this he naturally inferred that Apastamba probably 
took his quotations from the Kawva recension. Now, 
although I have not been able to compare this particular 
passage with the Kawva text 2 , I have done so regarding 
a number of other passages quoted from Apastamba in 
Karka's commentary on the Katfya-Srauta-sutra. The 
result was that in no single case did Apastamba 's quota- 
tions agree with the corresponding passages in the Ka«va, 

fifth KiUva), on the other hand, the Kaavas have 8, instead of 6 adhyayas ; and 
in the fifth Vinda. (fit sixth and seventh Kanvas) they have together 7, instead of 
5 adhyayas. 

1 Biihler, loc cit. p. xxv. ' The passage occurs in Madhyandina XI, 5, 6, 3. 
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any more than they did with those of the Madhyandina 
text 1 . In some cases they came nearer to the one text, 
in others to the other. To several quotations, again, I could 
find nothing corresponding in either text. Now, supposing 
the quotations, as given by Karka, to be on the whole 
correct, there seem to be only two ways of accounting for 
these discrepancies, viz. either Apastamba did not mean to 
quote the passages literally, but only to give the substance 
of them ; or he had a third recension of the 5atapatha before 
him. While some passages would seem to be in favour of the 
former alternative, others would scarcely admit of this expla- 
nation. This question,however, requires further investigation, 
before it can be definitely settled. In connection with this 
question the fact will also have to be taken into account, that 
Katyayana, in composing his Va^asaneyi-pratijakhya, seems 
to have had before him a different recension of the Sawhit4, 
from those of the Ka«va and Madhyandina schools 2 . 

Professor Biihler appears to be inclined to place Apa- 
stamba somewhere about the fifth century B. c. ; and though 
probably he himself does not consider the reasons he adduces 
as conclusive, they seem at any rate to show that that writer 
cannot have lived later than the third century B.C. From 

1 I select a few passages: — 
I. Ap. (K&ty.VII, I, 36). prigvamsasya madhyamam sthunarag-am alabhya 
£apatiti va^asaneyakam. 
Madhy. Ill, 1, 1, 11. sa pflrvardhyam sthflnara^am abhipadyaitad yagmr Sha. 
Kanva IV, 1,1, 7. sa yasau varshishMa purvardhe salasthunS bhavati tatn 
abhipadya g-apati. 
3. Ap. (Katy. V, 3, 6). atrapi meshant H. mesbint *a karottti va^asaneyakam. 
Madhy. II, 5, 3, 15. tatrapi mesham *a meshfm ia kurvanti. 
Kanva I, 5, 1, 13. mesham *a vS api meshtm ia kurvanti. 

3. Ap. (Katy. VII, 2, 34). (vritrasya kantnikastti traikakudenaiJ^anenaflkte) yadi 

traikadukam nadhigaWAed yenaiva ken4»£anen&Sgtti vag-asaneyakam. 
Madhy. Ill, 1, 3, 12. (traikadukam bhavati; yatra va indro vritram ahams 

tasya yad akshy astt tarn girim trikakndam akarot ) yadi traikakudam 

na vinded apy atraikakudam eva syat samlnt hy evang-anasya bandhuta. 
Kanva IV, 1, 3, 10. (tat traikakudam sy&t ; yatra v4 indro vritram ahams 

tasya ha yS kantnakasa yai iakshus tarn etam girim AakSra trikakudam ; 

sa yat traikakudam bhavati iakshushy evaitai iakshur dadhati) ; yadi 

traikakudam na vinded api yad eva kiiUa sySt. 

4. Ap. (Katy. VII, 3, 38). ushnishena pradakshinam siro veshfayata iti va^asa- 

neyakam. 
Madhy. Ill, 2, 1, 16-17. sa prornute. 
Kanva IV, 3, 1, 11-13. athainam prornoti, — sa prornoti. 
* See Weber, Ind. Stud. IV, p. 69. 
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the fact that Svetaketu, the son of Uddalaka Arum, the 
reputed teacher (and rival 1 ) of Ya^7?avalkya, is counted 
by Apastamba among the Avaras or moderns, Dr. Biihler 
infers that the promulgator of the White Ya^us cannot 
have preceded Apastamba 'by a longer interval than, at 
the utmost, two or three hundred years.' That the two 
authors may not have been separated from each other by 
a longer interval seems likely enough ; but, on the other 
hand, Apastamba, by his remark, pays no very great com- 
pliment to the inspired texts of his own school, since Aruwa 
Aupavari, the grandfather of Svetaketu Aruweya, is twice 
referred to in the Taittirtya-sawmita 2 . 

The geographical and ethnical allusions contained in 
the Satapatha-brahma«a have been carefully collected by 
Professor Weber 3 . With the exception of those in ka/«/as 
6-1 o, as I have already remarked, they point almost 
exclusively to the regions along the Ganges and Jumna. 
In the legend about Videgha Mathava 4 , and his Purohita 
Gotama Rahuga«a, tradition seems to have preserved 
a reminiscence of the eastward spread of Brahmanical 
civilisation. Among the peoples that occupied those 
regions, a prominent position is assigned in the Satapatha 
to the closely-allied Kuru-Pa«£alas. The Kurus occupied 
the districts between the Jumna and Ganges — the so- 
called Madhyadera or middle country — and the Pan- 
£alas bordered on them towards the south-east. According 
to Sat. Br. XIII, 5, 4, 7, the Pa«£alas were in olden times 
called Krivi ; and a tribe of this name is evidently referred 
to in Rig-veda VIII, 20, 24; (22, 12) s , in connection with the 
rivers Sindhu and Asiknt. The Kurus, on the other hand, are 
not directly referred to in the Rik ; but a king Kuru^ravawa, 
'glory of the Kurus,' and a patron with the epithet 
Kauraya«a are mentioned in the hymns. In Aitar. Br. 
VIII, 14, the Uttara (northern) Kurus, together with the 
Uttara-Madras, are said to dwell beyond the Himalaya. 

1 See Brih. Ar. 3, 5, where he is defeated by Yag-Savalkya in disputation. 

* Taitt. S.VI. 1,9, a ; 4, 5, 1. » Ind. Stnd. I, 187 seq. 

4 See the present volume, p. 104, with note. It would have been safer to give 
the name as Videgha Mathava, instead of Mathava the Videgha. 

• See Ludwig, Rig-veda III, p. 205 ; Zimmer, Altindisches Leben, p. 103. 
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From these indications Professor Zimmer infers that, in 
the times of the hymns, the Kurus and Krivis — whose names 
evidently are merely variations of the same word — may 
have lived together in the valleys of Klrmlr, on the upper 
Indus ; and he also offers the ingenious conjecture, that 
we may have to look for the Kuru-Krivis in the twin- 
people of the Vaikaraau, mentioned in Rig-vedaVII, 18, u. 
The names of the principal teachers of the 5atapatha mark 
them as belonging to the land of the Kuru-Pan£alas ; and 
as in I, 7, a, 8, preference is given to a certain sacrificial 
practice on the ground that it is the one obtaining among 
these peoples, it seems highly probable that the redaction 
of the work, or at least of the older portion of it, took 
place among the Kuru-Pan&Uas 1 . A prince 2 of Pa«- 
£ala, Pravahawa 6'aivali, is mentioned XIV, 9, 1, 1, in 
connection with Ya^vFavalkya's teacher, Uddalaka Aruwi. 

East of the Madhyade-ra, we meet with another con- 
federacy of kindred peoples, of hardly less importance than 
the Kuru-Pa/5£alas, at the time of the redaction of the 
Brahmawa, viz. the Kosala-Videhas. In the legend above 
referred to they are said to be the descendants of Videgha 
Mathava, and to be separated from each other by the 
river Sadanira (either the modern Ga.nda.kt or Karatoya). 
The country of the Videhas, the eastern branch of this 
allied people, corresponding to the modern Tirhut or 
Puraniya, formed in those days the extreme east of the 
land of the Aryas. In the later books of the .Satapatha, 
king (kanaka of Videha appears as one of the principal 
promoters of the Brahmanical religion, and especially as the 
patron of Ya^wavalkya. In XI, 6, 2, 1, kanaka is repre- 

' The passage III, a, 3, 15, where the Kuru-Pantalas are apparently placed 
in the north — in direct contradiction to XI, 4, 1, 1, where they are placed in 
opposition to the Northerners (udMyaA) — seems to go against this supposition. 
Professor Weber, Ind. Stud. 1, 191, tries to get over this difficulty by translating 
KurupaS/alatra by ' as among the Kuru-Panialas,' instead of ' among the Kuru- 
Pa»£alas;' so that the meaning of the passage would be that 'the same 
language is spoken in the northern region, as among the Kuru-Paftlalas.' Unfor- 
tunately, however, the Kanva text of the passage is not favourable to this 
interpretation. It runs as follows (K. IV, 2, ?, 10) : — udMJm pathyaya svastyft 
vag vai pathya svastis tasmad atrottarahai vag vadatityahuA kurupaiiHleshu 
kurumahavisheshv ity etam hi tayi disam pra^anann esha hi tasyS dik pra^wata. 

* He is styled raganyabandhu in JTAindogyop. V, 3, £. 
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sented as meeting, apparently for the first time, with 
.Svetaketu Aruweya, Soma^ushma Satyaya.g'ni, and Ya^na- 
valkya, while they were travelling (dhavayadbhi^). Probably 
we are to understand by this that these divines had then 
come from the west to visit the Videha country. A con- 
siderable portion of the PWhadarawyaka deals with learned 
disputations which Ya^vTavalkya was supposed to have 
held at (kanaka's court with divers sages and with the king 
himself. In Brih. Ar. II, 1, i (and Kaush. Up. IV, i) 
kanaka's fame as the patron of Brahmanical sages is said 
to have aroused the jealousy of his contemporary, A^ata- 
jatru, king of the K4ris \ The name kanaka is also in- 
teresting on account of its being borne likewise by the 
father of Sita, the wife of Rama. Unfortunately, however, 
there is not sufficient evidence to show that the two kings 
are identical. With the legend of the other great epic, the 
.Satapatha offers more points of contact ; but on this 
subject also no definite results have as yet been obtained, 
it being still doubtful whether the internecine strife between 
the royal houses of the Kurus and Pan&Uas which, according 
to the late Professor Lassen, forms the central fact of the 
legend of the Mahabharata, had not yet taken place at the 
time of the Satapatha-brahmawa, or whether it was already 
a thing of the past 2 . In the Mahabharata, I, 4723, Pawrfu, in 
speaking to his wife Kunti, mentions Svetaketu, the son of 
the Maharshi Uddalaka, as having lived ' not long ago V 

As regards the two recensions of the Satapatha-brah- 
ma«a, this is hardly the place to enter into any detailed 
discussion of their mutual relations. Nor is my acquaint- 
ance with the Ka«va text as yet sufficiently extensive to 
do justice to this important question. I intend, however, 
to publish before long a number of extracts from several 
kaWas of this recension, — including the text of all the 

1 They occupied the country about the modem Benares (Kast). 

' Dhntarash/ra Vaiiitravtrya, whose sons and nephews form the chief parties 
of this great feud, is mentioned in the KaMaka 10, 6. From this passage — which, 
unfortunately, is not in a very good condition in the Berlin MS. — it would appear 
that animosities had then existed between the Kurus and Paiiialas. It is 
doubtful, however, whether this part of the KaMaka is older than the bulk of 
the Satapatha. See Weber, Ind. Stud. Ill, 469 seq. 

» See Weber, Ind. Stud.' 1, 176. 
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legends as well as other portions which seemed to me of 
special interest, — from which Sanskrit scholars will be able 
to form an opinion regarding the exact nature of the varia- 
tions between the two versions. In my notes to the present 
translation of the first two kindzs, I have considered it 
desirable occasionally to notice some of the variae lectiones 
of the Ka«va school ; it should, however, be understood 
that these readings have been given solely on the authority 
of the Oxford MS., for the loan of which I am deeply in- 
debted to the liberality of the Curators of the Bodleian 
Library. With the aid of the Paris MS., the use of which 
has also just been kindly granted to me, I hope soon to be 
able to verify these extracts. For most of the kawrfas, 
from the fourth 1 onwards, our materials have been lately 
enriched by a copy which Mr. Whitley Stokes has had 
made for Professor Weber from a Benares MS. 

The various readings of the Ka«va recension of the 
Va^asaneyi-sawmita have been given in Professor Weber's 
edition, at the end of each ki«</a. They may be said to 
consist either of mere verbal variations or of additional 
mantras. In regard to these readings the Brahmawa of the 
same school exhibits a feature which may have an important 
bearing on the textual criticism of the Saw/hita. While the 
Brahmawa generally shows the same verbal variations in 
the sacrificial texts as the Sawhita, it, as a rule, takes no 
notice whatever of the additional mantras, but agrees in 
this respect pretty closely with the Madhyandina text. 
Indeed, so far as I am able to judge, the two relations seem 
to coincide almost entirely, as far as the subject-matter is 
concerned ; the differences, considerable as they sometimes 
are, being rather of a grammatical and stylistic nature. 
Occasional omissions, which I have hitherto noticed 2 , may 
perhaps turn out to be due to the carelessness of scribes. 
As regards the additional mantras referred to, they may have 
found their way into the Sawhita at the time when the Sutras 

1 Viz. kanrfas 4-7, 9, 10, 11, 14-17. 

* For instance, the brahmanas MSdhy. 1, 4, 3 ; II, 3, 2 and 3 ; IV, 5, 10 ; 6, 8 
are wanting in the Oxford MS. ; see p. 338, note 3. — In the fourth (fifth Kanva) 
kanda, the Kanvas, on the other hand, have two brahmanas (V, 7, 5 ; 8, 2, the 
latter of which treats of the adabhya graba, ViLg. S. VIII, 47-50) which are not 
found in the Madhyandina text. 
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were composed ; though, it is true, they do not as a rule appear 
in the Katiya-sutra, and no other sutra of the White Ya^us, 
as far as I know, has hitherto come to light 1 . On the other 
hand, as there are also not a few mantras in the Madhyan- 
dina Samhita 2 , which are not noticed in the Brahmawa of that 
school, this question must be left for future investigation. 

I have already referred to the connection which seems 
to have existed between the Ka«va school of the White 
Ya^us and the redactors of the Rik-samhitL One of the 
chief points of contact between our existing recension of 
the Rik and the Ka«va text of the Ya^ur-veda is the use 
of the letters / and Ih instead of d and dh used by the 
Madhyandinas. Besides, the riks of the Kawva text gene- 
rally approach more nearly to the readings of the Rig-veda 
than those of the other school. Another, even more inter- 
esting, feature which the Ka«va recension has in common 
with the Rik, is the constant 3 employment of the ordinary 
genitive and ablative of feminine bases, where the other 
Sawhitas and Brahma«as generally use the dative ; thus 
the Kawvas read ' tasyaA' instead of ' tasyai' (M. I, i, 4, 16) ; 
'gayatryaA' instead of ' gayatryai' (I, 7, 1, 1); ' prAhivyaA ' 
instead of 'pn'thivyai' (I, 2, 5, 18) ; ' kumbhya bhastrayaA' 
instead of 'kumbhyai bhastrayai' (I, r, a, 7); 'sttrwaya 
vedeA' instead of 'stiraayai vedeA' (IV, a, 5, 3); 'dhenoA' 
instead of ' dhenvai ' (III, 1, 2, a 1), &c. Thus the Kazrva text 
is in this respect more in accordance with the i?ik-sa»mita 
than even the Aitareya-brahmawa 4 . Again, the Kawvas 
seem to form the dative of feminine i-bases in accordance 
with the usual and older practice of the Rik ; at least I find 
everywhere 'ahutayej and 'guptaye'(asalso in the Atharvan) 
instead of 'ahutyai' and 'guptyai' as the Madhyandinas 
(and Taittirlyas) read 6 . Of minor points of grammatical 

1 Professor Weber thinks that the sfltra of Vai^avapa, of which mention is 
occasionally made in the commentaries on the Katiya-sutra, may belong to the 
White Yagns. See History of Indian Literature, p. 142. Professor Biihler, 
Sacred Laws, I, p. xxvi, remarks that ' Kanva is considered the author of the 
still existing Kalpa-sutras of the Kanva school ;' but I have found no notice of 
these sutras anywhere. 

' That is, in those adhyayas to which the Brahmana forms a running 
commentary. 

* I have not met with any exception in the kanrfas hitherto examined. 

' See Aufrecht, Ait. Br. p. 428. ' See also the form ' dhenoA ' mentioned above. 
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differences may be mentioned the form 'nililye,' which 
occurs once in the Madhyandina text (I, 2, 3, 1), and is 
otherwise only found in the Mahabharata ; while the Kawva 
recension has the periphrastic form (nilayaw £akre), which 
the Madhyandina text also offers in the other two cases 
(I, 6, 4, 1 ; IV, 1, 3, 1 ) in which the word occurs. On the other 
hand, the Kawvas seem to read invariably ' atmani (dha or 
Vri)' where the Madhyandinas have ' atman,' which is also 
(doubtless on metrical grounds) the more usual formation 
in the Rig-veda 1 . Of cases of material differences I can 
only at present adduce the passage 1, 1, 4, 12 (M.), where the 
Madhyandina text is guilty of a transposition of the second 
and third castes, while that of the Kawvas gives them in 
the proper order. Though most of these points of differ- 
ence between the two schools would seem to tell in favour 
of the higher antiquity of the Ka«va text, there will 
always be great difficulty in deciding this question, as 
it is by no means impossible that these variations are 
entirely due to different local or family traditions. In 
favour of the latter alternative one or two other points may 
be mentioned. The Madhyandina text, as has already 
been remarked, offers not a few grammatical and other 
differences between the first five and the succeeding four 
ka«das, or, as we may say, between the Ya^viavalkya and 
the .Sawrfilya books of the Shashripatha. Though I cannot 
speak with confidence on this point, as I have not yet 
examined the Ka«va text of the Sawtfilya kawrfas, I may 
refer here to at least two points in which the Kawvas, in 
the Ya^wavalkya portion, agree with the Skndilya. portion 
of the Madhyandina text, viz. the use of the imperfect 
(aspardhanta) instead of the perfect (paspr/dhire) in the 
opening clause of legends ; and the frequent employment 
of the particle ' vava ' in the place of ' vai.' 

As regards the present translation of the first two kindas, 

1 Another curious feature of the Kanva text is the frequent insertion of an 
' ity uvata' in the middle of speeches, much like the colloquial ' says he.' As 
an instance I may adduce K. IV, 2, 3, 3 (M. Ill, 2, 3, 5) : — Sa hovS*aTiam eva 
vo ya^Tfam amumuham iti hovata yad eva mayi tanvana iti mam yag-nad antara- 
gata tenaiva to yagnam amumuham iti te mahyam nu bhagam kalpayatety atha 
vo ya^BaA praroMshyata iti tatheti ho/his, &c. The Kanvas also insert much 
more frequently an ' iti ' in the middle of speeches. 



Digitized by 



Google 



INTRODUCTION. xlvii 



I need hardly say that I am fully aware of its shortcomings. 
My chief endeavour has been to translate as literally as 
seemed at all compatible with the English idiom. If, in 
consequence of this, many passages should be found to read 
somewhat awkwardly, I hope at least that the wish to follow 
the original as closely as possible, has not rendered them 
unintelligible. Those who have given any attention to the 
Brahmawas and the sacrificial system of the Hindus, know 
how difficult the task is, and how easy it is to commit mis- 
takes regarding the intricate minutiae of the ceremonial. The 
Brahmaaas presuppose a full knowledge of the course of 
sacrificial performance, and notice only such points as afford 
an opportunity for dogmatic and symbolic explanations, or 
seem to call for some authoritative decision to guard them 
against what were considered as heretical practices. In order 
to enable the reader to follow the course of the performance 
with something like completeness, I have supplied in my 
notes the chief details from Katyayana's Kalpa-sutras. That 
not a few of these details did not belong to the sacrificial 
ceremonial of the .Satapatha, but were the result of later 
development, or of an adaptation of sacrificial practices of 
other schools, can scarcely be doubted. Dr. Hillebrandt 1 is 
of opinion that sacrificial manuals, somewhat similar to the 
later Prayogas, must have existed as early as the time of 
the composition of the Brahma«as. In the absence of any 
direct evidence, speculation on this point can scarcely lead 
to any definite results. I may say, however, that it seems 
to me quite sufficient to assume that the performance of 
sacrifices was taught as a practical art, and that the theoretic 
instruction, supplied by the Brahmawas, was conveyed orally 
in connection with such practical performances. That the 
latter was the case, is sufficiently evident from the constant 
occurrence in the Brahmawas of demonstrative pronouns 
and particles of a 'deictic' force 2 . 

I have occasionally referred to corresponding passages 
of the Taittirlyas : an exhaustive comparison of the two 
branches of the Ya^ur-veda, however interesting this might 
be, lay outside the scope of my notes. A general view of 

1 Das Altindiscbe Neu- und Vollmondsopfer. p. xv. 
' See, for instance, Sat. Br. 1, 3, 1, J ; 8, 1, 14. 
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the sacrificial system might be considered desirable in this 
place ; but I have found it necessary to defer this part of 
my duty as translator to some future opportunity. Those 
who desire further information on this point, I may refer 
to Professor Weber's general survey of Hindu sacrifices, in 
vols, x and xiii of his Indische Studien. No other scholar 
has contributed so much to our knowledge of the sacrificial 
ceremonial of the Hindus. I need hardly say that I have 
also obtained much useful information from the late Pro- 
fessor Haug's notes to his translation of the Aitareya- 
brahmawa, although on many points the practices of modern 
6'rotriyas, on which he chiefly relied, are manifestly at vari- 
ance with those enjoined by the old ritualistic authorities. 
For the first k&nda., I have also been able to avail myself 
of Dr. Hillebrandt's careful exposition of the new and full- 
moon sacrifice ; and though I had already worked myself 
through that part of the ritual before the appearance of his 
treatise, his constant references to the Sutras of the Black 
Ya^ur-veda have been of great assistance to me. 

The Brahmawas and Kalpa-sutras treat of the so-called 
Srauta or Vaidik sacrifices, requiring for their performance 
three sacrificial fires; while the Paka-ya^-was, or simple 
oblations of cooked food prepared on the domestic fire, are 
dealt with in the Grihya-sutras. The present volume con- 
tains that portion of the Brahmawa which deals with the 
Havirya^was — or offerings of milk, butter, rice, barley, and 
similar materials — as distinguished from the animal and Soma 
sacrifices. The new and full-moon offering being considered 
as the normal type of an ish/i, or simplest form of a com- 
plete sacrificial performance, the place of honour is assigned 
to it in most texts of the Ya^xis ; only points of difference 
being generally noted regarding the performance of ishris, as 
parts of subsequent sacrifices. In point of time, the Darca- 
pur«amasau ought to be preceded — as indeed they are in the 
Ka«va text of the Brahmatf a — by the Agnyadhana, or esta- 
blishment of a sacred fire on the part of a young householder ; 
and by the Agnihotra, or morning and evening libations. 
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FIRST KkNDA. 



THE DARSAPURMVMASA-ISH71 OR NEW AND 
FULL-MOON SACRIFICES. 



First Adhyaya. First Brahmana. 

A. The Vow of Abstinence. 

Each of the two half-monthly sacrifices, the regular performance 
of which is enjoined on the Brahmanical householder for a period 
of thirty years from the time of his performance of the ceremony of 
agny-adh&na, or setting up of a fire of his own, — according 
to some authorities even for the rest of his life — usually occupies 
the greater part of two consecutive days. Whilst the first day — 
the upavasatha or fast-day — is chiefly taken up with preparatory 
rites, such as the sweeping and trimming of the fire-places and 
lighting of the fires ; and the formal taking of the vow of absti- 
nence (vrata) by the sacrificer and his wife; the second day is 
reserved for the main performance of the sacrifice. As to the 
exact days of the month appointed for these ceremonies, there 
is some difference of opinion among native authorities, some of 
them deciding in favour of the last two days of each half of the 
lunar month, whilst the generality of ritualistic writers consider the 
first day of the half-month — or the first and sixteenth day of the 
month respectively — to be the proper time for the main perform- 
ance. The personal restrictions involved in the householder's 
entering on the vrata include chiefly the abstention from certain 
kinds of food, especially meat, and from other carnal pleasures ; 
the cutting (optional, according to some) of the beard and hair, 
except the crest-lock; the sleeping on the ground in one of the 
chief fire-houses ; and the observance of silence during the cere- 
monies. It was, however, permitted to compress the two-days' 
t "■> [12] B 
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rites of the Full-moon sacrifice into one single day, in which case 
some of these restrictions would of course not be applicable. 

The ceremonies begin with the preparation of the sacrificial 
fires. [First, the fivefold lustration successively of the Ahavanfya 
and Dakshifl&gni fire-places, to render them fit for receiving the 
fire from the Garhapatya or householder's fire, viz. by thrice 
sweeping the hearths; thrice besmearing them with gomaya; 
drawing three lines across them from west to east, or south to 
north, with the wooden sword (sphya); removing the dust from 
the lines with the thumb and ring-finger; and thrice sprinkling the 
lines with water 1 .] Then the Adhvaryu performs the agny -u ddha- 
ra«a, or twice taking out of the fire from the GSrhapatya, 
and putting it successively on the forepart of the Ahavanlya and 
Dakshinigni hearths. After this takes place the agny-anva- 
dh&na, or putting (fuel) on the fires, by either the householder 
or the Adhvaryu ; two logs being put on each of the three fires. 
This may be done in three different ways, viz. first on the 
Ahavanlya, then on the Garhapatya, and last on the Dakshi«agni, 
in which case the first log is put on by him whilst muttering the 
verse Rig-vedaX, 128, 1 (Taitt. S. IV, 7, 14, 1), ' Let there be lustre, 
O Agni, at my invocations 1* &c, the second log silently. Or the 
first logs are put on with one of the three mystical words 'bhur, 
bhuvaA, svar' on the Garhapatya, Dakshi»agni, and Ahavanfya 
successively, and the second logs again silently. Or both logs may 
be put on silently, the order of fires being in that case the one in 
which they originate, viz. Gdrhapatya, Ahavanfya, and Dakshiwagni, 

In the afternoon the householder and his wife partake of the 
vratopantya or fast-day food (prepared chiefly of rice, barley, 
or mudga beans) with clarified butter ; whereupon they take the 
vow in the manner prescribed in the Brahmana. In the evening, 
immediately after sunset, and on the following morning just before 
sunrise, the householder has, as usual, to perform the Agnihotra, 
a burnt-offering of fresh milk, which has to be made by him twice 
daily, with certain exceptions, from the Agnyadhana to the end 
of his life. 

i. He who is about to enter on the vow, touches 
water 2 , whilst standing between the Ahavanlya 

1 The statements enclosed in brackets [ ] are drawn from the 
comments and Paddhati on K&tyayana's .Srauta-sutra. 

* I.e.' he dips his hand into water contained in a vessel,' Schol. 
K&ty. Si. S. I, 10, 14. According to the general rule there given, 



Digitized by 



Google 



i kAjvda, i adhyAya, i brAhmamv, 3. 3 

and Garhapatya fires, with his face turned towards 
east. The reason why he touches water is, that man 
is (sacrificially) impure on account of his speaking 
untruth ; and because by that act an internal purifi- 
cation (is effected), — for water is indeed (sacrificially) 
pure. 'After becoming sacrificially pure, I will enter 
on the vow,' thus (he thinks); for water is indeed 
purifying. ' Having become purified through the 
purifying one, I will enter on the vow,' thus (he 
thinks, and) this is the reason why he touches 
water. 

2. Looking towards the (Ahavantya) fire 1 , he 
enters on the vow, with the text (V&f. S. I, 5 a) : 
' O Agni, Lord of Vows ! I will keep the vow ! may 
I be equal to it, may I succeed in it ! ' For Agni is 
Lord of Vows to the gods, and it is to him therefore 
that he addresses these words. In the words, ' I 
will observe the vow ; may I be equal to it ; may 
I succeed in it,' there is nothing that requires 
explanation. 

3. After the completion (of the sacrifice) he di- 
vests himself (of the vow), with the text (Va^\ S. II, 
28 a), 'O Agni, Lord of Vows! I have kept the 
vow ; I have been equal to it ; I have succeeded in 



the same purificatory act has to be repeated whenever, in the course 
of ceremonial performances, a sacrificial formula or prayer has been 
used, which is addressed to, or directed against, Rudra, the Ra- 
kshas and Asuras, and the Manes ; or one directed against some 
specified enemy of the sacrificer with the view of exorcising or 
averting the evil influences with which the latter is supposed to be 
threatened from that quarter ; or lastly, when a touching of one's 
self has taken place, either accidentally or as part of the ceremonial. 
1 ' Stepping between the Girhapatya and Dakshi«a fires (apa- 
r&gnt), and standing west of the Ahavanlya, with his face turned 
eastward and looking at the fire.' KSty. Si. S. II, i, 11. 

B 2 
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it ; ' for he who has attained the completion of the 
sacrifice, has indeed been equal to it ; and he who 
has attained the completion of the sacrifice, has 
succeeded in it. It is in this way that most (sacri- 
ficers) will probably enter on the vow ; but one may 
also enter on it in the following way. 

4. Twofold, verily, is this, there is no third, viz. 
truth and untruth. And verily the gods are the 
truth, and man is the untruth. Therefore in saying 
(V&f. S. I, 5 b), 'I now enter from untruth into 
truth,' he passes from the men to the gods *. 

5. Let him then only speak what is true ; for this 
vow indeed the gods do keep, that they speak the 
truth ; and for this reason they are glorious : glorious 
therefore is he who, knowing this, speaks the truth. 

6. After the completion (of the sacrifice) he di- 
vests himself (of the vow), with the text (Vif. S. II, 
28 b): ' Now I am he who I really am.' For, in 
entering upon the vow, he becomes, as it were, non- 
human ; and as it would not be becoming for him to 
say, ' I enter from truth into untruth ;' and as, in 
fact, he now again becomes man, let him there- 
fore divest himself (of the vow), with the text : 
' Now I am he who I really am.' 

7. Now then of the eating (or) fasting a . And on 
this point Ashaa^a Savayasa, on the one hand, 
was of opinion that the vow consisted in fasting. For 
assuredly, (he argued,) the gods see through the mind 
of man ; they know that, when he enters on this 

1 I.e. 'he obtains a divine body (devatlrarfram),' Mahtdh. ; 
' man's existence is untruth on account of its perishableness,' id. 

* The discussion which here follows refers to the evening meal 
which the sacrificer is allowed to take after he has performed the 
Agnihotra. Cf. KSty. St. S. II, 1, 13. 
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vow, he means to sacrifice to them the next 
morning. Therefore all the gods betake them- 
selves to his house, and abide by (him or the 
fires, upa-vas) in his house; whence this (day) is 
called upa-vasatha 1 . 

8. Now, as it would even be unbecoming for him 
to take food, before men (who are staying with him 
as his guests) have eaten ; how much more would it 
be so, if he were to take food before the gods (who 
are staying with him) have eaten : let him therefore 
take no food at all. 

9. Ya^»avalkya, on the other hand, said: ' If 
he does not eat, he thereby becomes a sacrificer to 
the Manes ; and if he does eat, he eats before the 
gods have eaten : let him therefore eat what, when 
eaten, counts as not eaten.' For that of which no 
offering is made, even though it is eaten, is con- 
sidered as not eaten. When he therefore eats, 
he does not become a sacrificer to the Manes ; and 
by eating of that of which no offering is made, he 
does not eat before the gods have eaten. 

10. Let him therefore eat only what grows in the 
forest, be it forest plants or the fruit of trees. And 
in regard to this point Barku Varsh#a said: 
'Cook ye beans for me, for no offering is made of 
them !' This, however, he should not do ; for pulse 

1 The primary meaning of upa-vas probably is ' to dwell or 
abide near (?the gods or fires);' its secondary and technical 
meaning being ' to fast,' whence upavasatha, 'a fasting or fast- 
day,' literally ' the abiding near (? or honouring, the gods or fires).' 
Cf. HI, 9, 2, 7. The term is more usually applied to the prelimi- 
nary fast-day of the Soma-sacrifice; but the latter being considered 
the most solemn and efficacious of sacrificial rites, a strong ten- 
dency prevails to establish some kind of connection between it and 
the other ceremonies. Cf. Katy. Si. S. IV, 15, 36. 



Digitized by 



Google 



6 satapatha-brAhmazva. 

serves as an addition to rice and barley ; and hence 
he increases the rice and barley by means of it : let 
him therefore eat only what grows in the forest. 

ii. Let him sleep that night in the house of the 
Ahavanlya fire or in the house of the Garhapatya 
fire. For he who enters on the vow approaches the 
gods; and he sleeps in the midst of those very 
gods whom he approaches. Let him sleep on the 
ground 1 ; for from below, as it were, one serves 
one's superior. 

B. The Preparation of the Offerings. 
After the morning's performance of the Agnihotra and the 
subsequent rising of the sun, the sacrificer chooses his Brahman, 
or superintending priest. [In the first place he gets six seats 
ready, covered with sacrificial grass : two of these, to be used by 
the Brahman and sacrificer during the ceremony of election, are 
placed somewhere on the north side of the sacrificial ground; 
another south of the Ahavanlya fire, to serve for the Brahman's 
permanent seat (brahmasadanam), and west of the latter (placed 
so as to be quite close to the altar to be constructed hereafter, cf. 
K&ty. St. 1, 8, a 8), the sacrificer's permanent seat ; finally a seat north 
of each of the two fires, the Garhapatya and the Ahavanfya, to be 
used by the Adhvaryu on certain occasions. The sacrificer and future 
Brahman then having seated themselves on the two first-mentioned 
seats on the north side, the former with his face turned northward, 
and the latter looking toward east; the sacrificer, holding the 
wooden sword (sphya) in his left hand, touches the right knee of the 
Brahman with his right hand, in which he holds barley-corns and] 
chooses him for his Brahman with the formula : [' Thou, of such 
and such a family, N. N. barman! we are about to perform the 
Full-moon sacrifice,'] ' O Lord of the earth I Lord of the world I 
Lord of the great universe ! we choose thee for our Brahman I ' The 
chosen one then mutters (cf. V&g. S. p. 57) : 'lam the lord of the 
earth, I lord of the world, I lord of the great universe (mah£- 
bhQta) 1 earth! ether! heaven! O God Savitr*, thee they choose 
for their Brahman, their lord of prayer (Brz'haspati) !' &c, ' Bri~ 
haspati is Brahman to the gods, I to the men !' He (or, according 

1 A shake-down of grass (astara»am, ? a blanket) is not for- 
bidden. Paddh. on Kdty. St. II, 1. 
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to some, the sacrificer) further says, ' O Lord of speech, protect 
the sacrifice !' after which he betakes himself to the Brahman's seat 
(south of the Ahavanfya), and whilst [standing north of it, with his 
face turned eastward and] looking on it, he mutters: 'A vaunt I 
unholy one (daidhishavya, lit son of a re-married woman)! 
take thee away from here and seat thee on another's seat who is 
less exalted (pakatara) than we I* He takes one blade of grass 
from the seat and flings it towards south-west (the region of the 
Rakshas or evil spirits) with the formula: 'Expelled is sin with 
him whom we detest I ' and then sits down with the formula: 
' Here I sit on the seat of Bnhaspati, at the command of the 
divine Savitril This I proclaim to the fire, this to the wind, 
this to the earth ! ' Here he remains seated, with his face towards 
the Ahavanfya fire, to watch the progress of the ceremony and 
give directions, whenever he is appealed to. When the full or new- 
moon sacrifice is performed for the first time, it should be pre- 
ceded by the Anv&rambha»iya' offering, performed in much the 
same way as the Pauraamasf, except that the oblations themselves 
consist of a rice cake on eleven potsherds for Agni and Vishwu, 
a potful of boiled (rice) grains (£aru) for Saras vatt; and a rice 
cake on twelve potsherds for Sarasvat; the priest's fee on this 
occasion consisting of a cow four years old, or a pair of cattle, 
instead of the Anvah£rya mess. Katy. St. IV, 5, 22-23. 

12. By way of his first act on the following 
morning he (the Adhvaryu priest) betakes him- 
self to the water, and brings water forward 1 : for 

1 He, in the first place, pours water into a jug [usually made of 
vara«a wood (Crataeva Roxburghii), four-cornered, about a span or 
twelve fingers' breadths deep and four fingers' breadths square, and 
furnished with a handle], puts it down north of the Garhapatya fire, 
and touches it with the formula : ' I, the existent, will operate with 
thee(?tva karishyami), O existent one!' He then addresses himself 
to the Brahman : ' O Brahman ! shall I bring the water forward ? ' 
and to the patron or sacrificer : ' Sacrificer, restrain thy speech ! ' 
The Brahman, — after muttering the mantra (as he does, with certain 
modifications, on similar occasions when his permission is asked in 
the course of the performance) : 'Lead on the sacrifice ! gladden the 
deities ! May the sacrificer be on the vault of heaven ! Where the 
world of the seven pious /f/shis is, thither do thou lead this sacrifice 
and sacrificer!' — replies aloud : 'Hail (5m)! bring forward!' 
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water is (one of the means of) sacrifice. Hence by 
this his first act he approaches (engages in) the 
sacrifice ; and by bringing (water) forward, he spreads 
out (prepares) the sacrifice. 

13. He brings it forward with those mysterious 
words (V&£\ S. 1,6): 'Who (or Pra^apati) joins (or 
yokes) thee (to this fire) 1 ? H e joins thee. For what 
(or, for Pra^ - apati) does he join thee ? For that (or 
him) he joins thee!' For Pra^ipati is undefined 2 
(mysterious); Pra^apati is the sacrifice: hence 
he thereby yokes (gets ready for the performance) 
P ra^- apati, this sacrifice. 

14. The reason why he brings forward water is, 
that all this (universe) is pervaded by water 3 ; hence 
by this his first act he pervades (or gains) all this 
(universe). 

15. And whatever here in this (sacrifice) the 
Hotri, or the Adhvaryu, or the Brahman, or 
the Agnidhra, or the sacrificer himself, does not 
succeed in accomplishing, all that is thereby ob- 
tained (or made good). 

16. Another reason why he brings forward water 
is this : whilst the gods were engaged in performing 
sacrifice, the Asuras and Rakshas forbade (raksh) 



1 ' Ka (i. e. who ? or Pra^apati) joins thee (i. e. places thee, O 
water, by the side of the Ahavanfya fire)?(!) . . . Kasmai (i. e. for 
what purpose? or, for whom? or, for Pra^apati) does he join 
thee? (I)' Mahtdh. Dark is the meaning of these words because of 
the ambiguity of ka, the interrogative pronoun, which speculative 
theology also takes for a mystic name of Pra^apati. Cf. XI, 5, 4, 1 
seq. ; Max Mailer, History of Ancient Sanskrit Literature, p. 433. 

8 Cf. also I, 6, 1, 20, where Saya»a says that Pra^apati is ani- 
rukta, because he represents all deities. 

s A play on the word apaA (ap), ' water,' and the root £p, ' to 
obtain, to pervade.' 
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them, saying, ' Ye shall not sacrifice ! ' and because 
they forbade (raksh), they are called Rakshas. 

1 7. The gods then perceived this thunderbolt, to 
wit, the water : the water is a thunderbolt, for the 
water is indeed a thunderbolt; hence wherever 
it goes, it produces a hollow (or depression of 
ground); and whatever it comes near, it destroys 
(lit. it burns up). Thereupon they took up that 
thunderbolt, and in its safe and foeless shelter 
they spread (performed) the sacrifice. And thus 
he (the Adhvaryu priest) likewise takes up this 
thunderbolt, and in its safe and foeless shelter 
spreads the sacrifice. This is the reason why he 
brings forward water. 

18. After pouring out some of it (into the jug) 
he puts it down north of the Garhapatya fire. 
For water (ap) is female and fire (agni) is male; 
and the Garhapatya is a house : hence a copulation 
productive of offspring is thereby effected in this 
house. Now he who brings forward the water, 
takes up a thunderbolt ; but when he takes up the 
thunderbolt, he cannot do so unless he is firmly 
placed; for otherwise it destroys him. 

19. The reason then why he places it near the 
Garhapatya fire is, that the Garhapatya is a house, 
and a house is .a safe resting-place ; so that he 
thereby stands firmly in a house, and therefore in 
a safe resting-place : in this way that thunderbolt 
does not destroy him, — for this reason he places it 
near the Garhapatya fire. 

20. He then carries it north of the Ahavanlya 
fire l . For water is female and fire is male : hence 

1 After the water has been brought forward by the Adhvaryu from 
the house of the Garhapatya fire, its technical name is T?ra.nU&fi, 
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a copulation productive of offspring is thereby 
effected. And in this way alone a regular copu- 
lation can take place, since the woman lies on the 
left (or north) side of the man. 

21. Let nobody pass between the water (and the 
fire), lest by passing between them he should dis- 
turb the copulation which is taking place. Let him 
set the water down without carrying it beyond (the 
north side of the fire, i. e. not on the eastern side) ; 
nor should he put it down before reaching (the 
north side, i.e. not on the western side). For, if 
he were to put the water down after carrying it 
beyond, — there being, as it were, a great rivalry 
between fire and water, — he would cause this rivalry 
to break forth on the part of the fire ; and when they 
(the priests and the sacrificer) touch the water of 
this (vessel), he would, by carrying it and setting it 
down beyond (the northern side), cause the enemy 
to rise (spirt) in the fire. If, on the other hand, he 
were to put it down before gaining (the northern 
side), he would not gain by it the fulfilment of the 
wish for which it has been brought forward. Let 
him therefore put it down exactly north of the 
Ahavanlya fire. 

22. He now strews sacrificial grass all round (the 
fires) 1 , and fetches the utensils, taking two at a 

' brought forward.' On putting it down north of the Ahavanlya, 
he covers the jug over with sacrificial grass. 

1 Katy. Sr. II, 3, 6 : ' Having strewn sacrificial grass around the 
fires, beginning on the east side,' which the Comm. interprets: 
'He strews eastward and northward-pointed grass around first 
the Ahavaniya, then the Garhapatya, and last the Dakshinigni, 
beginning each time on the eastern side, and then moving around 
from left to right, and turning his right side towards the fire, so as 
to end on the north side ' (cf. KSty. IV, 13, 15). The Paddhati, on 
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time, viz. the winnowing basket and the Agnihotra 
ladle, the wooden sword and the potsherds, the 
wedge and the black antelope skin, the mortar and 
the pestle, the large and the small mill-stones. 
These are ten in number ; for of ten syllables con- 
sists the Vira^ - (metre), and radiant (virif) 1 also is 
the sacrifice : so that he thereby makes the sacrifice 
resemble the Vira^. The reason why he takes two 
at a time is, because a pair means strength ; for 
when two undertake anything, there is strength in 
it. Moreover, a pair represents a productive copu- 
lation, so that a productive copulation (of those 
respective objects) is thereby effected. 

Second BrAhmaya. 

i. Thereupon he takes the winnowing basket and 
the Agnihotra ladle 2 , with the text (V4f. S. I, 6 b) : 
'For the work (I take) you, for pervasion (or accom- 
plishment) you two!' For the sacrifice is a work : 
hence, in saying 'for the work you two,' he says, 'for 
the sacrifice.' And 'for pervasion you two,' he says, 

the other hand, following Apastamba, interprets it to the effect that 
on the eastern and western sides he strews the grass with its tops 
turned northward, and on the southern and northern sides with the 
tops turned eastward. 

1 Or, 'and the sacrifice also is Virig,' as the scholiast inter- 
prets the passage on the ground that at the performance of the 
Gyotish/oma 190 stotriya verses are used, and that this number 
is dividable by ten, the number of syllables in the Vir&g metre ; cf. 
Weber, Ind. Streifen I, 36, note 4. See also X, 4, 3, 21, where the 
fire is identified with the vir&g on the ground that there are ten 
fires, viz. eight dhishnya fires and the Ahavantya and Garhapa- 
tya. In VIII, 4, 5, 5 virS^ is explained as ' that which rules.' 

* For the Agnihotra-havanf or ladle used for making the 
morning and evening milk-oblations, see note on I, 3, 1, 1. For 
the winnowing basket (jurpa), see I, 1, 4, 19 seq. 
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because he, as it were, pervades (goes through, 
accomplishes) the sacrifice. 

2. He then restrains his speech ; for (restrained) 
speech means undisturbed sacrifice; so that (in so 
doing) he thinks : ' May I accomplish the sacrifice!' 
He now heats (the two objects on the Garhapatya), 
with the formula (V£f. S. I, 7 a) : ' Scorched is the 
Rakshas, scorched are the enemies!' or (Va^*. S. I, 
7b): 1 Burnt out is the Rakshas, burnt out are the 
enemies ! ' 

3. For the gods, when they were performing the 
sacrifice, were afraid of a disturbance on the part of 
the Asuras and Rakshas: hence by this means 
he expels from here, at the very opening 1 of the 
sacrifice, the evil spirits, the Rakshas. 

4. He now steps forward (to the cart 2 ), with the 
text (V&£\ S. I, 7 c) : 'I move along the wide aerial 
realm.' For the Rakshas roams about in the air, 
rootless and unfettered in both directions (below and 
above) j and in order that this man (the Adhvaryu) 
may move about the air, rootless and unfettered in 
both directions, he by this very prayer renders the 
atmosphere free from danger and evil spirits. 

5. It is from the cart that he should take (the rice 
required for the sacrifice). For at first the cart (is 
the receptacle of the rice) and afterwards this hall ; 

1 Literally, 'from the very mouth,' which refers both to the 
mouth or hollow part of the two vessels (from which the enemies 
are, as it were, burnt out), and to the opening of the sacrifice. 
The same symbolical explanation is met with on the occasion of 
the heating of the sacrificial spoon, I, 3, 1, 5. 

* The cart containing the rice or barley, or whatever material 
may be used instead, stands behind (i. e. west of) the Girhapatya, 
fitted with all its appliances (except the oxen). KSty. St. II, 3, 1 2. 
Rice-grains, as the most common material, will be assumed to con- 
stitute the chief havis (sacrificial food) at the present sacrifice. 
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and because he thinks 'what was at first (in the 
cart, and hence still unimpaired by entering the 
householder's abode), that I will operate upon;' for 
that reason let him take (rice) from the cart. 

6. Moreover, the cart represents an abundance; 
for the cart does indeed represent an abundance : 
hence, when there is much of anything, people say 
that there are ' cart-loads ' of it Thus he thereby 
approaches an abundance, and for this reason he 
should take from the cart. 

7. The cart further is (one of the means of) the 
sacrifice ; for the cart is indeed (one of the means 
of) sacrifice. To the cart, therefore, refer the (fol- 
lowing) Yafus-texts, and not to a store-room, nor to 
a jar. The JZishis, it is true, once took (the rice) 
from a leathern bag, and hence, in the case of the 
/frshis, the Ya^us-texts applied to a leathern bag. 
Here, however, they are taken in their natural 
application. Because he thinks ' from (or, by means 
of) the sacrifice I will perform the sacrifice,' let him, 
therefore, take (rice) from the cart 

8. Some do indeed take it from a (wooden) jar. 
In that case also he should mutter the Ya^us-texts 
without omitting any; and let him in that case take 
(the rice) after inserting the wooden sword 1 under 

1 The sphya is a straight sword (khat/ga) or knife, a cubit 
long, carved out of khadira wood (Mimosa Catechu). Katy. St. 
I> 3> 33 > 39- It is use d f° r various purposes calculated to sym- 
bolically insure the safe and undisturbed performance of the sacri- 
fice. On the present occasion it represents the yoke, by touching 
which (par. 10) the cart is connected with the sacrifice. At the 
close of the sacrifice also the offering spoons are, as it were, un- 
yoked (or relieved of their duties), by being placed on the yoke, if 
the rice was taken from the cart ; or on the wooden sword lying on 
the jar, if it was taken from the latter. See I, 8, 3, 26. 
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(the jar). He does so, thinking 'where we want 
to yoke, there we unyoke;' for from the same place 
where they yoke, they also unyoke. 

9. (Like) fire, verily, is the yoke of that very cart; 
for the yoke is indeed (like) fire: hence the shoulder 
of those (oxen) that draw this (cart) becomes as if 
burnt by fire. The middle part of the pole behind 
the prop represents, as it were, its (the cart's) altar 1 ; 
and the enclosed space of the cart (which contains 
the rice) constitutes its havirdhanam (receptacle 
of the sacrificial food) 2 . 

10. He now touches the yoke, with the text 
(V&f. S. I, 8 a) : ' Thou art the yoke (dhur) ; injure 
(dhurv) thou the injurer! injure him that injures 
us ! injure him whom we injure !' For there being 
a fire in the yoke by which he will have to pass 
when he fetches the material for the oblation, he 
thereby propitiates it, and thus that fire in the yoke 
does not injure him when he passes by. 

11. Here now Aru»i said: 'Every half-moon 3 
I destroy the enemies.' This he said with reference 
to this point 

1 The pole of an Indian cart consists of two pieces of wood, joined 
together in its forepart and diverging towards the axle. Hence, as 
Siyana remarks, it resembles the altar in shape, being narrower 
in front and broader at the back, the altar measuring twenty-four 
cubits in front and thirty cubits at the back. At the extreme end 
of the pole a piece of wood is fastened on, or the pole itself is 
turned downwards, so as to serve as a prop or rest (popularly 
called ' sipoy ' in Western India, and ' horse ' in English). 

* The havirdhSna (-ma»</apa) is a temporary shed or tent 
erected on the sacrificial ground for the performance of the Soma- 
sacrifice, in which the two carts containing the Soma-plants are 
placed. These carts themselves, however, are also called havir- 
dhana. Cf. IV, 6, 9, ioseq. ; III, 5, 3, 7. 

* L e. at the time of the new and the full moon. SchoL 
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1 2. Thereupon, whilst touching the pole behind 
the prop, he mutters (Vi^-. S. I, 8 b-9 a) : 'To the 
gods thou belongest, thou the best carrying one, 
the most firmly joined 1 , the most richly filled 8 , 
the most agreeable (to the gods), the best caller 
of the gods!' ' Thou art unbent, the receptacle of 
oblations; be thou firm, waver not!' Thus he 
eulogises the cart, hoping that he may obtain the 
oblation from the one thus eulogised and pleased. 
He adds (V&g. S. I, 9 b), ' May thy Lord of Sacri- 
fice not waver!' for Lord of Sacrifice is the sacri- 
ficer, and it is for the sacrificer, therefore, that he 
thus prays for firmness. 

13. He now ascends (the cart by the southern 
wheel), with the text (Vif. S. I, 9 c): 'May Vish»u 
ascend thee!' For Vishmi is the sacrifice; by 
striding (vi-kram) he obtained for the gods this 
all-pervading power (vikrinti) which now belongs 
to them. By his first step he gained this very 
(earth), by the second the aerial expanse, and by 
the last step the sky. And this very same per- 
vading power Vish»u, as sacrifice, by his strides 
obtains for him (the sacrificer). 

14. He then looks (at the rice) and (addressing 
the cart) mutters (V4f. S. I, 9 d) : ' Wide open (be 

1 Sasni-tama (?' the most bountiful'); sasni is explained by 
Mahtdhara (in accordance with Ylska, Nir. V, 1) by samsnita, 
from snd, ' to purify, cleanse,' or from snS (snai), ' to envelop, 
wrap round;' hence 'cleanest or purest,' or 'most firmly secured 
by being tied (with thongs, &c.) ' The latter was probably the 
meaning connected with the word in this sacrificial formula; 
though the correct derivation is no doubt from san, 'to acquire, 
gain,' and ' to bestow ' (Roth, Nirukta notes, p. 52). In modern 
Indian carts the yoke is fastened on to the pole by a string. 

1 Papritama, ' most filled with rice,' &c. Schol. 
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thou) to the wind ! ' For wind means breath ; so 
that by this prayer he effects free scope for the 
air of the (sacrificer's) breath. 

15. With the text (V4f. S. I, 9 e), 'Repelled is 
the Rakshas!' he then throws away whatever (grass, 
&c) may have fallen on it But if nothing (have 
fallen on it), let him merely touch it. He thereby 
drives away from it the evil spirits, the Rakshas. 

16. He touches (the rice), with the text (Va^. S. 
I, 9 f), ' Let the five take ! ' for five are these 
fingers, and fivefold also is the sacrifice 1 ; so that 
he thereby puts the sacrifice on it (the cart). 

1 7. He then takes (the rice), with the text (V&f. S. I, 
10 a, b): 'At the impulse (prasavana) of the divine 
Savitri, I take thee with the arms of the A^vins, 
with the hands of Pushan, thee, agreeable to Agni!' 
For SavitW is the impeller (prasavitrz) of the 
gods : therefore he takes this as one impelled by 
Savitri. ' With the arms of the Asvins,' he says, 
because the two A-rvins are the Adhvaryu priests (of 
the gods). 'With the hands of Pushan,' he says, 
because Pushan is distributer of portions (to the 
gods), who with his own hands places the food 
before them. The gods are the truth, and men are 
the untruth : thus he thereby takes (the rice) by 
means of the truth. 



1 According to SSyana, because there are five kinds of obla- 
tions (havish-pahkti) at the Soma-sacrifice. Cf. Ait. Br. II, 24, 
with Haug's translation. Compare also the distinction of five 
different parts in the victim at animal sacrifices : •Sat. Br. 1, 5, 2, 16 ; 
Ait. Br. II, 14; III, 23; and the five kinds of victims, viz. man, 
horse, bullock, ram, and he-goat: Ath.V. XI, 2, 9 ; Sat. Br. I, 2, 3, 
6. 7; VI, 2, 1, 6. 18; VII, 5, a, 10; Taitt S. IV, 2, 10; ATAand. 
Up. II, 6, 1. 
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1 8. He now announces (the oblation) to the deity 
(for whom it is intended). For when the Adhvaryu 
is about to take the oblation, all the gods draw near 
to him, thinking, ' My name he will choose ! my 
name he will choose !' and among them who are thus 
gathered together, he thereby 1 establishes concord. 

19. Another reason for which he announces (the 
oblation) to the deity, is this : whichever deities are 
chosen, they consider it as an obligation that they 
are bound to fulfil whatever wish he entertains whilst 
taking (the oblation) ; and for that reason also he an- 
nounces it to the deity. After taking the oblations 
(to the other deities) in the same way as before 8 , — 

20. He touches (the rice that is left), with the text 
(V&f. S. I, 11 a): 'For existence (or, abundance, — 
I leave) thee, not for non-offering 3 !' He thereby 
causes it to increase again. 

1 Viz. by calling out the names, since, without this being done, 
quarrels would arise among the deities as to whom the offering 
might be intended for. Mahfdh. 

* Viz. as in the case of the oblation to Agni, and substituting 
the name of the respective deity in the formula used above (par. 1 7), 
'Thee, agreeable to (Agni) I' The oblations prescribed for the 
full-moon sacrifice are a cake on eight potsherds for Agni, and one 
on eleven potsherds for Agni and Soma : for each of these cakes 
he takes four handfuls from the cart [and throws them into the 
Agnihotra ladle lying on the winnowing basket which he holds 
with his left hand. With each of the first three handfuls of each 
of the two oblations he repeats the above text, whilst the fourth 
handful is thrown in silently. After the oblation for Agni is taken, 
he pours it from the ladle into the winnowing basket so as to lie 
on the southern side ; and then takes out the oblation for Agni- 
Soma, which is afterwards poured into the basket so as to lie 
north of the first heap]. Kilty. St. II, 3, 20-21 and ScholL 

* Thus Mahtdhara (i. e. 'to serve for future oblations, or as food 
for the priests'). Perhaps the meaning is, 'For a (divine or human) 
being thee, not for the evil spirit 1' Cf. St. Petersburg Diet. s. v. 
bhuta. 

[.2] C 
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21. He now (whilst seated on the cart) looks 
towards east, with the text (Va^ - . S. I, 1 1 b) : ' May 

I perceive the light!' For that cart being covered 
up, its eye is thereby, as it were, affected with evil. 
Light, moreover, represents the sacrifice, the day, 
the gods, and the sun ; so that he thereby perceives 
this same (fourfold) light. 

22. He then descends (from the cart), with the 
text (VS,f. S. 1, 1 1 c) : ' May those provided with doors 
stand firm on the earth ! ' Those provided with doors 
are the houses : for the houses of the sacrificer 
might indeed be capable of breaking down behind 
the back of his Adhvaryu, when he walks forward 
(from the cart) with the sacrifice, and might crush 
his (the sacrificer's) family. By this (text), however, 
he causes them to stand firmly on this earth, so that 
they do not break down and crush (his family) ; for 
this reason he says : ' May those provided with doors 
stand firm on the earth ! ' He then walks forward 
(north of the Garhapatya fire), with the text(V4f. S. I, 

I I d), ' I move along the wide aerial realm ;' the appli- 
cation of which is the same (as before ; see par. 4). 

23. In the case of one (viz. householder) whose 
Garhapatya fire they (the priests) use for cooking 
oblations, they place the utensils in the Garhapatya 
(house) ; and let him (the Adhvaryu) in that case put 
(the winnowing basket with the rice) down at the 
back (or west) side of the Garhapatya. But in the 
case of one whose Ahavantya they use for cooking 
oblations, they place the utensils together in the 
Ahavaniya ; and let him in that case put it (the 
rice) down at the back of the Ahavaniya. He 
should (in either case) do so, with the text (Va^. S. I, 
lie),' On the navel of the earth I place thee !' for 
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the navel means the centre, and the centre is safe 
from danger: for this reason he says, ' On the navel 
of the earth I place thee ! ' And further, ' In the 
lap of Aditi (the boundless or inviolable earth) ! ' for 
when people guard anything very carefully, they 
commonly say that ' they, as it were, carried it in 
their lap ; ' and this is the reason why he says, ' In 
the lap of Aditi ! ' And further, ' O Agni, do thou 
protect this offering!' whereby he makes this obla- 
tion over for protection both to Agni and to this 
earth : for this reason he says, ' O Agni, do thou 
protect this offering!' 

Third Brahma^a. 

1. He now prepares two strainers (pavitra) 1 , with 
the text (V&f. S. I, 12 a): ' Purifiers (or strainers, 
pavitra) are ye, and belonging to Vish«u!' For 
Vish»u is the sacrifice ; so that he thereby says, 
' You belong to the sacrifice.' 

2. Two there are of them: for means of cleansing 
(pavitra) is this (wind) which here ventilates (pa- 
vate) ; and this, it is true, ventilates as one only ; 
but on entering into man, it becomes a forward and 
a backward one, and they are these two, to wit, the 
pra«a (breathing out) and the udana (breathing up 
or in) 2 . And as this (clarifying process) takes place 

1 These strainers (or clarifiers) are to consist of two blades of 
Kuxa grass, with unbroken or undecayed tops, and without buds 
on them ; and they must be severed from their roots by means of 
other Kuja blades, so as to be of equal length (viz. one pradera, 
or span of thumb and fore-finger, long). Katy. St. II, 3, 31. 

5 Thus Sdyana here takes the terms prSwa (u&pingal&din&fi- 
dviri bahir nirga^Aan priwaA praft) and udSna (tathaiva dvara 
punar antaA pravuan pratyah). In Ait. Br. II, 29, and IThind. 
Up- I> 3> 3> prana, apana, and vyana are mentioned as the 

C 2 
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in accordance with the measure of that (process of 
breathing), therefore there are two (strainers). 

3. There may also be three: for the vy ana (or 
pervading vital air) * is a third (kind of breathing) ; 
but in reality there are only two. Having then 
strained the sprinkling water 2 with these two 
(strainers), he sprinkles with it. The reason why 
he strains it with the two (strainers) is this : 

4. VWtra in truth lay covering all this (space) 
which here extends between heaven and earth. 
And because he lay covering (vri) all this, there- 
fore his name is VWtra. 

5. Him Indra slew. He being slain flowed forth 
stinking in all directions towards the water ; for in 
every direction lies the ocean. And in consequence 
of this, some of the waters became disgusted, and, 
rising higher and higher, flowed over: whence 
(sprung) these grasses (of which the strainers are 
made) ; for they represent the water which was not 
putrified. With the other (water), however, some 

three vital airs; where prawa is taken by Professors Haug and 
Mtiller as ' in-breathing ' (' respiration ' or ' expiration,' Roer), and 
apana as 'out-breathing' ('inspiration,' R5er). Five vital airs 
are generally enumerated (Sat. Br. IX, 2, 2, 5) ; but theological 
speculation evidently considered these bodily processes a very con- 
venient source of symbolism, as we find mention made in the 
Sat. Br. of six (XIV, 1,3,32); seven (III, 1,3, 21; XIII, 1,7, 2); 
nine (I, 5, 2, 5) ; and ten (XI, 6, 3, 7) breaths or vital airs. 

1 'A combination of the out-breathing and in-breathing;' but 
as there is no distinction between this kind of breath and the 
others (combined), two must be considered as the normal number 
of strainers. Schol. 

* He pours water into the Agnihotra ladle (in which some of 
the awn of the rice remains), and after cleaning it with the two 
strainers, he sprinkles with it. K£ty. II, 3, 33 seq. The details of 
this process are given in par. 6 seq. 
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matter has become mixed up, inasmuch as the 
putrid VWtra flowed into it. This he now removes 
from it by means of these two strainers ; whereupon 
he sprinkles with the (sacrificially) pure water. This 
is the reason why he strains it through them. 

6. He strains it, with the text (Vif. S. I, 12 b): 
' By the impulse of Savitr* I purify thee with this 
flawless purifier (or ventilator, pavitra), with the rays 
of the sun !' For Savitrz is the impeller (prasavitr*) 
of the gods, so that he strains this (water) as one 
impelled by Savitrz. ' With this flawless purifier (ven- 
tilator, pavitra),' he says, because this (wind) which 
here ventilates (or purifies, pa vate) is a flawless puri- 
fier. ' With the rays of the sun,' he says, because they, 
the rays of the sun, are certainly purifying ; and for 
this reason he says, 'With the rays of the sun.' 

7. Having taken it (the water with the ladle) in 
his left hand, he makes it spirt upwards with his 
right hand, and eulogises and glorifies it, with the 
text (V&£". S. I, 12 c) : ' Shining (or divine) waters ! 
ye the first-going, the first-drinking 1 ones!' For 
the waters are shining ; and for this reason he says, 
' Shining waters ! ' ' First-going,' he calls them, be- 
cause they flow towards the sea and are therefore 
going in front (or forwards). ' First-drinking,' he 
calls them, because they are the first that drink 
of king Soma 2 and are therefore 'drinking first.' 
And further : ' Forward now lead this sacrifice 3 , 

1 AgrepuvaA; Mahidhara allows to it the alternative meaning 
* first- purifying.' 

* ' Because, for the sake of extracting the juice from the Soma- 
plants, water is poured on them, so that the water drinks of the 
juice before the gods do.' Say. • 

* I. e. ' carry the sacrifice through without hindrance.' Mahidh. 



Digitized by 



Google 



22 DATAPATH A-BRAHMA1VA. 

forward the Lord of Sacrifice, the liberal, god-loving 
Lord of Sacrifice ! ' whereby he says, ' Well (lead) 
the sacrifice, well the sacrificer!' 

8. And further (Va^\ S. I, 13 a): 'You Indra 
chose (for his companions) in the battle against 
VWtra!' For Indra, when he was battling with 
VWtra, did choose them (the waters) and with their 
help he killed him; and for this reason he says, 
' You Indra chose in the battle against VWtra!' 

9. 'You chose Indra in the battle against VWtra!' 
for they, too, chose Indra when he was battling with 
Vmra, and with them he killed him : therefore he 
says, 'You chose Indra in the battle against Vr/'tra !' 

10. And further (V&f. S. I, 13d) : 'Consecrated 
by sprinkling are ye !' With these words he makes 
amends to them 1 . He then sprinkles the (first) 
oblation 2 . One and the same meaning applies to 
the (whole process of) sprinkling, viz. he thereby 
makes sacrificially pure that (which he sprinkles). 

11. He sprinkles, with the text (Va^. S. I, 13 e) : 
' Thee, agreeable to Agni, I sprinkle ! ' Thus for which- 
ever deity the oblation is intended, for that one he 
thereby renders it sacrificially pure. When he has in 
the same way as before sprinkled (all) the oblations, — 

12. He then sprinkles the sacrificial vessels 3 , 

1 He, in the first place, sprinkles the sprinkling water in the 
ladle with itself; and the guilt incurred in the act of consecrating 
it with itself, that is, with something unconsecrated, is made amends 
for by the accompanying formula, Say. Similarly Mahidhara : 
' The unconsecrated (water) cannot consecrate other (water).' 

2 Before doing so he asks the Brahman's permission (cf. p. 7, 
note 1), ' O Brahman I shall I sprinkle the oblation?' when the latter, 
after muttering the mantra, 'Sprinkle the sacrifice I gladden the 
deities,' Ac, gives the permission by 'Oml sprinkle !' Paddh. on 
Katy. II, 3, 36. 

s According to some authorities the vessels are placed together 
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with the text (V&f. S. I, 13 g), ' Be ye pure for the 
divine work, for the sacrifice to the gods!' for it is 
for the divine work, the sacrifice to the gods, that he 
consecrates them. 'Whatever, that belongs to you, 
the impure have defiled by touching, that I hereby 
purify for you!' For whatever belonging to them 
some impure one — either a carpenter or some other 
impure person — has on this occasion desecrated by 
touching, that he thereby renders sacrificially pure 
for them by means of the water; and therefore he 
says, ' Whatever, that belongs to you, the impure 
have defiled by touching, that I hereby purify for 
you 1 !' 

Fourth Brahmajva. 

1. He now takes the black antelope skin 2 , for 
completeness of the sacrifice. For once upon a 
time the sacrifice escaped the gods, and having be- 
come a black antelope roamed about. The gods 
having thereupon found it and stripped it of its 
skin, they brought it (the skin) away with them. 

on one heap, and are then consecrated together by one sprinkling. 
According to others, each vessel must be consecrated separately. 
Katy. St. II, 3, 39. 

1 After he has done the sprinkling, he puts the remaining water 
away in some place where nobody is allowed to walk [as between 
the prawttas and the Ahavanfya; or (according to Apastamba) 
before, or east of, the Garhapatya, since nobody is allowed to pass 
between the Garhapatya and Ahavaniya. The two strainers also 
remain in the sprinkling water]. Katy. St. II, 3, 40. 

' The skin of the black antelope may be regarded as one of 
the symbols of Brahmanical worship and civilisation. Thus it is 
said in Manu II, 22-23: 'That which lies between these two 
mountain ranges (the Himalaya and the Vindhya), from the eastern 
to the western ocean, the wise know as Aryavarta (the land of the 
Aryas). Where the black antelope naturally roams about, that 
should be known as the land suitable for sacrifice; what lies 
beyond that is the country of the MleAMas (barbarians).' 
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2. Its white and black hairs represent the Rik- 
verses and the Sim an- verses; to wit, the white the 
Saman and the black the Rik ; or conversely, the 
black the Saman and the white the Rik. The 
brown and the yellow ones, on the other hand, 
represent the Ya,fus-texts. 

3. Now this same threefold science is the sacri- 
fice ; that manifold form, that (varying) colour of 
this (science) is what is (represented by) this 
black antelope skin. For the completeness of the 
sacrifice (he takes the skin) : hence the rite of ini- 
tiation (for the Soma-sacrifice) is likewise performed 
on the black antelope skin j — for the completion of 
the sacrifice : hence it is also used for husking and 
bruising (the rice) on, in order that nothing of the 
oblation may get spilt; and that, if any grain or 
flour should now be spilt on it, the sacrifice would 
still remain securely established in the sacrifice. For 
this reason it is used for husking and bruising upon. 

4. He thus takes the black antelope skin, with 
the text (Va£\ S. 1, 14a): 'Bliss-bestowing (yarman) 
art thou !' For barman (' hide ') is the name of that 
(skin of the) black deer used among men, but 
carman (bliss) is (that used) among the gods; and 
for this reason he says, ' Bliss-bestowing art thou ! ' 
He shakes it, with the text (Va^ - . S. I, 14 b), 
'Shaken oft* is the Rakshas, shaken off are the 
enemies ! ' whereby he repels from it the evil spirits, 
the Rakshas. He shakes it whilst holding it apart 
from the vessels * ; whereby he shakes off whatever 
impure matter there may have been on it. 

1 According to some exegetes the Adhvaryu himself must step 
beyond (i.e. aside from) the vessels when he shakes the skin; 
according to others, he should not move, but only hold the skin 
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5. He spreads it (on the ground with the hairy 
side upwards, and) with its neck-part turned to the 
west 1 , with the text (V£f. S. I, 14 c) : ' The skin of 
Aditi art thou! May Aditi acknowledge thee!" 
For Aditi is this earth, and whatever is on her, 
that serves as a skin to her: for this reason he says, 
' The skin of Aditi art thou ! ' And • may Aditi 
acknowledge thee!' he says, because one who is 
related (to another) acknowledges (him). Thereby 
he establishes a mutual understanding between her 
and the black antelope skin, (thinking) 'they will 
not hurt each other.' While it is still being held 
down with his left hand, — 

6. He at once takes the mortar with his right 
hand, fearing lest the evil spirits, the Rakshas, 
might rush in here in the meantime. For the 
priest (brahmawa) 2 is the repeller of the Rakshas : 
therefore, whilst it is still being held down with his 
left hand, — 

7. He puts the mortar (on it), with the text (V&£\ 
S. I, 14 d, e) : 'A wooden stone (adri) art thou!' 

apart from the vessels, so that no impure matter should fall on 
them. Some also maintain that the skin should only be shaken 
once, whilst others think it should be done three times. Cf. Katy. 
Sr. II, 4, 2. Schol. 

1 Special mention is here made of this feature, since as a rule 
(Kity. I, 10, 4) the skin is spread with its neck-part turned east- 
wards. He lays it down on the north side of the sacrificial ground, 
either west of the utkara (the mound formed by the earth dug 
out in constructing the altar, and by other rubbish) or exactly 
north of the GSrhapatya. Schol. on K&ty. II, 4, 3. 

a Only a Brihman can perform sacrifice. If, as is permitted in 
certain ceremonies, a Kshatriya or Vaijya officiates, he, as it were, 
becomes a Br&hman (and is addressed as such) for the occasion, 
by means of the dtkshS, or rite of initiation. Cf. .Sat. Br. Ill, 
2, 1, 39 ; XIII, 4, 1, 3. 
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or 'A broad-bottomed stone (gravan) art thou!' 
For, just as there (in the Soma-sacrifice) they press 
king Soma out with stones (gravan), thus here 
also he prepares the oblation (havirya^wa) by 
means of the mortar and pestle, and the large and 
small mill-stones 1 . Now 'stones (adraya^)' is 
the common name of these, and therefore he says, 
' a stone art thou.' And ' wooden,' he calls it, be- 
cause this one (the mortar) really is made of wood 2 . 
Or, he says, 'a broad-bottomed stone (gravan) art 
thou,' because it is both a stone and broad-bottomed. 
He adds : ' May Aditi's skin acknowledge (receive) 
thee ! ' whereby he establishes a mutual understand- 
ing between it (the mortar) and the black antelope 
skin, thinking: ' they will not injure each other.' 

8. He then pours the (two portions of) rice (from 
the winnowing basket into the mortar), with the text 
(VAf. S. I, 15 a) : ' Thou art the body of Agni, 
thou the releaser of speech ! ' For it is (material 
for) sacrifice, and hence (by being offered in the fire) 
it becomes Agni's body. ' The releaser of speech,' 
he adds, because he now releases that speech which 
he restrained when he was about to take the rice 
(from the cart). The reason why he now releases his 
speech, is that the sacrifice has now obtained a firm 
footing in the mortar, that it has become diffused ; 
and for this reason he says, 'the releaser of speech ! ' 

1 Here, as in I, 5, 2, 11 (havirya^ne 'tha saumye 'dhvare), 
we have the simple division of the ^rauta-sacrifices into obla- 
tions (of ghee, milk, rice, barley, &c.) and libations (of Soma). 
More usually the pajubandhu, or animal-sacrifice, is added as 
a third division. See also I, 7, 2, 10. 

* The mortar (ulukhala) and pestle (musala) are to be made 
of very hard wood, viz. both of vara»a wood (CraUega Roxburghii), 
or the mortar of paid* a wood (Butea Frondosa), and the pestle of 
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9. Should he, however (by some accident), utter 
any human sound before this time, let him in that 
case mutter some Rik or Ya^us-text addressed to 
Vishmi 1 ; for Vishwu is the sacrifice, so that he 
thereby again obtains a hold on the sacrifice, and 
penance is thereby done by him (for not keeping 
silent). He adds : ' For the pleasure of the gods 
I seize thee!' for the oblation is taken with the 
intention ' that it shall gladden the gods.' 

10. He now takes the pestle, with the text (Va^. 
S. I, 14 b), 'A large, wooden stone art thou!' for 
it is a large stone, and made of wood, too. He 
thrusts it down, with the text (V4f. S. 1, 14 c), ' Do 
thou prepare this oblation for the gods 2 ! do thou 
prepare it thoroughly!' thereby saying, 'Get this 
oblation ready for the gods ! get it quite ready ! ' 

11. He then calls the Havishkrzt 8 (preparer 
of the sacrificial food), ' Havishk^'t, come hither ! 
Havishkrzt, come hither ! ' The Havishkrzt 4 no 
doubt is speech, so that he thereby frees speech from 

k h a d i r a wood (Acacia Catechu). The former is to be of the height 
of the knee, and the latter three aratnis (cubits) long. Schol. on 
Katy. I, 3, 36 ; M. Mtiller, Die Todtenbestattung bei den Brah- 
manen, Zeitsch. der D. Morg. Ges. IX, p. xl. 

1 Kity. Sr. II, 2, 6-7 lays down the general rule, that if the 
Brahman or Adhvaryu (and according to some, the sacrificer also) 
by some slip were to utter any sound during the time for which 
restraint of speech (vstg-yama) is enjoined, they must atone for 
the transgression by muttering some mantra addressed to Vishnu, 
such as the couplet (V£g. S. V, 38, 41), ' Widely, O Vishwu, stride !' 
&c, or the formula (ib. I, 4), ' O Vishwu, preserve the sacrifice I ' 

* Or ' for the god,' ' for the goddess,' as the case may be. 

s Or, he pronounces the havishkr/t formula, see next note. 
According to KSty. Si. II, 4, 13 he calls out three separate times. 

4 Havishkr/'t denotes not only the person that prepares the 
oblation, but also this formula by which that person is called. 
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restraint. And speech, moreover, represents sacrifice 1 , 
so that he thereby again calls the sacrifice to him. 

12. Now there are four different forms of this 
call, viz. 'come hither (ehi)!' in the case of a 
Brahman; 'approach (agahi)!' and 'hasten hither 
(adrava) !' in the case of a VaLyya and a member of 
the military caste (r£f anyabandhu 2 ) ; and 'run 
hither (adhava)!' in that of a Sudra. On this 
occasion he uses the call that belongs to a Brah- 
man, because that one is best adapted for a sacrifice, 
and is besides the most gentle: let him therefore 
say, 'come hither (ehi) !' 

13. Now in former times it was no other than the 
wife (of the sacrificer) who rose at this (call, to act) 
as Havishkr/'t; therefore now also (she or) some 
one (priest) 3 rises in answer to this call. And at 
the time when he (the Adhvaryu) calls the Havish- 
kn't, one of the priests * beats the two mill-stones. 

1 Viz. in the shape of the sacrificial formulas. 

1 This inversion of the order of the second (or Kshatriya) and 
third (or Vairya) castes is rather strange. The Sutras of Bharadv., 
Apast., and Hirawy. assign the same formulas to the several castes 
as here. Cf. Hillebrandt, Neu- und Vollmondsopfer, p. 29. 

* According to the Schol. on Katy. St. II, 4, 13, either the 
wife of the patron or the Agntdhra (the priest who kindles the 
fire) acts as Havishkr/'t Mahidh. on Va£. S. I, 15 includes the 
patron (sacrificer) himself, unless ya^amanaA patni is a misprint 
for ya^amSnapatnf. According to Apastamba, 'either a maid- 
servant or the wife grinds; or the wife threshes and the Sudra 
woman grinds ' (cf. Schol. on Kity. St. II, 5, 7). Similarly Bhiradv. 
and Hirany. ; cf. Hillebrandt, p. 38, n. a. Similar cases of dif- 
ferences between the ritualistic practices of the present time and 
those of former times are very frequently alluded to in the ritualistic 
books ; and are of especial interest, as they afford some insight 
into the gradual development of the sacrificial ceremonial. Cf. 
Weber, Ind. Stud. X, 156 seq. 

4 Viz. the Agnidhra, whilst seated north of the expansion 
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The reason why they produce this discordant noise, 
is this : 

14. Manu was in possession of a bull '. Into him 
had entered an Asura-killing, foe-killing voice ; and 
by his snorting and roaring the Asuras and Rakshas 
were continually being crushed. Thereupon the 
Asuras said to one another : ' Evil, alas ! this bull 
inflicts upon us ! how can we possibly destroy him ?' 
Now Kilata and Akuli were the two priests 
(brahman) of the Asuras. 

1 5. These two said, ' God-fearing, they say, is 
Manu : let us two then ascertain ! ' They then went 
to him and said : ' Manu! we will sacrifice for thee!' 
He said: 'Wherewith?' They said: 'With this 
bull ! ' He said : ' So be it ! ' On his (the bull's) 
being killed the voice went from him. 

16. It entered into Manavi, the wife of Manu; 
and when they heard her speak, the Asuras and 
Rakshas were continually being crushed. There- 
upon the Asuras said to one another : ' Hereby 
even greater evil is inflicted on us, for the human 
voice speaks more ! ' Kilata and Akuli then said : 
' God-fearing, they say, is Manu : let us then ascer- 
tain ! ' They went to him and said : ' Manu ! we 
will sacrifice for thee ! ' He said : ' Wherewith ? ' 

(vihira) of the fires ; he strikes with the wedge (jamy a, a stick of 
khadira wood, usually some six or eight inches long, used for 
placing under the lower grindstone on the north side, so as to 
make it incline towards east) twice the lower and once the upper 
grindstone. Schol. on Katy. Si. II, 4, 15. 

1 This bull of Manu has been compared by Dr. Kuhn (Zeit- 
schrift fur Vergl. Sprachf. IV, 91 seq.) with the Minotaur of the 
Greeks. Cf. also J. Muir, Original Sanskrit Texts, vol. i. p. 188 
seq. ; and Professor Weber's Translation of the first AdhySya, Ind. 
Streifen, I, p. 50. 
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They said : ' With this thy wife ! ' He said : ' So 
be it ! ' And on her being killed that voice went 
from her. 

17. It entered into the sacrifice itself, into the 
sacrificial vessels ; and thence those two (Asura 
priests) were unable to expel it. This same Asura- 
killing, foe-killing voice sounds forth (from the mill- 
stones when they are beaten with the wedge). And 
for whomsoever that knows this, they produce this 
discordant noise on the present occasion, his enemies 
are rendered very miserable. 

18. He beats the mill-stones with the wedge,, 
with the text (Vfif. S. I, 16 a) : 'A honey-tongued 
cock (kukku/a *) art thou (O wedge) ! ' For honey- 
tongued indeed was he (the bull) for the gods, 
and poison-tongued for the Asuras : hence he 
thereby says : ' What thou wert for the gods, that 
be thou for us !' He adds : ' Sap and strength do 
thou call hither ! with thy help may we conquer in 
every battle ! ' In these words there is nothing that 
is obscure. 

19. Thereupon a he (the Adhvaryu) takes the 
winnowing basket, with the text (V&f. S. I, 14 b) : 
' Rain-grown art thou ! ' For rain-grown it is indeed, 
whether it be made of reeds or of cane or of rushes, 
since it is the rain that makes these grow. 

1 Mahtdhara offers the following etymological derivation of this 
word: 1. from kva kva, 'where? where?' [' He who, wishing to 
kill the Asuras, roams about everywhere, crying 'where, where 
are the Asuras?']; 2. from kuk, 'a hideous noise,' and ku/, 'to 
spread;' or 3. one who, in order to frighten the Asuras, utters 
a sound resembling that of the bird called kukku/a (cock). Pro- 
fessor Weber translates it by ' Brttller ' (roarer, crier). 

4 Viz. when the rice has been husked (by the Havishkrjit in the 
mortar). Schol. on Katy. Si. II, 4, 16. 
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20. He then pours out the (threshed) rice (from 
the mortar into the winnowing basket), with the text 
(Va/ - . S. I, 16 c) : ' May the rain-grown acknowledge 
(receive) thee!' For rain-grown also are these 
(grains), whether they be rice or barley, since it is 
the rain that makes them grow. By these words he 
establishes an understanding between them and the 
winnowing basket, in the hope ' that they will not 
injure each other.' 

21. He now winnows (the rice), with the text 
(Vif. S. I, 16 d) : ' Cleared off is the Rakshas ! 
cleared off are the evil-doers ! ' The husks (which 
have fallen on the ground) he throws away \ with 
the text (Va^\ S. 1, 16 e), ' Expelled is the Rakshas!' 
for those evil spirits, the Rakshas, he thereby expels. 

22. He then separates (the husked grains from 
the unhusked), with the text (Va£\ S. 1, 16 f ): ' May 
the wind separate you !' For it is that wind (which 
is produced by the winnowing) which here purifies 
(or blows, pavate); and it is the wind that separates 
everything here (on earth) that undergoes separation : 
therefore it also separates here those (two kinds of 
grain) from each other. Now when they are under- 
going this process, and whilst he is separating* (the 
husked, so as to drop them into a pot), — 

1 He puts them into the central one of the potsherds for the 
Agni cake, and throws them on the utkara, or heap of rubbish 
(cf. p. 25, note 1). Schol. on Kity. Si. II, 4, 19. Before he pro- 
ceeds with his work, he has to touch water; cf. p. 2, note 2. 

* He separates them whilst holding the mouth of the winnowing 
basket sideways or horizontally, and makes the husked ones fall 
into the pot. Schol. on KSty. Si. II, 4, 20. According to the Pad- 
dhati, he now puts the unhusked once more into the mortar and 
threshes them again, and then pouring them back into the basket, 
repeats the same process. 



Digitized by 



Google 



32 satapatha-brAhmamv. 

23. He addresses (those in the pot) thus (V&g: S. 
I, 16 g): 'May the divine SavitW, the golden- 
handed, receive you with a flawless 1 hand !' By this 
he says: 'May they be well received!' He then 
cleans them thrice * ; for threefold is the sacrifice. 

24. Here now some clean them with the formula: 
' For the gods get clean ! for the gods get clean !' 
But let him not do so : for this oblation is intended 
for some particular deity ; and if he were to say, 
' For the gods get clean ! ' he would make it one 
intended for all the deities, and would thereby raise 
a quarrel among the deities. Let him therefore do 
the cleaning silently 1 

Second AdhyAya. First BrAhmava. 

1. Now the one (viz. the Agnldhra) puts the 
potsherds on (the Garhapatya fire); the other (viz. 
the Adhvaryu) the two mill-stones (on the black 
antelope skin) : these two acts are done simulta- 
neously. The reason why they are done simul- 
taneously (is this) : 

2. The head of this sacrifice is (represented by) 
the rice-cake 3 : for those potsherds (kapala), no 
doubt, are to this (rice-cake) what the skull bones 
(kapala) are to the head, and the ground rice is 

1 Viz. with the fingers joined together so as not to allow any 
grains to fall to the ground. Mahtdh. 

* By removing the minute husks and grains (k a » a) he makes the 
husked grains (tawrfula) free from dust and shiny (this is apparently 
done by repeated winnowings). Schol. on KSty. St. II, 4, 22. 

* This idea was no doubt suggested by the derivation of the 
word puro<ftb (rice-cake), from puras, 'before, in front, at the 
head,' and d&s, 'to offer' (see I, 6, 2, 5); the double meaning of 
kapSla (shell or cup and skull) being made use of to complete 
the simile. 
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nothing else than the brain. Now this (combination 
of skull and brain) certainly forms one limb : ' Let 
us put that (which is) one together ! Let us make it 
one!' thus they think; and therefore the two acts 
are done simultaneously. 

3. He who puts the potsherds on (the fire), takes 
the shovelling-stick (u pa vesh a), with the text(Vif. 
S. I, 17a): 'Bold (dhrzsh/i) art thou!' For since 
with it he, as it were, attacks the fire boldly, there- 
fore it is called dhrtsh/i 1 . And since with it he 
touches (the coals) at the sacrifice, since with it he 
attends to (upa-vish) this (Garhapatya fire), there- 
fore it is called upavesha. 

4. With it he shifts the coals to the fore-part* 
(of the khara or hearth-mound), with the text (V4f. 
S. I, 17b): 'O fire! cast off the fire that eateth 
raw flesh ! drive away the corpse-eating one ! ' For 
the raw flesh-eating (fire) is the one with which men 
cook what they eat; and the corpse-eating one is 
that on which they burn (the dead) man : these two 
he thereby expels from it (the Garhapatya). 

5. He now pulls toward himself 3 one coal, with 
the text (V&f. S. I, 17c): ' Bring hither that (fire) 
which maketh offerings to the gods ! ' He thinks : 
' On that (fire), which makes offerings to the gods, we 

1 The upavesha, or dhrj'sh/i, is made of fresh varawa or 
palfij a wood, a cubit (aratni) or span (vitasti) long; one of its ends 
having the shape of a hand (hastdkrj'ti), to serve as a coal shovel; 
cf. Mahtdh. and Schol. on K%. I, 3, 36 ; II, 4, 26. Dhr»'sh/i is 
apparently derived from the root dhr* sh, ' to be bold.' 

* The burning coals have been hitherto lying on the western 
side of the Girhapatya hearth, and as this side, which has been 
well heated by this time, will be used for the potsherds to be put on, 
he shifts the coals to the eastern or fore-part of the hearth. 

* Viz. to the centre of the cooking-place. 

[12] D 
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will cook the oblations! on that one we will perform 
the sacrifice!' and for this- reason he pulls (one of 
the coals) toward himself. 

6. On it he places the central potsherd 1 . For 

1 In Ya#»ika Deva's commentary on Katy. II, 4, 37, full explana- 
tions are given regarding the manner of arranging the potsherds 
(k a pal as) on which the sacrificial cakes are spread, and which 
vary in number and shape. The Adhvaryu is first to describe 
a circle, the diameter of which is six angulas (an angula or 
thumb's breadth - about $ inch). This circle he then divides into 
three parts by drawing across, from west to east, two parallel lines 
at a distance of two angulas from one another, so as to make the 
two outer (or southern and northern) segments of equal size. The 
middle division he then covers with three equal square potsherds 
(measuring two angulas on each side), by laying down first the 
central one, then the one behind or west of it, and lastly the front 
or eastern one. He then lays down another (the fourth) south of 
the first or central one ; after which he divides the still remaining 
potsherds equally between the southern and the northern segments, 
or, in case of that number being uneven, assigns the odd potsherd 
to the southern division. Thus, in the present case, where in the 
first place a cake on eight potsherds is to be offered to Agni; 
after laying down the three intermediate ones and the fourth, or 
central one of the southern division, he djpides the remaining four 
equally between the southern and northern segments, beginning, 
in laying them down, in the south-east corner, and moving around 
from right to left, so as to end in the north-east. Similarly in the 
case of the cake on eleven potsherds for Agnishomau, after 
laying down the first four potsherds, he assigns four of the re- 
maining seven to the southern, and three to the northern division. 
Thus with cakes requiring an uneven number of potsherds, the 
number of those of the southern division exceeds that of the nor- 
thern one by two ; and in the case of an even number, by one 
only. 'This is the rule applying to cakes requiring at least six 
potsherds. When one potsherd only is required, it is to be of the 
size of a hand ; when two, they are to form a circle divided into 
two equal parts by a line drawn from south to north ; when three, 
the circle is divided into three sections from south to north ; when 
four or five, it is divided into two halves from west to east ; and in 
the one case three potsherds are placed in the southern and one 
(of half-moon shape) in the northern half; in the other case three 
in the northern and two in the southern division. The potsherds, 
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the gods, when they were performing sacrifice, were 
in fear of a disturbance from the Asuras and 
Rakshas. They were afraid lest those evil spirits, 
the Rakshas, might rise from below them. Now 
Agni (fire) is the repeller of the Rakshas, and for 
this reason he thus places (the potsherd) on it. 
The reason why it is just this (coal) and no other 
(on which the potsherd is put) is, that this one, 
having been consecrated by the (above) sacrificial 
formula, is sacrificially pure : that is why he places 
the central potsherd on it 

7. He puts it on, with the text (V&f. S. I, 17 d) : 
'Thou art firm; make thou the earth firm!' For 
under the form of the earth he renders this same 
(sacrifice) firm ; by it he chases away the spiteful 
enemy. He adds : ' Thee, devoted to the brah- 
man, devoted to the kshatra, devoted to the 
(sacrificer's) kinsmen, I put on for the destruction of 
the enemy ! ' Manifold, indeed, are the prayers for 
blessing in the sacrificial texts (ya.g~ us) : by this one 
he prays for the priestly and military orders, those 
two towers of strength (virye, energies) 1 . 'Thee, 
devoted to the (sacrificer's) kinsmen,' he says, be- 
cause kinsmen mean wealth, and wealth he thereby 
prays for. When he says, ' I put thee on for the 
destruction of the enemy,' whether or not he wishes 
to exorcise, let him say, ' for the destruction of so 



though mostly irregular in shape, must always exactly fit one 
another, so as not to leave any space between. This is effected by 
rubbing the edges. The cake itself is to be of the shape of a 
tortoise ; the convex shield, or carapace, of the latter consisting of 
plates arranged in a somewhat similar way as the potsherds of most 
cakes, viz. in a central (dorsal) and two lateral sets. 

1 For special prayers for the two highest castes, in the Va£as. 
Sawh., cf. Weber, Ind. Stud. X, 27. 

D 2 
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and so ! ' The moment it (the potsherd) has been 
put down (and while it is still being touched) with 
the (fore-)finger of his left hand, — 

8. He seizes a (second) coal, lest the evil spirits, 
the Rakshas, should in the meantime rush in here. 
For the Brahman is the repeller of the Rakshas J : 
hence, the moment it (the potsherd) has been put 
down (and while it is still being touched) with the 
finger of his left hand, — 

9. He pushes the coal on it, with the text (Vi^ - . 
S. 1, 1 8 a) : 'Accept, O Agni, this holy work (brah- 
man) 2 !' He says this, lest the evil spirits, the 
Rakshas, should rush in here before ; for Agni is 
the repeller of the Rakshas : this is the reason why 
he pushes it on (the potsherd). 

10. He then puts on that (potsherd) which is 
(to stand) behind (or west of the first or central 
one), with the text (Va^ - . S. 1, 18 b) : 'A support art 
thou! make firm the aerial region!' Under the 
form of the atmosphere he makes this (sacrifice) 
firm; by this he chases away the spiteful enemy. He 
adds : 'Thee, devoted to the brahman, devoted to 
the kshatra, devoted to the (sacrificer's) kinsmen, 
I put on for the destruction of the enemy ! ' 

11. He then puts on that one which is (to stand) 

before (i. e. east of the first potsherd), with the text 

(Va^; S. I, 18 c) : 'A stay art thou ! do thou make 

firm the sky ! ' Under the form of the sky he makes 

this same (sacrifice) firm ; by it he chases away the 

spiteful enemy. He adds : ' Thee, devoted to the 

brahman, devoted to the kshatra, devoted to the 

kinsmen, I put on for the destruction of the enemy!' 
________ _ „_. 

2 Mahtdhara admits the alternative interpretation, 'Receive (me) 
the priest 1' 



Digitized by 



Google 



I KANDA, 2 ADHYAYA, I BRAHMAYA, 1 3. 37 

1 2. He now puts on the one that is (to stand) on 
the right (i.e. south of the first), with the text (Va^ - . S. 
1, 18 d) : ' For all the regions I put thee on ! ' What 
fourth (world) there is or is not beyond these (three) 
worlds, by that indeed he thereby chases away the 
spiteful enemy. Uncertain, no doubt, is what fourth 
(world) there is or is not beyond these (three) 
worlds, and uncertain also are all those regions ; for 
this reason he says, ' For all the regions I put thee 
on!' The remaining potsherds he puts on 1 either 
silently, or with the text (V&g. S. I, 18 e) : ' Layer- 
forming are ye! heap-forming are ye !' 

13. He then covers them over with (hot) coals, 
whilst muttering the text (Va^-. S. I, i8f): 'May 
ye be heated with the heat of the BhWgus and 

1 Viz. dividing them in the manner explained at p. 34, note 1, 
and beginning (south-east, and moving around from left to right 
(i. e. following the course of the sun). Mr. Ralph Griffith (Trans- 
lation of the R&mayan, I, p. 90) has compared this Hindu rite of 
pradakshina or dakshinikarawa with the Gaelic deasil, as 
described in the following passage of Sir W. Scott's The Two 
Drovers : ' " But it is little I would care for the food that nourishes 
me, or the fire that warms me, or for God's blessed sun itself, if 
aught but weel should happen to the grandson of my father. So 
let me walk the deasil round you, that you may go safe out into 
the far foreign land, and come safe home." Robin Oig stopped, 
half embarrassed, half laughing, and signing to those near that he 
only complied with the old woman to soothe her humour. In the 
meantime she traced around him, with wavering steps, the pro- 
pitiation, which some have thought has been derived from the 
Druidical mythology. It consists, as is well known, in the person, 
who makes the deasil, walking three times round the person who 
is the object of the ceremony, taking care to move according to 
the course of the sun.' Cf. note at p. 45. Note also the etymolo- 
gical connection between dakshi«a and deiseil (Old Ir. dessel, 
from dess, Gael, deas, south or right side). For the corresponding 
rite (dextratio) at the Roman marriage ceremonies see Rossbach, 
Romische Ehe, pp. 315, 316; Weber, Ind. Stud.V, p. 221. 
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Angiras * !' for it is indeed the brightest light, that 
of the Bh?7gus and Angiras. He covers them with 
the view that ' they shall be well heated.' 

14. Now he 2 who puts the two mill-stones on 
(the black antelope skin), (in the first place) takes 
up the black antelope skin, with the text (Va^ - . S. I, 
19) : ' Bliss-bestowing art thou ! ' He shakes it, with 
the text (ib.) : ' Shaken off is the Rakshas, shaken 
off are the enemies ! ' the import and application of 
which is the same (as above, 1, 1, 4, 4). He spreads 
it (on the ground) with the neck-part turned towards 
west, whilst muttering the text (ib.) : ' The skin of 
Aditi (the inviolate or boundless earth) art thou! 
MayAditi acknowledge (receive) thee!' the import (of 
this formula) being the same (as before, I, 1, 4, 5). 

15. He then puts the lower mill-stone on it, 
with the text (Va^ - . S. 1, 19) : 'A rock-bowl art thou ! 
May the skin of Aditi acknowledge thee ! ' for it is 
a bowl (dhisha»a) and a rock too ; and by saying, 
' May the skin of Aditi acknowledge thee,' he esta- 
blishes an understanding between it and the black 
antelope skin, so that 'they will not hurt each other.' 
This one (the lower mill-stone) represents the earth. 

16. He now puts upon (the west side of) it the 
wedge 3 with its point turned towards north, whilst 

1 The old families of the Bhn'gus and Angiras are frequendy 
mentioned together, and often also in conjunction with the Athar- 
vans: it is indeed to these three families that the native authori- 
ties attribute the texts and ritual of the Atharva-veda, or fourth 
Veda, which is generally referred to in the later Vedic writings 
under the designation AtharvShgirasas. It is probable that 
the Bhn'gu- Angiras in the above formula of the Va^as. Sam- 
hitS. are intended as equivalent to the latter term. Cf. Weber, 
Omina et Portenta, p. 346. 

* Viz. the Adhvaryu; cf. I, 2, 1,1. 

8 According to the corresponding rule of KStydyana (II, 5, 4) 
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muttering the text (Vd^. S. I, 19) : ' The stay of 
the sky art thou !' that is to say, it represents the 
atmosphere ; for by means of the atmospheric 
region those two, the sky and the earth, are firmly 
kept asunder ; and for this reason he says, ' The 
stay of the sky art thou ! ' 

17. He then puts the upper mill-stone on (the 
lower one), with the text (Vif. S. I, 19) : 'A rock- 
born bowl art thou! May the rock acknowledge 
thee ! ' For this one being smaller is, as it were, the 
daughter (of the lower mill-stone) x ; for this reason 
he calls it ' rock-born.' ' May the rock acknow- 
ledge thee ! ' he says, because one of the same kin 
acknowledges (receives the other) : thereby he esta- 
blishes an understanding between those two mill- 
stones, thinking ' they will not hurt one another ! ' 
This one, as it were, represents the sky ; (or) the 
two mill-stones are, as it were, the two jaws, and 
the wedge is the tongue : that is why he beats 
(the mill-stones) with the wedge a , for it is with the 
tongue that one speaks. 

18. He now pours the rice on (the lower stone), 
with the text (Va^ - . S. I, 20): 'Grain (dhanyam) 
art thou ! do thou gratify (dhi) s the gods !' for it is 

and to his commentators (and Mahtdhara on Vif. S. 1, 19) and 
the Black Yagur-veda, he does not lay the wedge on the lower mill- 
stone, but inserts it under the west or back-part of the stone, so as 
to make the latter incline towards east and to steady it. 

1 In the GobhiltyaGrrhya-sutrall, 1, 16 the upper stone is similarly 
called 'the son or child' of the lower one [dr/shatputra], which the 
editor, JTandrakanta, interprets as 'drt'shad and its son;' or option- 
ally, 'the son of the dmhad.' Cf. Weber, Ind. Stud.V, p. 305 note. 

■ See I, 1, 4, 13. 

* Mahtdhara derives dhanya from the root dhi; and appa- 
rently allows to it here the double meaning ' corn or grain,' and 
' that which satisfies or pleases.' 
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grain ; and it is with the intention ' that it may 
gratify the gods ' that the rice-oblation is taken. 

19. He then grinds it, with the text (Vif. S. I, 
20) : ' For out-breathing (I grind) thee ! for in-breath- 
ing thee ! for through-breathing (pervading vital 
air) x thee ! May I impart a long duration to the 
life (of the sacrificer) 2 ! ' He pours it (the ground 
rice on the skin), with the text (ib.) : ' May the 
divine Savitrz, the golden- handed, receive thee with 
a flawless hand 3 ! ' ' For his (the sacrificer's) eye 
(I look at) thee M' 

20. The reason why he thus grinds it, is that 
the sacrificial food of the gods is living, is am ma 
(ambrosia, or not dead) for the immortals. Now 
with the mortar and pestle, and with the two mill- 
stones they kill this rice-offering (havirya^wa). 

21. When he now says : 'For out-breathing thee ! 
for in-breathing thee ! ' he thereby again imparts 
out-breathing and in-breathing (to it), and by saying 
'for through-breathing thee!' he imparts through- 
breathing (to it). By ' may I impart a long duration 
to the life ! ' he bestows life on it. .By ' may the divine 
Savitrz, the golden-handed, receive thee with a flaw- 



1 On the three kinds of breathing, see I, 1, 3, 2-3. 

* According to Kityayana (II, 5, 7) and Mahidhara, this last 
formula (' May I,' &c.) should be joined to the one that follows, 
and pronounced by the Adhvaryu whilst he pours the ground rice 
on the skin. Mahidhara interprets it thus : ' I put thee, (0 rice I 
on the black antelope skin) for (increasing) the life (of the sacri- 
ficer) with a view to a long continuance (of the sacrificial work);' 
or ' I place thee along the long expanse (i. e. the skin) for thy 
(the rice's) long life !' 

3 See I, 1, 4, 23. 

4 Thus, according to Katy. or Mahtdh., whilst he looks at the 
ground rice on the skin. 
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less hand ! ' he says : ' May they be well received ! ' 
By ' for the eye thee ! ' he bestows eye-sight on it. 
Now these (attributes) are those of a living being ; 
and thus that sacrificial food for the gods is indeed 
living, is amrtta. (ambrosia, or not dead) for the im- 
mortals. This is the reason why he thus grinds (the 
rice). (Whilst) they are grinding the (ground) grains *, 
(and whilst) they are heating the potsherds, — 

22. Some one 2 pours clarified butter (into the 
4fyasth4ll, or butter-pot). Now whatever oblation, 
in being taken, is announced to a (particular) deity, 
that belongs to the respective deity, that he takes 
with a special prayer; but in taking this oblation, 
to wit, the butter, he does not announce it to 
any particular deity, and therefore takes it with an 
undefined formula, viz. with (V&£-. S. I, 20) : 'Juice 
of the great ones art thou ! ' For ' the great ones ' 
some (take to be) a name for the cows ; and their 
juice indeed it is : for this reason he says, ' The 
juice of the great ones art thou !' And thus, more- 
over, is some of that (butter) taken with a sacrificial 
formula: and for this reason also he says, 'The juice 
of the great ones art thou !' 



1 Piwshanti pish/Sni; the grinding of the ground or grinding 
of flour (pish/a-pesha»a) is a common expression in later 
Sanskrit for doing a useless work (' carrying owls to Athens,' or 
' coals to Newcastle '). In the present passage, however, the phrase 
has to be understood, according to Sayawa, as meaning ' whilst 
they (the sacrificer's people) carry on the work of grinding begun 
by the Adhvaryu.' 

J The Agnidhra or somebody else, according to Sayawa ; but 
according to the Schol. on Kilty. II, 5, 9, it is done by the sacrificer 
himself, who thereupon prepares the veda or bunch of sacrificial 
grass, tied in the middle, and cut straight at each end, and used 
for sweeping, &c. Cf. Katy. I, 3, 21-22 ; II, 5, 9. 



Digitized by 



Google 



42 satapateja-brahmawa. 

Second BrAhmajva. 
i. He pours (the ground rice) into that which 
contains the strainers — viz. into a dish (patrt) on 
which he has laid the two strainers — with the text 
(V&£; S. I, 21) : ' At the impulse of the divine Savi- 
\ri I pour thee out, with the arms of the Arvins, with 
the hands of Pushan!' The import of this formula 
is the same (as before, I, i, 2, 17). 

2. He now sits down somewhere inside the altar 
(vedi) K Then some one (viz. the Agnldhra) comes 
with the kneading-water 2 and brings it to him. He 
(the Adhvaryu) receives it through the strainers, 
with the text (V&£-. S. I, 21): ' Let the waters 
mingle with the plants ! ' for thereby the water unites 
with the plants, viz. with the ground rice, — 'The 
plants with the sap 1 ' for the plants thereby unite 
with the sap ; viz. that ground rice with the water, 
for water is their sap, — 'The shining (or wealthy 
ones) with the moving!' for the shining ones are the 
waters, and the moving ones are the plants, and 
these two are thereby mixed together, — ' Let the 
sweet mingle with the sweet!' whereby he says, 'let 
the savoury be mixed with the savoury ! ' 

3. He then mixes (the two) together, with the 
text (Va^ - . S. I, 22) : ' For generation I unite thee!' 
for, in order that it (the dough or the sacrificial cake 
prepared from it) may bring offspring to the sacri- 

1 • He sits down (with the dish) either behind the cooking fire, 
or inside the altar,' Katy. II, 5, 11. According to Mahadeva, the 
former alternative is the one favoured by the Kiwvas. 

* According to Kity. II, 5, 1, the kneading-water (or mixing- 
water, upasar^anf) has been put on the (Girhapatya) fire (by 
the Agntdh) at the time of, or previously to, the spreading of 
the black antelope skin. 
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ficer, for his prosperity, for food, and so on, — for 
these reasons he mixes them together. And he also 
mixes them together with the intention of placing 
it (the dough) on (the fire) : hence, in order that it 
(the sacrificial cake) may be produced over the fire, 
for that purpose also he mixes them together. 

4. He now divides it into two halves, if there be 
two oblations : at the full-moon sacrifice there really 
are two oblations. He then touches them, — where 
(by so doing) he would not again mix (the two) 
together, — with the (respective) formulas (Vif. 
S. I, 22): 'This to Agni!' 'This to Agni-Soma!' 
Separately indeed they take that sacrificial food 
(from the cart) in the first place 1 ; then they thresh 
it together, then they grind it together, then he 
again divides it : for this reason he thus touches 
(them separately). The one (the Adhvaryu) now 
places the cake over (the fire), the other (the Agnl- 
dhra) puts the clarified butter on : 

5. These two acts are done simultaneously. The 
reason why these two acts are done simultaneously 
is that one half of the body of the sacrifice no doubt 
is that butter, and the other half is this rice-offering. 
' That half and this half, these two let us now take 
to the fire!' thus (they think): for this reason those 
two acts are done simultaneously, and thus this body 
of the sacrifice is joined together. 

6. That one (the Agntdhra) puts the butter on, 
with the text (Va^f. S. I, 22): 'For sap — thee!' When 
he says ' for sap thee ! ' he says it for the sake of 
rain ; therefore he takes it off again, with the text 
( V&f. S. I, 30) : ' For juice — thee ! ' What juice is 

1 See I, 1, 2, 17 seq., especially p. 17, note 2. 
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derived (by the plants) from the rain, for that he 
says this. 

7. Now he (the Adhvaryu) puts on (adhi-v^zf) 
the cake, with the text (V4f. S. I, 22): ' Heat (or a 
hot vessel, gharma) art thou!' whereby he makes it 
(a means of) sacrifice, and puts it on in the same 
way as if he were putting the (pravargya) cauldron 
(gharma) 1 on, — 'Life-sustaining (visvayus)!' he 
adds, whereby he obtains life (for the sacrificer). 

8. He spreads it (over the respective potsherds), 
with the text (Va^. S. I, 22): 'Spread widely, thou 
wide-spreading one ! ' whereby he causes it to spread. 
He adds : ' May thy Lord of Sacrifice spread widely 
(prosper) ! ' Lord of Sacrifice, namely, is the sacri- 
ficer : hence it is for the sacrificer that he thereby 
prays for blessing. 

9. Let him not make it too broad ; for he would 
make it a human (profane, common cake), if he were 
to make it (too) broad. Unlucky for (or, excluded 
from) the sacrifice indeed is that one, to wit, the 
common (cake). ' That I may not do anything that 

1 Gharma, literally 'heat,' is also the technical term for a kind 
of cauldron (also called mah&vtra) used at the Pravargya cere- 
mony, a preparatory rite of the Soma-sacrince : the empty cauldron 
is there put on the fire, and when thoroughly heated (whence its 
name), fresh milk is poured into it The technical phrase for 
putting on the cauldron is pra-vr*£, from which pravargya is 
derived ; and the same verb, though with a different preposition 
(viz. adhi-vrz'^), being technically used for the putting on of 
the sacrificial cake, this verbal coincidence has probably suggested 
this connection of the two ceremonies, there being a constant 
tendency to establish some kind of relation between ordinary 
offerings and the Soma-sacrifice, as the most solemn one ; cf. Ill, 
4, 4, 1; X, 2, 5, 3 seq. ; Ait Br. I, 18 seq. Previously to the 
spreading of the cake, the cinders are swept off from the potsherds 
with the grass-brush (veda), Hilleb. p. 41, note 7. 
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is unlucky at the sacrifice,' thus (he thinks, and) 
for that reason he should not make it too broad. 

10. And some now say : ' He should make it of 
the size of a horse's hoof!' But who knows how 
large is a horse's hoof? Let him make it of such 
a size as in his own mind he does not think would 
be too broad. 

11. He then touches it over with water, either 
once or three times: for whatever in this (rice- 
offering) they either injure or tear asunder in the 
threshing or grinding of it, that — water being (a means 
of) expiation (or purification)— he thereby expiates 
with water, that is, with (the means of) expiation; 
that he thereby makes good : for this reason he 
touches it over with water. 

12. He touches it over, with the text (Va^ - . S. I, 
22) : ' May the fire not injure thy skin! ' for on the 
fire he is now going to heat it : ' May that (fire) not 
injure thy skin !' this is what he thereby says. 

13. He now carries fire round it 1 . By this he 
encloses it with an unbroken fence, lest the evil 

1 The paryagnikaranam consists in performing prada- 
kshina (see p. 37, note 1) on an object whilst holding a fire-brand 
or burning coal ; or (according to the Paddhati) in moving one's 
hand, which holds the burning coal, round the oblation, from 
left to right. According to Katy. II, 5, 22, the Adhvaryu does so 
on the present occasion, whilst muttering the formula, ' Removed 
is the Rakshas! removed are the enemies!' (Taitt. S. I, 1, 8, 1.) 
This practice of paryagnikara«am may be compared with the 
carrying of fire round houses, fields, boats, &c, on the last night 
of the year, a custom which, according to Mr. A. Mitchell (The 
Past in the Present, p. 145), still prevails in some parts of Scot- 
land, and which he thinks is probably a survival of some form of 
fire-worship, and intended to secure fertility and general prosperity. 
The obvious meaning of the ceremony would seem to be the 
warding on* of the dark and mischievous powers of nature. 
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spirits, the Rakshas, should seize upon it ; for Agni 
(fire) is the repeller of the Rakshas: this is the 
reason why he carries fire round it. 

14. He bakes 1 it, with the text (Vif. S. I, 22): 
' Let the divine (or God) Savitr? bake thee ! ' for it 
is not a man that bakes it, but a god it is : therefore 
it is the God SavitW that bakes it 2 . He adds : ' In 
the highest heaven !' He means to say ' among the 
gods,' when he says ' in the highest heaven.' He 
touches it : 'I will ascertain whether it is done ! ' 
thus (he thinks, and) for that reason he touches it 

15. He touches it, with the text (Vi^. S. I, 23): 
' Be not afraid ! shrink not ! ' He thereby says : ' Do 
not thou be afraid, do not thou shrink, because I, a 
man, touch 'thee that art not human ! ' 

16. When it is done, he covers it over (with hot 
ashes) : ' Lest the evil spirits, the Rakshas, should 
espy it,' thus (he thinks) ; and ' Lest it should lie, 
as it were, naked and despoiled!' thus also (he 
thinks) : — that is the reason why he covers it over. 

17. He covers it over, with the text (V&£\ S. I, 
23): 'May the sacrifice not be liable to languish, 
nor the sacrificer's race liable to languish ! ' ' That 
the sacrifice or the sacrificer may not languish after 
this, when I cover this over,' thus (he thinks, and) 
for this reason he covers it over in this manner 
(i. e. with the above text). 



1 On the upper side it is baked by burning straw put on or held 
over it, whereby it takes a crust (tvaA, 'skin'). SchoL on KSty. 

n, 5, 33- 

* With the name of no other God the epithet deva (' shining,' 
'God') is so frequently used as with that of Savitr»: hence, 
according to the author's reasoning, it is he that must be intended, 
whenever a god not otherwise specified is alluded to. 
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18. He then pours out for the Aptya deities the 
water with which the dish has been rinsed and 
that in which he has washed his fingers \ The 
reason why he pours it out for the Aptyas (is this) : 

Third Brahmajva. 
The Preparation of the Altar. 

i. Fourfold, namely, was Agni (fire) at first. Now 
that Agni whom they at first chose for the office 
of Hotrt priest passed away. He also whom they 
chose the second time passed away. He also whom 
they chose the third time passed away 2 . There- 
upon the one who still constitutes the fire in our own 
time, concealed himself from fear. He entered into 
the waters. Him the gods discovered and brought 
forcibly away from the waters. He spat upon the 
waters, saying, ' Bespitten are ye who are an unsafe 
place of refuge, from whom they take me away 
against my will ! ' Thence sprung the Aptya deities, 
Trita, Dvita, and Ekata. 

2. They roamed about with Indra, even as now- 
adays a Brahman follows in the train of a king. 
When he slew Visvarupa, the three-headed son of 
Tvash/rz, they also knew of his going to be killed; 
and straightway Trita slew him. Indra, assuredly, 
was free from that (sin), for he is a god 3 . 



1 The washing of the fingers and the dish, and has taken place 
after the putting on and touching over of the cake, and before the 
paryagnikaranam is performed. 

* In 1, 3, 3, 13-16, the three former Agnis (or the three brothers 
of Agni, ace. to Mahtdh., Va£. S. II, 2) are said to have fled from 
fear of the thunderbolt, in the shape of the v ash a /formula. 

* Cf. I, 6, 3, 1 seq. In the Taitt. Samh. II, 5, 1, 1, VLrvarupa, 
the Tvdsh/ra, is said to have been a sister's son of the Asuras, and 
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3. And the people thereupon said : ' Let those be 
guilty of the sin who knew about his going to be 
killed!' 'How?' they asked. 'The sacrifice shall 
wipe it off upon (shall transfer it to) them !' they said. 
Hence the sacrifice thereby wipes off upon them 
(the guilt or impurity incurred in the preparation of 
the offering), when they pour out for them the water 
with which the dish has been rinsed, and that in 
which he (the Adhvaryu) has washed his fingers. 

4. And the Aptyas then said : ' Let us make this 
pass on beyond us ! ' ' On whom ? ' they asked. 
' On him who shall make an offering without a 
dakshi»a (gift to the officiating priests)!' they said. 
Hence one must not make an offering without a da- 
kshi«a; for the sacrifice wipes (the guilt) off upon 
the Aptyas, and the Aptyas wipe it off upon him 
who makes an offering without a daks hi »a. 

5. Thereupon the gods ordained this to be the 

house-priest (purohita) to the gods, and to have been killed by 
Indra, because he had secretly contrived to let the oblations 
go to the Asuras, instead of to the gods. Thus by killing him, 
Indra (or Trita, according to our version of the legend) became 
guilty of that most hideous crime, the brahmahatya, or killing 
of a BrShma«a. Trita, the Aptya (i. e. probably 'sprung 
from, or belonging to the ap, or waters of the atmosphere'), 
seems to have been a prominent figure of the early Indo- 
Iranian mythology, the prototype, in many respects, of Indra, the 
favourite god of the Vedic hymns. The notion of wishing evil and 
misfortune away to Trita, or far, far away, is a familiar one to the 
Vedic bards. The name Traitana also occurs once in Rig-veda 
(1, 158, 3), though in a rather dark passage. On the connection 
between Trita (? Traitana) and the Iranian Thraetona (Ferftmn), 
son of Athvya, see E. Burnouf, Journ. Asiat. V, 120; R. Roth, 
Zeitschr. d. Deutsch. Morg. Ges. II, p. 216 seq. Dvita (the second) 
and Ekata are no doubt later abstractions suggested by the 
etymology of the name Trita (the third), although the former, 
Dvita, occurs already in the Vedic hymns. 
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dakshiwa at the new- and full-moon sacrifices, to 
wit, the Anvaharya mess of rice 1 , 'lest the obla- 
tion should be without a dakshi«a.' That (rinsing 
water) he pours out (for each Aptya) separately : thus 
he avoids a quarrel among them. He makes it hot 
(previously) 8 : thus it becomes boiled (drinkable) for 
them. He pours it out with the formulas, ' For 
Trita thee !' ' For Dvita thee !' ' For Ekata thee !' 
— Now it is as an animal sacrifice that this sacri- 
ficial cake is offered 3 . 

1 TheAnvih&rya consists of boiled rice prepared from the 
rice-grains that remain after the sacrificial cakes have been pre- 
pared. It is put on the Dakshiwa fire by the Adhvaryu for 
cooking after covering over the cakes and pouring out the water. 
Katy. II, 5, 27. Sayana explains the term as ' that which takes 
away (anvi-hn) from the sacrificer the guilt incurred by mistakes 
during the sacrifice ;' but the St. Petersburg Dictionary offers the 
more probable explanation of it as ' that which serves to supple- 
ment (anvS-hr* - ) the sacrifice.' 

* According to S&ya»a ' he makes the poured-out water hot 
with a coal.' K&tytyana (II, 5, 26) and bis commentators, on the 
other hand, supply the following particulars : ' Having heated (with 
straw lighted in the GSrhapatya) the water which has been used 
for washing the dish and hands, he pours it out for the Aptyas 
(from east to west into three lines drawn with the wooden sword 
from west to east, north of the sacrificial ground) in such a manner 
that it does not flow together, with the formulas, " For Trita thee 1" 
&c., respectively.' 

* That is to say, the sacrificial cake is a substitute or symbol 
(pratimd) for the animal sacrifice (as this it would seem was ori- 
ginally a substitute for the human sacrifice) by which the sacrificer 
redeems himself from the gods. Cf. .Sat. Br. XI, 1, 8, 3 ; Taitt. Br. 
Ill, 2, 8, 8. The initiation (dtksha) of the sacrificer constitutes 
his consecration as the victim at the animal sacrifice (.Sat. Br. XI, 
7, i, 3 ; Ait. Br. II, 3 ; 9 ; 11 ; Taitt. Br. II, 2, 82 ; T. S. VI, 1, 1 1, 
6 ; Kaush. Br. X, 3 ; XI, 8), or as the sacrificial food at the havir- 
ya^wa (.Sat. Br. Ill, 3, 4, 21 ; Taitt. Br. Ill, 2, 8, 9), or as the horse 
at the horse-sacrifice (Taitt. Br. Ill, 9, 17, 4-5), &c. See, also, 
Taitt. S.VII, 3, io, 4; Ka//i 34, 11, where it is said that one must 

[12] E 
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6. At first, namely, the gods offered up a man as 
the victim 1 . When he was offered up, the sacrificial 
essence went out of him. It entered into the horse. 
They offered up the horse. When it was offered 
up, the sacrificial essence went out of it It entered 
into the ox. They offered up the ox. When it was 
offered up, the sacrificial essence went out of it. It 
entered into the sheep. They offered up the sheep. 
When it was offered up, the sacrificial essence went 
out of it. It entered into the goat. They offered 
up the goat When it was offered up, the sacrificial 
essence went out of it 

7. It entered into this earth. They searched for 
it, by digging. They found it (in the shape of) those 
two (substances), the rice and barley : therefore even 
now they obtain those two by digging ; and as much 

not perform the dvadajaha for any one, since in having to eat of 
the victim, the cake, Ac, one would eat the sacrificed own flesh, 
Sec. Cf. Weber, Ind. Streifen, I, p. 73. In accordance with these 
notions it would seem that man originally sacrificed his equal, as 
the best substitute for his own self; and that, as advancing civilisa- 
tion rendered human sacrifices distasteful, the human victim was 
supplied by domestic animals, ennobled by constant contact with 
man ; and finally by various materials of human diet. 

1 On this legend and the one in the Ait Br. II, 8, but slightly 
differing from ours, see Max Muller's History of Ancient Sanskrit 
Literature, p. 420 ; A. Weber's Ind. Streifen, I, p. 55 ; Hang's 
Transl. of the Ait. Br. p. 90 ; J. Muir's Original Sanskrit Texts, IV, 
p. 289 note. Professor Max Mflller remarks : ' The drift of this 
story is most likely that in former times all these victims had been 
offered. We know it for certain in the case of horses and oxen, 
though afterwards these sacrifices were discontinued. As to sheep 
and goats, they were considered proper victims to a still later time. 
When vegetable offerings took the place of bloody victims, it was 
clearly the wish of the author of our passage to show that, for 
certain sacrifices, these rice-cakes were as efficient as the flesh of 
animals.' Cf. also II, 1, 4, 3. 
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efficacy as all those sacrificed animal victims would 
have for him, so much efficacy has this oblation (of rice 
&c.) for him who knows this. And thus there is in this 
oblation also that completeness which they call ' the 
fivefold animal sacrifice.' 

8. When it (the rice-cake) still consists of rice- 
meal, it is the hair 1 . When he pours water on it, it 
becomes skin 2 . When he mixes it, it becomes flesh : 
for then it becomes consistent ; and consistent also 
is the flesh. When it is baked, it becomes bone : for 
then it becomes somewhat hard ; and hard is the bone. 
And when he is about to take it off (the fire) and 
sprinkles it with butter, he changes it into marrow. 
This is the completeness which they call ' the five- 
fold animal sacrifice.' 

9. The man (purusha) whom they had offered up 
became a mock-man (kim-purusha 8 ). Those two, 
the horse and the ox, which they had sacrificed, 

1 According to S&yawa, because, like the hair of the victim, the 
particles of the ground rice are minute and numerous. According 
to Ait. Br. II, 9, on the other hand, the awn or beard of the rice 
represents the hair; the husks the skin; the minute particles of 
chaff removed by the final winnowings, the blood ; the ground rice 
the flesh ; and ' whatever other substantial part is in the rice ' are 
the bones of the victim. 

■ ' Because it becomes as flexible as skin,' Sayawa. 

* It is doubtful what particular kind of being the term kim pu- 
rusha (depraved man) is here intended to denote. The authors 
of the St. Petersburg Dictionary, whom Professor Weber follows 
(Ind. Stud. IX, 246), take it (probably correctly) to denote 
' a monkey.' Professor Haug, on the other hand, in his transla- 
tion of the corresponding passage in the Ait. Br. II, 8, thinks 'the 
author very likely meant a dwarf,' whilst Professor Max Mtlller 
(History of Ancient Sanskrit Literature, p. 430) translates it by 
' a savage.' Perhaps one of the species of apes which particularly 
resemble man, is intended by it. Cf. Weber, Omina et Portenta, 
P- 35<S. 

E 2 
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became a bos gaurus and a gayal (bos gavaeus) 
respectively. The sheep which they had sacrificed, 
became a camel. The goat which they had sacri- 
ficed, became a sarabha 1 . For this reason one should 
not eat (the flesh) of these animals, for these animals 
are deprived of the sacrificial essence (are impure). 

Fourth Brahmawa. 

i. When Indra hurled the thunderbolt at VWtra, 
that hurled one became fourfold. Of (three parts 
of) it the wooden sword (sphya) represents one-third 
or thereabouts, the sacrificial post one-third or there- 
abouts, and the chariot one-third or thereabouts. That 
piece, moreover, with which he struck him, was broken 
off (srt) ; and on falling down it became an arrow 
(sa r a) : hence the designation arrow, because it was 
broken off. And in this way the thunderbolt became 
fourfold. 

2. In consequence of this, the priests make use of 
two (of these pieces) at the sacrifice, and men of the 
military caste (ra^anyabandhu) also make use of 
two of them in battle : viz. the priests make use of the 
sacrificial post and the wooden sword, and the men of 
the military caste of the chariot and the arrow. 

3. Now when he takes up the wooden sword 2 , he 
raises that thunderbolt against the wicked, spiteful 
enemy, even as Indra at that time raised the thunder- 
bolt against Vntra : that is the reason why he takes 
the wooden sword. 

4. He takes it, with the text (Vif. S. I, 24) : 'At 
the impulse of the divine Savitri, I take thee with 

1 A fabulous kind of deer with eight legs, which was supposed 
to kill elephants and lions. 
* See note on 1, 1, 2, 8. 
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the arms of the A^vins, with the hands of Pushan ; 
thee that performs sacred rites to the gods !' Sa vhrt, 
namely, is the impeller of the gods : thus he thereby 
takes that (wooden sword) as one impelled by Savittx 
' With the arms of the Ayvins,' he says, because the 
A^vins are the two Adhvaryu priests (of the gods) : 
with their arms he therefore takes it, not with his own. 
Pushan is distributer of portions (to the gods) : with 
his hands he therefore takes it, not with his own; for 
it is the thunderbolt, and no man can hold that : he 
thus takes it with (the assistance of) the gods. 

5. ' I take (thee) that performs sacred rites to the 
gods,' he says, because a sacred rite means a sacrifice: 
' that performs sacrifices to the gods,' he thereby says. 
After taking it in his left hand and touching it with 
his right, he murmurs — by what he murmurs he 
makes it sharp, — 

6. He murmurs (Vif. S. I, 24) : ' Thou art Indra's 
right arm !' for Indra's right arm no doubt is the most 
powerful one, and for that reason he says : ' Thou art 
Indra's right arm !' ' The thousand-spiked, hundred- 
edged !' he adds, for a thousand spikes and a hundred 
edges had that thunderbolt which he hurled at Vn'tra : 
he thereby makes it to be that (thunderbolt). 

7. ' The sharp-edged Vayu (wind) art thou !' he 
adds; for that indeed is the sharpest edge, to wit, 
that (wind) which here blows : for that one sweeps 
right across these worlds. He thereby makes it sharp. 
When he (further) says : ' The killer of the enemy !' 
let him, whether he wishes to exorcise or not, say : 
4 The killer of so and so !' When it has been sharp- 
ened, he must not touch either himself or the earth 
with it: 'Lest I should hurt either myself or the earth 
with that sharp thunderbolt,' thus he thinks, and for 
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that reason he does not touch either himself or the 
earth with it. 

8. The gods and the Asuras, both of them sprung 
from Pra^tpati^were contending for superiority. The 
gods vanquished the Asuras ; and yet these after- 
wards harassed them again. 

9. The gods then said : ' We do, no doubt, van- 
quish the Asuras, but nevertheless they afterwards 
again harass us. How then can we vanquish them 
so that we need not fight them again ?' 

10. Agni then said : ' By fleeing northwards they 
escape from us.' By fleeing northwards they had 
indeed escaped from them. 

11. Agni said: ' I will go round to the northern 
side, and you will then shut them in from here* ; and 
whilst shutting them in, we will put them down by 
these (three) worlds; and from what fourth world 
there is beyond these (three) they will not be able 
to rise again.' 

12. Agni thereupon went round to the northern 
side ; and they (the other gods) shut them in from 
here ; and whilst shutting them in, they put them down 
with these (three) worlds ; and from what fourth world 

1 Pra^apati is called the father of the gods and Asuras, I, 5, 3, 2 ; 
and they are represented as entering on his inheritance, I, 7, 2, 22 ; 
IX, 5, 1, 1 2. Not only the gods and Asuras, but also the men derive 
their origin from Pra^apati, XIV, 8, 2, 1. He has created all 
beings, I, 6, 3, 35 ; Ait. Br. Ill, 36. 

* I. e. ' from the sacrificial ground,' Siya«a. It seems doubtful to 
me whether it does not rather mean ' you will then shut them in, or 
block them up, within that place,' that is to say, north of the altar, 
where the utkara, or heap of rubbish, lies. The four worlds by 
which he puts down the enemies are represented by the loose soil 
which is dug up by the sphya being flung four separate times at 
the grass-bush lying on the altar (vedi), and which is then thrown 
on the utkara. 
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there is beyond these (three) they did not rise again. 
Now this same (expulsion of the Asuras) is virtually 
the same act as the flinging away of the grass-bush \ 

1 3. The Agnldhra goes round to the north, for he 
is virtually the same person as Agni himself. The 
Adhvaryu then shuts them in from here ; and whilst 
shutting them in, he puts them down by means of 
these (three) worlds ; and from what fourth world 
there is beyond these (three) they do not rise again. 
Thus now also they do not rise again, for by the 
same means by which the gods kept them off, the 
priests now also keep them off during the sacrifice. 

14. And whoever has evil designs upon the sacri- 
ficer and hates him, him he thereby puts down by 
means of these (three) worlds, and what fourth world 
there is beyond these. And in putting him down 
with these (three) worlds, and what fourth world 
there is beyond these, he flings everything away 
from this (earth), for on it all these worlds rest. : for 
what would he fling away, if he were to fling (the 
grass-bush) away with the words, ' The air I throw 
away, the heaven I throw away!' therefore he flings 
everything away from this (earth) 2 . 

15. Thereupon, after putting the grass-bush be- 
tween 3 , he flings (the wooden sword at it). ' Lest I 

1 The ceremony called stambaya£-us(-hara»am) consists in 
' the throwing away of the grass-bush after cutting it by the (flinging 
of the) wooden sword, with the simultaneous reciting of Ya^us- 
texts' [ya^urmantrako darbhaA stambaya^uA, ta££a stambarupam 
sphyena bhittvotkaradcre haret, Say.,Taitt. S. 1, 1, 9]. 

1 This passage, in which the author seems to argue against 
some other ritualistic authority, k not quite clear to me. The Taitt, 
Br. has, 'from the atmosphere he drives him away (by the second 
throw), from the sky he drives him away (by the third throw).' 

* That is, between himself, or the wooden sword, and the altar. 
According to Katy. II, 6, 15, he lays the grass-bush down on the 
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should injure the earth with this sharp thunderbolt!' 
thus (he thinks, and) for that reason he flings after 
putting the grass-bush between. 

16. He flings it, with the text (V&f . S. I, 25) : ' O 
earth, that aftbrdest the place for making offerings 
to the gods! may I not injure the root of thy plant!' 
He thereby makes her, as it were, with roots remain- 
ing in her 1 . Whilst he takes up (the earth dug up 
by the sword), he thus addresses her : ' May I not 
injure the roots of thy plants !' — And in further say- 
ing, ' Go to the fold, the abode of the cows !' when 
he is about to throw it away (on the heap of rubbish), 
he causes it not to forsake him ; for that which is 
within the fold 2 does not forsake him : for that rea- 
son he says, ' Go to the fold, the abode of the cows !' — 
He further says (whilst looking at the hole in the 
ground) : ' May the sky rain on thee !' Wherever, 
in digging into her, they wound and injure her — 
water being (a means of) expiation — that he thereby 
expiates by the water which is (a means of) expiation ; 
that he thereby makes good by means of the water : 
that is the reason why he says : ' May the sky rain 
on thee!' — 'Tie him down, O divine Savitr*, to the 
furthest end of the earth !' he says (whilst throwing 
on the heap of rubbish the soil dug up) ; he thus 

altar with its top pointing northwards, with the text : ' The armour 
of the earth art thou !' 

1 Siyana explains it by uttaramulim iva karoti; 'pn'thivfm 
uparibhagavasthitamulayukt&m ivi' (?' with the roots remaining in 
its (the earth's) upper part, or surface'). Cf. also Say. on Taitt. S. 

It i> 9 (P- 155). 

* The Taitt. Br. (HI, 2, 9, 3) identifies the fold (pen, stable) with 
the metres (? which enclose the altar in the shape of the first set 
of lines), cf. .Sat. Br. I, 2, 5, 6 seq. This identification rests on the 
double meaning of go (in gosthanam) as ' cow' and ' metre.' 
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says to the divine SavitW : ' Tie him down to blind 
darkness !' when he says ' to the furthest end of the 
earth,' — ' With a hundred fetters !' by this he means 
to say, ' so that he cannot free himself — ' Him who 
hates us and whom we hate, do not release from 
there !' Whether or not he wishes to exorcise, let 
him say: ' So and so ... do not release from there!' 

1 7. He then throws (the wooden sword) a second 
time, with the text (Vif. S. I, 26) : ' May I drive 
Araru away from the earth, the place of offerings !' 
Araru \ namely, was an Asura and Rakshas. Him 
the gods drove away from this (earth), and in the 
same way he (the Adhvaryu) thereby drives him 
away from this (earth). He adds (whilst repeating 
the several corresponding acts) : ' Go to the fold, 
the abode of the cows ! May the sky rain on thee ! 
Tie him down, O divine Savitrz, to the furthest end 
of the earth, with a hundred fetters, him who hates 
us and whom we hate, do not release him from 
there !' 

18. The Agnidhra presses it down (on the heap 
of rubbish), with the text (V4f. S. I, 26): ' O Araru! 
thou shalt not fly up to heaven !' For when the gods 
drove away Araru, the Asura- Rakshas, he wished to 
fly up to heaven. Agni pressed him down, saying, 
' O Araru, thou shalt not fly up to heaven V and he 
did not fly up to heaven. In the same way the 



1 Of this demon we have no further particulars except that in 
Rig- veda X, 99, 1 o, he is said to have four feet ; see also Taitt Br. Ill, 
2, 9, 4 seq. Perhaps there is some connection between Araru and 
the Arurmaghas in Ait Br. VII, 28, and the Arunmnkhas in Kaushtt. 
Up. 3, 1 ; both of them enemies of Indra. Cf. M. Haug's and 
Max Mailer's translations of these works ; and Weber, Ind. Stud. 
I, 411. 
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Adhvaryu thereby cuts him off from this world, and 
the Agntdhra from the side of heaven. That is the 
reason why he does this. 

19. He then throws (the wooden sword) a third 
time, with the text (Vig - . S. I, 26) : ' Let thy drop 
not spring up to the sky ! ' Her (the earth's) drop 
no doubt is that moisture of hers upon which the 
creatures subsist ' Let this thine (moisture) not fly 
away to the sky !' he thereby says. — He adds (whilst 
again repeating the several acts) : ' Go to the fold, 
the abode of the cows ! May the sky rain on thee ! 
Tie him down, O divine Savitri, to the furthest end 
of the earth, with a hundred fetters, him who hates 
us and whom we hate, do not release him from 
there!' 

20. Three times he throws it, with the sacrificial 
formula (Yagus); for three are these worlds, and 
with these worlds he thereby puts him (the evil 
spirit) down 1 . And what these worlds are, that 
in truth is the Yag"us : for that reason he throws it 
thrice with the sacrificial formula. 

21. Silently (he throws) a fourth time 3 . What 
fourth world there may or may not be beyond these 
(three), by that one he thereby drives away the 
spiteful enemy. For uncertain indeed is what fourth 
world there may or may not be beyond these (three); 
and uncertain also is what (is done) silently : for that 
reason (he throws) silently a fourth time. 



1 In the corresponding passage of the Black Ya^us (Taitt. Br. 
Ill, 2, 9, 5 seq.) the Adhvaryu is represented as driving the enemy 
away from the four worlds by throwing the sword four times. 

* When, together with the dug-out soil, he throws the grass-bush 
on the heap of rubbish. K&ty. II, 6, 34. 
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Fifth Brahmajva. 
r. The gods and the Asuras, both of them sprung 
from Pra^apati.were contending for superiority. Then 
the gods were worsted, and the Asuras thought: * To 
us alone assuredly belongs this world ! ' 

2. They thereupon said: 'Well then, let us divide 
this world between us ; and having divided it, let 
us subsist thereon!' They accordingly set about 
dividing it with ox-hides from west to east 

3. The gods then heard of this, and said : ' The 
Asuras are actually dividing this earth : come, let us 
go to where the Asuras are dividing it. For what 
would become of us, if we were to get no share in it ? * 
Placing Vish«u, (in the shape of) this very sacrifice, 
at their head, they went (to the Asuras). 

4. They then said : ' Let us share in this earth 
along with yourselves ! Let a part of it be ours !' 
The Asuras replied rather grudgingly : ' As much as 
this Vish#u lies upon, and no more, we give you ! * 

5. Now Vish»u was a dwarf 1 . The gods, however, 

1 This legend is given in Muir's Original Sanskrit Texts, IV, p. 1 22, 
where it is pointed out that we have here the germ of the Dwarf 
Incarnation of Vishnu ; and in A. Kuhn's treatise, ' Ueber Entwick- 
lungsstufen der Mythenbildung,' p. 128, where the following re- 
marks are made on the story : ' Here also we meet with the same 
struggle between light and darkness: the gods of light are 
vanquished and obtain from the Asuras, who divide the earth be- 
tween themselves, only as much room as is covered by Vish*u, 
who measures the atmosphere with his three steps. He represents 
(though I cannot prove it in this place) the sun-light, which, on 
shrinking into dwarfs size in the evening, is the only means of 
preservation that is left to the gods, who cover him with metres, 
i. e. with sacred hymns (probably in order to defend him from the 
powers of darkness), and in the end kindle Agni in the east — the 
dawn — and thereby once more obtain possession of the earth.' 
Compare also the corresponding legend in Taitt. Br. Ill, 2, 9, 7, 
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were not offended at this, but said : ' Much indeed 
they gave us, who gave us what is equal in size 
to the sacrifice.' 

6. Having then laid him down eastwards, they 
enclosed him on all (three) sides with the metres, 
saying (Va^ - . S. I, 27), on the south side, 'With the 
Gayatrt metre I enclose thee ! ' on the west side : 
'With the Trish/ubh metre I enclose thee!' on the 
north side : 'With the Gagatl metre I enclose thee 1 !' 

7. Having thus enclosed him on all (three) sides, 
and having placed Agni (the fire) on the east side, 
they went on worshipping and toiling with it (or 
him, i.e. Vishmi, the sacrifice). By it they obtained 
(sam-vid) this entire earth; and because they obtained 
by it this entire (earth), therefore it (the sacrificial 
ground) is called vedi (the altar). For this reason 
they say, ' As great as the altar is, so great is the 
earth ; ' for by it (the altar) they obtained this entire 
(earth). And, verily, he who so understands this, 
wrests likewise this entire (earth) from his rivals, 
excludes his rivals from sharing in it 

8. Thereupon this Vishmi became tired; but being 
enclosed on all (three) sides by the metres, with the 

where the gods are granted by the Asuras as much as they can 
enclose ; and by the Vasus being placed in the south, the Rudras in 
the west, the Adityas in the north, and Agni in the east, they obtain' 
the whole of the earth. 

1 In the actual performance of the sacrifice this represents the 
purva-parigraha, or first enclosing of the altar by a single line 
being drawn with the wooden sword on each of the three sides (viz. 
S.W. to S. E. ; S.W. to N.W. ; N.W. to N. E.) whilst muttering the 
respective texts. Before doing so he has, however, to ask and 
receive the permission of the Brahman, mutatis mutandis, in the 
usual way (cf. p. 7 note): the same forms have to be gone through at 
the marking of the second and third enclosures. Katy. II, 6, 35 seq. 
On the ritualistic application of the metres, see note on I, 3, 2, 9. 
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fire on the east, there was no (means of) escaping: 
he then hid himself among the roots of plants. 

9. The gods said : 'What has become of Vishnu ? 
What has become of the sacrifice ? ' They said : 
' On all (three) sides he is enclosed by the metres, 
with Agni to the east, there is no (way of) escaping : 
search for him in this very place !' By slightly 
digging they accordingly searched for him. They 
discovered him at a depth of three inches (or thumb's 
breadths) : therefore the altar should be three inches 
deep; and therefore also Pawii 1 made the altar for 
the Soma-sacrifice three inches deep. 

10. This, however, one must not do. Among 
the roots of the plants he (Vishwu) hid himself: 
therefore let him (the Adhvaryu) bid (the Agnidhra) 
to cut out the roots of the plants. And since they 
found (anu-vid) Vishwu in that place, therefore it is 
called vedi (altar). 

1 1. When they had found him, they enclosed him 
with a second enclosure, saying (Vif. S. I, 27), 'Of 
good soil art thou, and auspicious art thou !' on the 
south side ; for when they had thus obtained this 
earth they made it of good soil and auspicious ; — 
' Pleasant art thou, and soft to sit upon!' they said 
on the west side, for when they had thus obtained 
this earth, they made it pleasant and soft to sit 
upon; — 'Abounding in food and drink art thou !' they 
said on the north side, for when they had thus 
obtained this earth, they made it abounding in food 
and drink. 

1 This teacher is mentioned again, .Sat. Br. II, 1, 4, 27, along 
with two others, viz. Asuri and Madhuki, but nothing further is 
known of him. According to the Black Ya^us the altar is made 
four (not three) angulas deep. 
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12. Threefold 1 he draws round the first line of 
enclosure, threefold the second : hence sixfold (die 
two) ; for six seasons there are in the year, and the 
year, as Pra^apati (Lord of Creation), is the sacrifice 3 . 
As large as the sacrifice, as wide as its extent is, 
so wide does he thereby enclose it 

1 3. With six sacred words 8 he draws around the 
first line of enclosure, with six the second : thus 
(together) twelvefold, for' twelve no doubt are the 
months of the year ; and the year, as Pra^apati, is 
the sacrifice. As large as the sacrifice, as wide as its 
extent is, so wide does he thereby enclose it. 

14. 'Let it (the altar) measure a fathom* across 
on the west side,' they say: that, namely, is the 
size of a man, and it (the altar) should be of (the) 
man's size. ' Three cubits long (should be) the 

1 Viz. each enclosing line consists of three divisions correspond- 
ing to the three sides (S., W., N.) of the altar. 

* Pra^apati (Lord of Creation) is here, as elsewhere, identified 
with the year (probably as the representative of the eternal process 
of regeneration) and consequently with the annual cycle of sacri- 
ficial performance, or the sacrifice itself. Cf. .Sat. Br. I, 5, 2, 16; 

X, 4. 3. i- 

* According to Sayawa, because each of the three mantras, 
'gayatrewa (traish/ubhena, ^igatena resp.) tva MandasS pari 
gr/hwami,' consists of two parts, the first ending with tv£, the 
second with grihnimi, which makes together six. Similarly with 
the second triad of mantras. In the former case the Taittirtya 
text (Taitt. S. I, 1, 9, 3), 'The Vasus may enclose thee with 
the Giyatrt metre, the Rudras with the Trish/ubh metre, the 
Adityas with the Gagatf metre !' would furnish a more natural 
explanation of the six sacred words. 

* Vyama, the space between the extreme ends of the out- 
stretched arms. It is doubtful whether it is here intended for a 
fixed measure, or whether it is a relative one, depending on the 
size of the respective sacrificer. The size of a man was supposed 
to be equal to the extent of his outstretched arms. 
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"easterly line 1 ," for threefold is the sacrifice,' (so 
they say, but) in this there is no (fixed) measure : 
let him make it as long as he thinks fit in his 
own mind! n 

15. The two shoulders (of the altar) he carries 
along both sides of the (Ahavanlya) fire. For the 
altar (vedi, fern.) is female and the fire (agni, masc.) 
•is male ; and the woman lies embracing the man : 
thereby a copulation productive of offspring is 
obtained. For this reason he carries the two 
shoulders (of the altar) along both sides of the fire. 

16. It (the altar) should be broader on the west 
side, contracted in the middle, and broad again on 
the east side ; for thus shaped they praise a woman : 
' broad about the hips, somewhat narrower between 
the shoulders, and contracted in the middle (or, about 
the waist).' Thereby he makes it (the altar) pleasing 
to the gods. 

17. It should be sloping towards east, for the 
east is the quarter of the gods ; and also sloping 
towards north, for the north is the quarter of men. 
To the south side he sweeps the rubbish (loose soil), 
for that is the quarter of the deceased ancestors. 
If it (the altar) were sloping towards south, the 
sacrificer would speedily go to yonder world; and 
thus (by making the ahar in the prescribed way) 
the sacrificer lives for a long time : for this reason 
he sweeps the loose soil to the south side. Let 

1 I. e. a line drawn from the middle of the western side through 
the centre of the altar to the Ahavaniya fire. The same line pro- 
longated from the western side of the altar westwards to the G&rha- 
patya would measure eight (eleven or twelve) steps (prakrama or 
vikrama, of two feet or pada each) from fire to fire. See I, 7, 
3. 23-25- 
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him then cover it (the altar) over with (fresh) rubbish : 
for rubbish means cattle, and well-stocked with cattle 
he thereby makes it 1 . 

1 8. He (the Agntdhra) smooths it down (from east 
to west). The gods, namely, when they were pre- 
paring for the contest, said to one another : ' Come, 
let us remove to the moon for safety what im- 
perishable place of worship there is on this earth ; 
so that if the Asuras, on vanquishing us, should drive 
us away from here, we may afterwards, by praising 
and mortifying, prevail again!' They accordingly 
removed to the moon what imperishable place of 
worship there was on this earth. That now is the 
black (spots) in the moon : hence they say, ' In the 
moon is the place of worship for this earth.' It is 
in this place of worship also that his sacrifice is 
performed : for that reason he smooths (the altar) 
down 2 . 

19. He smooths it down, with the text (V£f. S. I, 
28): 'Before the bloody (battle) with its rush- 
ings hither and thither 3 , O mighty one!' the 
bloody one no doubt is the battle, for in battle 

1 Purlsha, rubbish; 'sandy or gravel-like soil,' Say. on Taitt. 
Br. Ill, 2, 9, 12; purfsha also means 'faeces, manure,' in which 
sense it is probably taken symbolically for ' cattle.' The Taitt. Br. 
better: 'well supplied with cattle he thereby makes him (the 
sacrifice^).' 

1 1 By stroking along the altar he shifts it to the moon. 

1 The interpretation of pura krurasya visrip&A here given 
by the author, and also by Mahidhara on V&g. S. I, 28, is more than 
doubtful. Sayawa on Taitt. S. I, 1, 9 is probably more correct in 
taking pura visr»paA (abl. or gerund) krurasya to mean 'before 
the sneaking away of the cruel enemy (Araru, lying fettered on the 
heap of rubbish) ' — he supplies : * thou, O altar, containest merely 
the divine oblations, but since his removal thou containest every- 
thing.' Cf. also Weber, Ind. Streifen, II, p. 463. 
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bloody deeds are done, and slain lie man and horse ; 
and before that battle they removed it (the altar 
to the moon) ; therefore he says, ' Before the bloody 
(battle) with its rushings hither and thither, O mighty 
one!' — 'lifting up the life-bestowing earth,' for 
after lifting up what was living on this earth, they 
removed it to the moon ; therefore he says, ' lifting 
up the life-bestowing earth;' — 'which they raised 
to the moon by prayers,' 'which they placed 
in the moon by worship,' he thereby says,— 'that 
(earth) the wise still point out and worship,' 
to that they accordingly address their worship ; and 
the offering of him also who so understands this, is 
performed in that place of worship. 

20. He now says (to the Agntdhra ; Va^*. S. I, 28), 
' Put the sprinkling-water down (on the altar) !' That 
thunderbolt, the wooden sword, and the priest (brah- 
ma«a) have hitherto defended that sacrifice. Now 
the water also is a thunderbolt: that thunderbolt 
he thereby lays down for its defence. While the 
sprinkling- water is being held close above the wooden 
sword, he takes up the latter. If he were to set the 
sprinkling-water down, wh le the wooden sword is 
still lying, the two thunderbolts would come into col- 
lision with each other; but in this way the two 
thunderbolts do not come into collision with each 
other: for that reason he takes up the wooden 
sword, while the sprinkling-water is being held close 
above it. 

21. He pronounces this (entire) speech: — 'Put 
the sprinkling-water down (on the altar)! put fuel 
and barhis (sacrificial grass) beside it! wipe the 
ladles ! gird the (sacrificer's) wife ! come hither with 
the clarified butter!' This is a direction (given to 

[12] F 
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the Agnldhra) ; he (the Adhvaryu) may pronounce it, 
if he choose ; or, if he so choose, he may omit it : 
for he (the Agnldhra) himself knows that this work 
has now to be done. 

22. He then flings the wooden sword northwards 
(on the heap of rubbish). If he wishes to exorcise 1 , 
(he does so), with the text, ' I fling thee as a thunder- 
bolt for so and so! ' and as a thunderbolt the wooden 
sword accordingly strikes down (the enemy). 

23. He then washes his hands*; for what there 
was bloody (or injured) on it (the altar) that he 
thereby removes from it: that is why he washes 
his hands. 

24. Now those who made offerings in former 
times, touched (the altar and oblations) at this 
particular time, while they were sacrificing. They 
became more sinful. Those who washed (their 
hands) became righteous. Then unbelief took hold 
of men : ' Those who sacrifice become more sinful, 
and those who sacrifice not become righteous,' they 
said. No sacrificial food then came to the gods from 
this world : for the gods subsist on what is offered 
up from this world 8 . 

25. The gods thereupon said to BWhaspati An- 
girasa, 'Verily, unbelief has come upon men; ordain 
thou the sacrifice to them!' BWhaspati Angirasa 
then went and said, 'How comes it that you do not 
sacrifice?' They replied, ' From a desire for what 

1 Otherwise he uses the text (V&g. S. I, 28): 'A killer of the 
enemy art thou !' Kity. II, 6, 42. 

* He does so (on the utkara) and then lays down the wooden 
sword west of the prawtta water. Katy. II, 6, 43. 

* Men, on the other hand, subsist on what is bestowed on them 
from yonder world. Taitt. S. Ill, a, 9, 7; Taitt. Br. H, 2, 7, 3. 
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should we sacrifice, since those who sacrifice become 
more sinful, and those who sacrifice not become 
righteous ?' 

26. Brzhaspati Angirasa then said, 'What we 
have heard of as produced 1 for the gods that is 
this sacrifice, that is to say, the cooked oblations 
and the prepared altar; therewith you have per- 
formed while touching: that is why you have 
become more sinful. Sacrifice therefore without 
touching, for thus you will become righteous !' How 
long ?' they asked. ' Till the spreading o r the sacri- 
ficial grass (on the altar),' he said. By the sacrificial 
grass, namely, it (the altar) becomes appeased. If, 
therefore, before the spreading of the sacrificial grass 
anything were to fall on it, let him only remove 
it at the time when he spreads the sacrificial grass ; 
for when they spread the sacrificial grass, then they 
also step on it with the foot He who knowing this 
sacrifices without touching, becomes indeed righteous: 
let him therefore sacrifice, without touching (the altar 
and oblations). 

Third AdhyAya. First BrAhmajva. 
1. He (the Agntdhra) now brushes the spoons 2 
(with the grass-ends). The reason why he brushes 

1 Parishfltam, which Siyana interprets by parigrshitam, 
'hedged round' [? 'set apart']. The Kdxva MS. reads parishutam. 

* Besides the Agnihotra-havaat, or milk ladle used at the 
morning and evening oblations (see p. 11, note 2; and II, 3, 1, 17), 
three different smk or offering-spoons are used, viz. the ^ uhu, 
upabhr/'t.and dhruvd. They are made each of a different kind of 
wood, of an arm's length (or, according to others, a cubit long), with 
a bowl of the shape and size of the hand, and a hole cut through the 
bark and front side of the bowl and fitted with a spout some eight 
or nine inches long, and shaped like a goose's bill. The sruva or 
dipping-spoon, on the other hand, chiefly used for ladling the clarified 

F 2 
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the spoons is that the course 1 pursued among the 
gods is in accordance with that pursued among 
men. Now, when the serving up of food is at 
hand among men, — 

2. They rinse the vessels, and having rinsed them, 
they serve up the food with them : in the same way 
is treated the sacrifice to the gods, that is to say, the 
cooked oblations and the prepared altar; and those 
vessels of theirs, the sacrificial spoons. 

3. Now, when he brushes (the spoons), he in reality 
rinses them, thinking, ' with these rinsed ones I will 
proceed.' He thereby rinses them with two sub- 
stances for the gods, and with one for men; viz. 
with water and the brahman (spirit of worship) for 
the gods, — for the water is (represented by) the sacri- 
ficial grass 2 , and the brahman (by) the sacrificial 
formula ; — and with one for men, that is with water 
alone : and thus this takes place separately 3 . 

4. He, in the first place, takes the dipping-spoon 

butter (or milk) from the butter vessel into the offering-spoons, is 
of khadira wood (Acacia Catechu), a cubit long, with a round bowl 
measuring a thumb's joint across, and without a spout. In our 
text the term sru£ is used both in the general sense of ' spoon ' 
and in the narrower one of ' offering-spoon,' as distinguished from 
the sruva or ' dipping-spoon.' 

1 The brushing of the spoons is here compared with the rinsing 
of vessels preparatory to their being used for serving up the food. 
At the same time, we shall see further on (I, 8, 3, 26-27) that the 
two principal offering-spoons, the^uhu and upabhrrt, are looked 
upon as yoke-fellows, they being the two horses that are supposed 
to convey the sacrifice (and consequently the sacrificer himself) to 
the world of the gods ; hence this process of cleaning also corres- 
ponds to the rubbing down of the horses preparatory to the setting 
out of the sacrificer on his progress to the world of the gods. 

• See I, 1, 3, 5. 

* It is dpubtful to me whether this last passage merely refers to 
the several spoons, or whether it refers to the symbolical meaning 
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(sruva, masc.) and makes it hot (on the Garhapatya 
fire), with either of the texts (V&f. S. 1, 29), 'Scorched 
is the Rakshas, scorched are the enemies !' or, ' Burnt 
out is the Rakshas, burnt out are the enemies !' 

5. For when the gods were performing sacrifice 
they were afraid of a disturbance on the part of 
the Asuras and Rakshas. Hence by this means 
he, from the very opening of the sacrifice, expels 
from here the evil spirits, the Rakshas *. 

6. He brushes it thus inside with the (grass-)tops 
(cut off from the grass in tying the veda), with the 
text (Va^-. S. I, 29),'Not sharp 2 art thou, (but yet) 
a destroyer of the enemies!' he says this in order 
that it may unceasingly destroy the enemies of the 
sacrificer. Further, 'Thee, the food-abounding 
(masc), I cleanse for the kindling of food 8 !' — 
' thee that art suitable for the sacrifice, I cleanse for 
the sacrifice,' he thereby says. In the same way he 
brushes all the spoons, saying, ' Thee, the food- 
abounding (fern.) . . . ,' in the case of the offering-spoon 
(sru£, fern.). The pra$itrahara»a 4 (he brushes) 
silently. 

of the wiping with sacrificial grass and the accompanying formula. 
In the latter case it might mean: 'and thus that (act) becomes 
different (i.e. has a different significance).' 
1 Cf. I, i, 2, 3, and note. 

* A-nuita, 'not sharpened,' from si (so), 'to sharpen' (thus 
also Mahtdh.). If, however, anuparata, 'unceasing,' in the text is 
intended by the author to explain anuita, he would seem to 
identify the root si with sa (so), ' to bring to an end, to finish.' 
The spoon is sharpened by the wiping, cf. Taitt. Br. Ill, 3, 1, 1. 

8 Va^edhyiyai, 'for the lighting (brightening) of the sacrifice 
(by means of the butter which is poured into the fire), the sacrifice 
being the food of the gods,' Mahldh. The St. Petersburg 
Dictionary suggests va^etyiyai, ' thee, the courser, I wipe for the 
race !' Cf. p. 68, note 1. 

* The prifitrahara«a is a pan of khadira wood, either 
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7. Inside he brushes with the (grass-)tops thus 
(viz. from the handle to the top, or in a forward, 
eastward direction from himself); outside with the 
lower (grass-)ends thus (viz. in the opposite or 
backward direction, towards himself) 1 : for thus (viz. 
in the former way) goes the out-breathing, and thus 
(in the opposite way) the in-breathing. Thereby he 
obtains out-breathing and in-breathing (for the sacri- 
ficer): hence these hairs (on the upper side of the 
elbow) point that way, and these (on the lower side) 
point that way 2 . 

8. Each time he has brushed and heated (a spoon), 
he hands it (to the Adhvaryu). Just as, after having 
rinsed (the eating vessels) while touching them, one 
would finally rinse them without touching them, so 
here: for this reason he hands over each (spoon) 
after heating it 8 . 

square or round (? oval, of the shape of a cow's ear, Say. ; of the 
shape of a mirror, Katy.), used for holding the Brahman's portion 
(pra-ritra) of the sacrificial cake. According to Katy. II, 6, 49, 
the ^rttavadanam (cake-cutter) and (purod4*a-)patri (cake- 
dish) also have to be cleaned on this occasion. 

1 While brushing the spoons he stands east of the Ahavanfya 
fire-house, looking toward east. The way of brushing, prescribed 
by the Black Ya^us (Taitt. Br. HI, 3, 1, 3-4; comm. on Taitt. S. 
1, 1, 10), seems to be more complicated. 

1 Viz. the former ('aratner uparibh&gasya lomani'), according 
to Sayana, point in a forward direction (away from the body), and 
the latter (' pr/'shMabhagasya lomani') in a backward direction. 
The Taitt. Br. Ill, 3, 1, 4 has 'on the elbow (aratnau) the hairs 
above (point) forward, those below backward,' which Sayawa (Taitt. 
S. 1, 1, 1, 10) explains by ' the short hairs above the wrist (? mam- 
bandhad urdhvam) are forward-pointed (pranmukha), but those 
below are backward-pointed (pratyan^).' 

* That is to say, the heating of the spoons corresponds to the 
usual final rinsing of household vessels with water without touching 
them. Sayawa. 
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9. The dipping-spoon (sruva, masc.) he brushes 
first, and then the other spoons (sru£, fem.). The 
offering-spoon (sru£), namely, is female, and the 
dipping-spoon is male, so that, although in this way 
several women meet together, the one that is, as it 
were, the only male youth among them, goes there 
first, and the others after him. This is the reason 
why he brushes the dipping-spoon first, and after- 
wards the other (offering-)spoons. 

10. Let him brush them so as not to spatter 
anything towards the fire, as he would thereby 
bespatter him, to whom he will be bringing food, 
with the slops of the vessels: therefore let him 
brush them so as not to spatter anything towards 
the fire, that is to say, after stepping outside (the 
Ahavanlya fire-house) towards the east. 

1 1. Here now some throw the grass-ends used for 
cleaning the spoons into the (Ahavanlya) fire. ' To 
the veda (grass-bunch) they assuredly belonged, and 
the spoons have been cleaned with them : hence it 
is something that belongs to the sacrifice, and (we 
throw it into the fire) in order that it should not 
become excluded from the sacrifice/ thus (they argue). 
Let him, however, not do so, since he would thereby 
make him to whom he will offer food, drink the 
slops of the vessels \ Let him therefore throw them 
away (on the heap of rubbish). 

12. He (the Agnldhra) then girds the wife (of the 



1 The Black Ya^us (Taitt. Br. Ill, 3, a, 1) prescribes that the 
grass-ends, after the brushing, should be thrown into the fire, and not 
on the heap of rubbish, as some do; or at all events they should 
not be thrown on the utkara, without their having been previously 
washed with water, as they would otherwise bring ill-luck to the 
cattle. 
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sacrificer) \ She, the wife, truly is the hinder 
part of the sacrifice. ' May the sacrifice go on 
increasing before me!' thus (she thinks while) he 
girds her, thinking, 'may she sit thus girt by my 
sacrifice!' 

13. He girds her with a cord (yoktra) : for with 
a cord (yoktra) they yoke the draught-animal 
(yogya). Impure indeed is that part of woman 
which is below the navel ; and therewith she will 
be facing the sacrificial butter: that part of her 
he thereby conceals with the cord, and only with 
the pure upper part of her body she then faces the 
sacrificial butter. This is the reason why he girds 
the wife 2 . 

14. He girds her over the garment. Now the 
garment represents the plants, and (the cord repre- 
sents) Varu«a's noose 3 (ra^fu) : hence he thereby 
places the plants between (her and the noose), and 

1 The mistress of the house is seated south-west of the Girha- 
patya fire [with bent (or raised) knees and her face turned towards 
north-east]. The Agntdhra then girds her round the waist, outside 
the garment, with a triple cord of reed-grass (mu%a). Katy. II, 
7, 1 ; and S&yawa on our passage. 

* According to Taitt. Br. Ill, 3, 3, a-3 the symbolical meaning 
of this act is, that it represents the vratopanayana, or initiation 
of the wife into the sacred rite. The girding of the wife would thus 
possess a significance similar to that of the ordinary upanayana, 
or investiture of the youth with the sacred cord. 

* The noose (pdxa) is one of the chief attributes of God 
Varuaa, the symbol of his supreme power and his abhorrence of 
sin. Thus we read in Atharva-veda IV, 1 6, 4 seq. : 'And if one were 
to flee far beyond the sky, one would not escape from king Varuna. 
From heaven his spies issue forth to this (world), and with their 
thousand eyes survey the earth. King Varuna sees all that happens 
between heaven and earth and beyond them : the very twinklings 
of the eyes of men are numbered by him. . . . May all those bale- 
ful nooses of thine, O Varuwa, that are thrown sevenfold and three- 
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thus that noose of Varu»a does not injure her. This 
is the reason why he girds her over the garment. 

15. He girds her, with the text (Va,f. S. I, 30), 
'A zone art thou for Aditi!' Aditi, indeed, is this 
earth. She is the wife of the gods, and that one 
is his (the sacrificer's) wife. It is for the latter, 
accordingly, that he makes it a zone instead of a 
noose (or string). A zone means a girdle, and he 
thereby makes it this for her. 

16. Let him not make a knot 1 , for the knot is 
Varu«a's (attribute); and Varu«a would lay hold 
on the (sacrificer's) wife, if he were to make a knot. 
For this reason he does not make a knot. 

1 7. He twists it through upwards *, with the text 
(Va^ - . S. I, 30), ' The pervader 8 of Vishwu art thou!' 
Let her not sit to the west of the sacrifice, with her 
face towards the east. For Aditi is this earth \ she 
is the wife of the gods, and she indeed sits on the 
west of the sacrifice of the gods, with her face turned 

fold, ensnare him who speaks untruth, and pass by him who speaks 
the truth!' 

1 Taitt. Br. Ill, 3, 3, 4, on the contrary, prescribes a knot 
(granthiw grathnati), as the symbol which is to secure all 
blessings for her. 

* He winds the cord round her waist from left to right (prada- 
kshi«am), and having fixed the southern end by twice twisting round 
the northern one, he draws the southern end through the encircling 
cord upwards (so as to hang down, uparish/al lambayet, Saya«a. 
Katy. II, 7, 1, &c, Scholl.). 

* Veshya=vyapaka, Mahtdh.; 'perhaps a headband,' St. 
Petersb. Diet. It is apparently an etymological play on the name 
of Vishnu (? the all-pervading sun). The formula, according 
to Mahidhara, is addressed to the southern end of the cord which 
is drawn through the girdle (? the pervading ray of Vish«u). 

4 Aditi is the earth and therefore the altar, which represents the 
earth : hence Aditi, in the shape of the altar, looks towards the east. 
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towards the east: and this lady would, therefore, 
raise herself to her (Aditi), and would speedily go 
to yonder world. And thus (viz. by sitting in the 
prescribed way) she lives for a long time, thus she 
propitiates her (Aditi), and thus the latter harms her 
not For this reason let her sit somewhat to the 
south. 

1 8. She looks down upon the sacrificial butter 1 ; 
for assuredly that wife is a woman, and the butter 
(represents) seed : hence a productive union is 
thereby brought about. For this reason she looks 
towards the butter. 

19. She looks, with the text(Va^. S. 1, 30), ' With 
an unimpaired eye I look on thee;' whereby 
she says, ' with an uninjured eye I look on thee.' — 
'Agni's tongue art thou!' for when they offer up 
that (butter) in the fire, then Agni's tongues, as it 
were, issue forth: therefore she says, 'Agni's tongue 
art thou!' — 'A good caller 2 of the gods,' whereby 
she says, 'well for the gods ;' — 'be thou for every 
dainty (or, sacrificial site, dhaman), for every 
prayer of mine!' whereby she says, 'for every 
sacrifice of mine be thou (a good caller) !' 

20. Having then taken up the butter (from the 

1 He takes the pot containing the clarified butter from the fire, 
with the text (V&g. S. I, 30): 'For juice thee!' [see I, a, 2, 6,] 
puts it down on the ground before the sacrificer's wife and bids her 
look down on it Katy. II, 7, 4. 

* SuhuA. The Kanva recension and Taitt. S. I, 1, 10, 3 have 
subh u h, 'well-being, good,' which reading seems also to be presup- 
posed by our author's explanation ' well (or good) for the gods.' 
The Black Ya^us assigns this entire mantra to the Adhvaryu, when 
he has taken the butter from the Ahavantya, and puts it down north 
of the altar. In other respects also it differs considerably from the 
order followed by our author. 
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ground), he (the Agnldhra) carries it eastwards. In 
the case of one whose Ahavantya fire is used for the 
cooking, he (now in the first place) puts it on the 
Ahavantya, thinking, ' My oblation shall be entirely 
cooked on the Ahavantya 1 !' The reason why he 
first puts it thereon (viz. on the Garhapatya) is, 
because he will have to make the wife look at it : 
for it would not be proper, if he were to take it (from 
the Ahavantya) to the west in the midst of the per- 
formance, for the purpose of making the wife look 
at it ; and if he were not to let the wife look at it 
at all, he would thereby exclude her from the sacri- 
fice. And in this way, then, he does not exclude 
the (sacrificer's) wife from the sacrifice: therefore 
he does not take it eastwards till after melting it 
close by the wife (on the Garhapatya), and making 
her look at it In the case of one who (through 
death or from other causes) has not his wife with 
him, he puts it from the very beginning on the Aha- 
vantya. He then takes it again from thence and 
puts it down within the altar. 

21. Here now they say, — ' He must not place it 
within the altar; for from that (butter) they make 
the oblation to the wives of the gods * : he therefore 
excludes the wives of the gods from the company (of 

1 According to the ritual of the Black Ya^us, the butter, after 
the sacrificer's wife has looked at it, is again heated on the Girha- 
patya fire, in order to remove the impurity which has thereby been 
imparted to it. 

* The patnisafliya^as are four oblations of butter to Soma, 
Tvash/r», the wives of the gods, and Agni Gnnapati respectively, 
made at the end of these sacrifices. See I, 9, 2, 1. It would 
seem that, according to the ritual of the Black Ya^us, the butter is 
not put on the altar, but on a line drawn with the wooden sword 
north of the altar. See p. 74, note 2. 
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their husbands) 1 , and thereby his (the sacrificer's) 
wife becomes dissatisfied with her own husband.' 
Ya^afavalkya, however, said in reference to this point, 
' Let it be so as it has been prescribed for the wife ! 
who would care whether his wife may consort with 
other men 2 ?' 'As the altar is (part of the) sacrifice, 
and the butter is (part of the) sacrifice, I will build 
up the sacrifice from out of the sacrifice!' thus 
thinking, let him place it within the altar. 

22. The two strainers are lying in the sprinkling 
water. He takes them from thence and purifies 
(ut-pu) the butter with them. Now one of them is 
related to the wind (that blows) upwards (utpa- 
vana) 8 , so that he thereby makes it (the butter) 
sacrificially pure. 

23. He clarifies it, with the text (V&f. S. I, 31), 
' By the impulse of Savitf? I purify thee with a 
flawless purifier (strainer), with the rays of the sun !' 
The meaning (of this formula) is the same (as before). 

24. He then purifies the sprinkling water with the 
strainers covered with butter, with the text (Va.f. S. 

1 AvasabhaA karoti=avagata^anasamfihSA karoti, Say.; the 
gods are supposed to be assembled around the altar (cf. I, 3, 3, 
8) : hence by placing the butter, from which the oblations to the 
wives of the gods are to be made, within the altar, the Adhvaryu 
would separate the wives from their husbands. 

1 I am not quite certain as to whether this last scornful remark 
is really to be assigned to Yi^wavalkya. The Ka«va text has, — 
Yi^wavalkya, however, said, ' Let him place it within the altar !' 
thus he said. ' Let it be so as it has been prescribed for the wife,' 
thus (thinking) let him place it, whether or not she consort with 
other men. 

8 Probably the same as ud-Sna (breathing upwards or inspira- 
tion), which one of the strainers is said to represent in 1, 1, 3, 2. 
See also 1, 1, 3, 6 ; Taitt. Br. Ill, 3, 4, 4. The St. Petersburg 
Dictionary proposes the meaning 'an implement for cleaning' for 
utpavana in this passage. 
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I, 31), ' By the impulse of Savitri I purify you (O 
waters) with a flawless purifier, with the rays of the 
sun !' The meaning is the same (as before). 

25. The reason why he purifies the sprinkling 
water with the strainers covered with butter is, that 
he thereby puts milk into the water, and that the milk 
thereby (becomes) beneficial 1 in the water, for, when 
it rains, plants are thereby produced ; and on eating 
the plants and drinking the water, vital fluid (serum) 
results therefrom : and thus (he does this) in order 
to supply the vital fluid (of the sacrificer). 

26. He then looks down on the butter. Here now 
some make the sacrificer look down. Y4f»avalkya, 
however, said in reference to this point, — 'Why do not 
(the sacrificers) themselves become (act as) Adhvaryu 
priests ? and why do not they (the sacrificers) them- 
selves recite when far higher blessings are prayed 
for 2 ? How can these (people) possibly have faith 
in this 3 ? Whatever blessing the officiating priests 
invoke during the sacrifice that is for the benefit of 
the sacrificer alone.' The Adhvaryu should accord- 
ingly look down on it.' 

1 A play on the word hi tarn, which means both 'put, placed,' 
and 'beneficial, salutary.' 

1 The Kinva text has as follows, — Here now some make the 
sacrificer eye it, arguing, ' whatever blessing (resides therein) that 
he should himself pray for.' Ya^wavalkya, however, said in re- 
ference to this point, 'Why then does not he himself become 
Adhvaryu? and why does he not recite (the solemn prayers of the 
Hotn priest), and that when they pray for higher blessing ? What- 
ever blessing the priests invoke at the sacrifice, that they invoke for 
the sacrificer alone;' thus he said. The Adhvaryu, therefore, 
should look down on it. 

• Teshaw *akhinam atraivavekshawaw ya^amanenaiva kartavyam 
id kasmat karanat xraddha ^ata, evam tarn jraddham prahasya, Say. 
The Kanva text omits this derisive remark. 
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27. He looks down on it The eye assuredly is 
the truth, for the eye is indeed the truth. If, there- 
fore, two persons were to come disputing with each 
other and saying, 'I have seen it!' 'I have heard 
it!' we should believe him who ;^id, 'I have seen 
it !' and not the other : hence he thereby causes it 
(the butter) to increase by means of the truth. 

28. He looks down on it, with the text (Vif. S. I, 
31), 'Lustrous art thou! resplendent art thou! im- 
mortal (or, ambrosia) art thou!' That prayer is 
indeed true, for that (butter) is lustrous, it is 
resplendent, it is immortal: hence he thereby causes 
it to increase by that (prayer) which is true. 

Second BrAhmajva. 

1. Now the sacrifice is the man. The sacrifice is 
the man for the reason that the man spreads (per- 
forms) it; and that in being spread it is made of 
exactly the same extent as the man 1 : this is the 
reason why the sacrifice is the man. 

2. The ,f uhu (spoon) further belongs to that (man- 
shaped sacrifice) and so does the upabhWt ; and the 
dhruva 2 represents its trunk. Now it is from the 

1 The sacrifice is the representation of the sacrificer himself; 
and hence its dimensions are to be those of a man, viz. the altar 
(vedi) on its western side is to measure a fathom, or space between 
the extreme ends of the outstretched arms (?of the sacrificer), 
which is supposed to be equal to the size of a man ; see I, 2, 5, 14. 
Originally these measurements were no doubt relative to the size of 
the sacrificer; but it is doubtful whether this was still the case at 
the time of our author. 

* For a description of these spoons, see p. 67, note 2. The^uhu 
is supposed to represent the right, and the upabhrtt the left arm, 
and the dhruvS the trunk. 
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trunk that all these limbs proceed, and for this rea- 
son the entire sacrifice proceeds from the dhruva. 

3. The dipping-spoon (sruva, masc.) is no other 
than the breath. This breath passes through (or, 
goes to) all the limbs, and for that reason the dipping- 
spoon goes to all the offering-spoons (sru£, fern.). 

4. That ^uhu further is to him no other than 
yonder sky, and the upabhrzt this atmosphere, and 
the dhruva this same (earth). Now it is from this 
(earth) that all the worlds originate : and from the 
dhruva, therefore, the whole sacrifice proceeds. 

5. The dipping-spoon then is no other than that 
blowing one (the wind) ; it is this that sweeps across 
all these worlds: and for that reason the sruva 
goes to all the offering-spoons. 

6. Now when this sacrifice is being performed, it 
is performed for the gods, the seasons, and the metres 
(or sacred texts). To the gods belongs what sacrificial 
food there is, to wit, king Soma and the sacrificial 
cake : all this he takes, while announcing it with the 
formula, ' I take thee, agreeable to so and so !' for 
thus it becomes theirs. 

7. And whatever oblations of butter are taken, 
they are taken for the seasons and the metres. Every 
one of them he takes in the form of butter without 
announcing it (to any particular deity). In the ^uhu 
he takes of it four times (with the sruva from the 
pot), in the upabhrit eight times 1 . 

8. Now when he takes of it four times (with the 
sruva) in the/uhu, he takes it for the seasons, since 

1 He takes butter in the ^uhu and upabhri't by four or eight 
ladlings with the dipping-spoon. As we learn further on, the 
quantity taken in the g uhu, by ladling four times, should exceed 
that in the upabhri't, although the latter requires eight ladlings. 
Cf. Katy. II, 7, 13. 
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he takes it for the fore-offerings 1 , and the fore-offer- 
ings are the seasons : all this he takes in the form of 
butter without making any announcement, in order 
to avoid sameness; for if he were to take it with 
the formulas 'For Spring (I take) thee!' 'For 
Summer — thee !' he would commit (the fault of) a 
repetition 2 : he therefore takes it in the form of 
butter without making any announcement. 

9. When, on the other hand, he takes eight times 
(with the sruva) in the upabh^z't, he takes it for the 
metres 3 , since it is for the after-offerings 1 that he 
takes it ; and the after-offerings are the metres : all 
this he takes in the form of butter without making 
any announcement, in order to avoid sameness; for 
were he to take it with the formulas ' For the Gaya- 
trl — thee!' 'For the Trish/ubh — thee!' he would 
commit a repetition : he therefore takes it in the 
form of butter without making any announcement. 

1 o. Again, when he takes four times(with the sruva) 

1 On the praya^as, or oblations of clarified butter introductory 
to, and the anuy &g as, oblations of the same material made subse- 
quently to, the chief sacrifice, see I, 5, 3, 1 seq., and I, 8, 2, 1 seq. 

* Repetition of one and the same sacrificial act on the same day 
is to be avoided, as far as possible. The repetition in the present 
case would consist in his announcing the butter-oblations to the 
several deities in the same way as he has done in regard to the rice- 
portions. See 1, 1, 2, 17-18. 

* On the frequent symbolical employment of the metres in the 
ritual, as the embodiment of supreme harmony and the efficacy of 
prayer, see Weber, Ind. Stud. VIII, 8 seq. The three principal Vedic 
metres are the gayatri (three times eight syllables), the trish/ubh 
(four times eleven syllables), and the ^agatl (four times twelve 
syllables); and three anuya^as there are at these sacrifices, viz. to 
the barhis or sacrificial grass, to Nara^awsa and Agni Svish- 
/akr*'t respectively. In the present instance (see par. 16) the trish- 
/ubh and ^agat 1 metres are taken together as one, and as a fourth 
is added the anush/ubh (four times eight syllables). 
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in the dhruva, he takes it for the whole sacrifice, and 
all this he takes in the form of butter without mak- 
ing any announcement. To whom indeed should he 
announce it, since he cuts it off for all the deities ? 
He therefore takes it in the form of butter without 
making any announcement 

11. Now the sacrificer stands behind the ,fuhu, 
and he who means evil to him stands behind 
the upabhrn. The eater stands behind the^uhu, 
and what (or, he who) is to be eaten stands behind 
the UpabhWt.- And the^uhu, indeed, is the eater, 
and the upabhWt is that which is to be eaten. In 
the ^uhu he takes four times (with the sruva), and 
in the upabhWt eight times. 

12. Now when he takes four times (butter) in the 
£"uhu, he thereby makes the eater more limited, 
smaller; and when he takes eight times in the 
upabh^zt, he makes that which is to be eaten more 
unlimited, more abundant : for a flourishing con- 
dition indeed exists where the eater is smaller and 
that which is to be eaten more abundant. 

13. In taking four times in the £"uhu, he takes 
(altogether) more butter, and in taking eight times 
in the upabhr/t he takes less butter. 

14. For when, in taking four > times (butter with 
the sruva) in the ^"uhu, he takes more butter, he 
thereby, in making the eater more limited, smaller, 
imparts vigour and strength to him. And when, in 
taking eight times in the upabhr*t, he takes less 
butter, he thereby, in making that which (or, him 
who) is to be eaten more unlimited, more abundant, 
makes it (or, him) vigourless and weaker. And thus 
a king who has established himself among a number- 
less people, subdues them even from a single dwelling, 

[12] G 
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and takes possession of whatever he likes l : with that 
very same energy (the Adhvaryu acts) when he takes 
a greater quantity of butter in the g uhu. Now what 
he takes in the ,fuhu, that he offers with the ^uhu ; 
and what he takes in the upabhrzt, that also he 
offers with the^uhu. 

15. And in reference to this point they say: 
'Wherefore then is he to take it in the upabhr/t, if 
he does not offer it with the upabhrzt ?' Now, if he 
were to offer it with the upabhWt, those subjects^of 
the king) would assuredly become separated from 
him, nor would there be either an eater or what is 
to be eaten. When, on the other hand, he pours 
(the butter) together and thus offers it with the 
^•uhu, thereby the people pay tribute to the Ksha- 
triya. Hence by what he takes in the upabhrzt, 
the Vaisya (man of the people), under the rule of 
the Kshatriya, becomes possessed of cattle; and 
when he pours (the butter) together and offers it 
with the .fuhu, thereby the Kshatriya, whenever 
he likes, says, ' Hallo Vai^ya, just bring to me what 
thou hast stored away !' Thus he both subdues him 
and obtains possession of anything he wishes by 
dint of this very energy. 

1 6. These butter-portions, then, are taken for the 
metres. Now what he takes in the ^nhu (by ladling) 
four times (with the sruva), that he takes for the 
gayatrl; and what he takes in the upabhm (by 
ladling) eight times, that he takes for the trish/ubh 
and^agatl; and what he takes in the dhruva (by 

1 Tasmid uta rSglparira visum privasaySpy ekavcrmanaiva 
(' by one who has a single dwelling, i. e. by himself,' S£ya«a) 
^inati tvad yaM tvat kamayate taM sa/fete. The MS. of the 
Kawva text has : ' Tasmat kshatriyo ra^ot&pir&d viram pravasaya 
;in&ti tvad yath& tva(t) kamayate tat karoti.' 
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ladling) four times, that he takes for the anush/ubh. 
For the anush/ubh is speech, and from speech all 
this (universe) springs : hence it is from the dhruvA 
that the whole sacrifice originates. The anush/ubh 
also is this (earth), and from it all this (universe) 
originates: hence it is from the dhruva that the 
whole sacrifice originates. 

17. He takes (butter with the sruva), with the 
text (Vif. S. I, 31), 'Verily, thou art the favourite 
resort (or, dainty) of the gods!' He thereby makes 
that butter the most favourite resort of the gods : for 
this reason he says, ' verily, thou art the favourite 
resort of the gods!' — 'An unassailable means of 
worship!' the butter is indeed a thunderbolt: there- 
fore he says, 'an unassailable means of worship!' 

18. Once he puts (butter with the sruva) into the 
^uhu with this formula, three times silently. With 
the same formula he puts (butter) once into the 
upabhm, seven times silently. With the same for- 
mula he puts once (butter) into the dhruva, three 
times silently. Now, as to this, they say, 'Thrice he 
should take with the formula in each case, for three- 
fold is the sacrifice.' Nevertheless (it is done) only 
once with each (spoon), for it is just in this way that 
the taking thrice (with a formula) is accomplished. 

Third BrAhmajva. 
1. The Adhvaryu takes the sprinkling-water, and 
sprinkles in the first place the fire-wood 1 , with the 

1 The fire-wood had been brought by the Agntdhra and laid down 
on the altar. The Adhvaryu now unties and sprinkles it [Before 
doing so he has, as usual, to ask and obtain the permission of the 
Brahman. The same is the case in regard to the barhis, but not 
in regard to the altar.] Kity. II, 7, 19. 

G 2 
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text (V4f. S. II, i), 'A black deer, living in the 
den, art thou 1 ; I sprinkle thee, agreeable to Agni !' 
He thereby makes it sacrificially pure for Agni. 

2. He then sprinkles the altar, with the text (Va^ - . 
S. II, i), ' Thou art the altar ; I sprinkle thee, agree- 
able to the barhis (sacrificial-grass covering)!' He 
thereby makes it sacrificially pure for the grass 
covering. 

3. He (the Agntdhra) then hands the sacri- 
ficial grass 2 to him (the Adhvaryu). The latter 
puts it down (on the altar) with the knot turned 
to the east, and sprinkles it, with the text (Va^. S. 
II, 1), 'Barhis art thou! I sprinkle thee, agree- 
able to the spoons!' He thereby makes it sacri- 
ficially pure for the spoons. 

4. Thereupon he pours the sprinkling-water 

1 ? Akhare-shMa; it probably has a double meaning in this 
place, viz. ' that which dwells in a den (akhara)' and ' that which 
has its place on the hearth (khara).' 

1 ' At the beginning of the sacrifice the Adhvaryu makes of the 
load of Darbha or sacred grass, which has been brought to the 
sacrificial compound, seven mush/is or bunches, each of which 
is tied together with a stalk of grass, just as the Baresma (Barsom) 
of the Parsis. The several names of these seven bunches are, 1. 
Ya^amSnamush/i, the bunch kept by the sacrificer himself in his 
hand as long as the sacrifice lasts. 2. Three bunches from the 
Barhis, or the covering of the Vedi on which the sacrificial vessels 
are put. These are unloosened and spread all over the Vedi. 3. 
Prastara. This bunch, which must remain tied, is put over the 
Darbha of the Vedi. 4. Paribho^ant. From this bunch the 
Adhvaryu takes a handful out for each priest, and the sacrificer and 
his wife, which they then use for their seat. 5. The Veda. This 
bunch is made double in its first part ; the latter, part is cut off 
and has to remain on the Vedi; it is called parivasana. The 
Veda itself is always wandering from one priest to the other, and 
is given to the sacrificer and his wife. It is handed over to the 
latter only when one of the priests makes her recite a mantra.' 
Haug's translation of the Ait Br. p. 79. 
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which is left on the roots of the (grass) plants, with 
the text (Va£\ S. II, 2), 'A moistening art thou for 
Aditi !' Aditi, indeed, is this earth ; hence it is for 
the latter that he thus moistens the roots of the 
plants : thereby these plants become root-moistened ; 
and even if their tops are dry, their roots at least 
remain moist 

5. Having thereupon untied the knot, he takes 
the prastara bunch from the front (of the barhis), 
with the text (Vaf. S. II, 2), 'Vishmi's crest art 
thou!' Vish»u, namely, is the sacrifice, and this 
(the prastara) is his top-knot or crest: this he 
thereby makes it at this sacrifice 1 . From the front 
he takes it, because this top-knot also is (worn) on 
the front (of the head) : for this reason he takes 
it from the front. 

6. He then undoes the band (of the barhis). ' His 
(the sacrificer's) wife is sure to bring forth without 
difficulty 2 ,' thinking thus he undoes the band. He 
puts it down on the right hip (of the altar) ; for this 
represents his (the sacrificer's) waist-band, and it is 
on the right side that the waist-band is (tied) : this 
is the reason why he puts it down on the right hip. 
He again covers it over (with sacrificial grass) ; for 
the waist-band also is covered (by the upper gar- 
ment) : for this reason he again covers it. 

7. He now spreads the barhis (on the altar). 
For the prastara is the top-knot; and this other 

1 Because, according to Sayawa, it lies on the front, or eastern 
side of the altar, near the Ahavanfya fire, and men also wear their top- 
knot (in the form of a ball or lump) on the fore-part of their head. 
The prastara he hands to the Brahman-priest. Katy. II, 7, 22. 

* Prak/iptam; Sayawa takes it in the sense of 'a completely 
formed (child).' 
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sacrificial grass is for this (sacrifice) what other hair 
there is below that (top-knot, viz. the beard, &c.) : — 
that (hair) he thereby puts on it, and for this reason 
he spreads the barhis. 

8. Now the altar (vedi, fern.) is a woman, and 
around her sit the gods and those priests who have 
studied and teach revealed lore 1 ; and as they thus 
sit around her, he makes her not naked : hence it 
is in order to avoid nudity (on her or the altar's 
part) that he spreads the barhis. 

9. As large as the altar is, so large is the earth ; 
and the plants (are represented by) the barhis; 
so that he thereby furnishes the earth with plants ; 
and those plants are firmly established in this earth : 
for this reason he spreads the barhis. 

10. Here now they say, ' Let him strew abundantly; 
for where the plants are most abundant on her, there 
the means of subsistence are most amply afforded 
by her: let him therefore strew abundantly!' It is 
in favour of him (the sacrificer) who procures (the 
sacrificial grass), then, (that this is done.) He strews 
it threefold 2 , for threefold is the sacrifice. Or he 
may also spread it whilst lifting up (the tops) 3 ; for 

1 'Around her on the south sit the gods and those man-gods 
(manushyadeva^), the priests who have studied and teach revealed 
lore.' Kanva recension. 

2 Viz. in three layers, one beside the other, each consisting of 
one handful of grass. He first spreads a layer on the east side 
from the southern to the northern shoulder of the altar, with the 
tops of the blades turned towards the east ; then a second one west 
of it, so as to cover the roots of the first with the tops of the 
second layer ; and in the same way a third one on the west side of 
the altar. If he thinks fit, he may make more than three layers, 
but their number should be uneven. K&ty. II, 7, 22-26 (schol.). 

3 That is to say, he is to begin on the west side, and in laying 
down the successive layers, he is to lift up (with a stick or some 
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it has been said by the seer (Va^ - . S.VII, 32), 'They 
spread the barhis continuously.' He spreads it 
with the roots below (the tops); for it is with their 
roots below that those plants are firmly established 
in this earth : for this reason he spreads it with the 
roots below. 

11. He spreads it, with the text (Va^. S. II, 2), 
' I spread thee, soft as wool, pleasant to sit upon 
for the gods !' — when he says ' thee, soft as wool,' he 
thereby means to say 'agreeable to the gods;' and 
by ' pleasant to sit upon for the gods,' he means to 
say ' forming a good seat for the gods.' 

12. He now trims the fire 1 . The Ahavanlya, 
doubtless, is the head of the sacrifice, for the head 
is the fore-part 2 : that fore-part of the sacrifice he 
thereby trims. He trims it while holding the 
prastara (which he has received back from the 
Brahman) close over it; for the prastara is the 
top-knot, and it is this which he thereby puts on 
it : for this reason he trims (the fire) while holding 
the prastara close over it. 

13. He then lays the (three) enclosing-sticks 
(paridhi) around (the fire). The reason why he 
lays the enclosing-sticks around (is this). When 
at first the gods chose Agni for the office of Hotri, 
he said : ' Verily, I am not equal to this, that I 
should be your Hotrt, and that I should carry your 
oblation. Already you have chosen three before, 

other object) the heads of the preceding layer and push the roots of 
the succeeding one under them. lb. 27 (schol.). 

1 He takes one stick from the fuel and gets the fire ready (for 
the oblations, either by throwing the stick into it, or by stirring it 
with the stick). lb. 29. 

* The Ahavantya is at the foremost or eastern end of the sacri- 
ficial ground. 
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and they have passed away x . Restore them tome: 
then I shall be equal to this, that I should be your 
Hot?? and that I should carry your oblation ! ' They 
said, 'So be it!' and they restored to him those 
(three former Agnis) : they are these enclosing-sticks. 

14. He then said, 'The thunderbolt, (in the shape 
of) the vas ha /-call 2 , has struck these down: I am 
afraid of that thunderbolt, the vasha/-call. Lest 
that thunderbolt, the vasha /-call, should strike me 
down, enclose me by those (three Agnis, or pari- 
dhis); and thus that thunderbolt, the vasha/-call, 
will not strike me down.' They said, 'So be it!' 
and they enclosed him with those (three sticks), and 
that thunderbolt, the vasha/-call, did not strike him 
down. When he encloses Agni with those (sticks) 
he buckles armour on him. 

15. They (the other three Agnis) then said, 'If 
you join us with the sacrifice in this wise, then let 
us also have a share in the sacrifice !' 

16. The gods said: 'So be it! What shall fall out- 
side the enclosure, that is offered unto you ; and 
what they shall offer just upon you, that will sate 

1 See I, 2, 3, 1. 

1 The call 'vasha/' (or vausha/), apparently signifying 'may 
he (Agni) carry it (the oblation) up I' (from vah, to bear, carry), is 
pronounced by the Hotr* at the end of the ya^-yas or offering 
prayers (see note on I, 5, 1/16). Professor Weber has somewhere 
proposed to derive it from vaksh, to grow, increase, hence 'may it 
prosper, or agree, with you !' Different, but quite fanciful, inter- 
pretations of vasha/ are given Sat. Br. I, 5, 2, 18 ; Ait. Br. 3, 6. 
As to the awful solemnity of this formula, and the danger arising 
from a careless use of it, see Ait. Br. 3, 8, on which Haug remarks, 
' Up to the present day the Shrotriyas or sacrificial priests never 
dare to pronounce this formula save at the time of sacrificing. 
They say that if they would do so at any other time, they would be 
cursed by the gods.' 
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you ; and what they shall offer up in the fire that will 
sate you 1' Thus what they offer up in the fire, that 
satisfies them (the Agnis) ; and what they offer up 
just upon them (the enclosing-sticks, or Agnis), that 
satisfies them ; and what is spilled outside the en- 
closure, that is offered to them 1 : hence no sin attaches 
to what (butter) is spilt ; for into this earth they en- 
tered (when they, the Agnis, passed away), and what- 
ever is spilt here, — all that remains indeed in her. 

17. That which is spilt he touches, with the 
formulas (Va^f. S. II, 2), 'To the Lord of the Earth — 
svaha !' 'To the Lord of the World— svaha !' ' To 
the Lord of Beings — svaha ! ' These, indeed, are the 
names of those Agnis, — to wit, Lord of the Earth, 
Lord of the World, and Lord of Beings. Thus in 
like manner as that (oblation) which is accompanied 
by ' Vasha/' is offered up (to the particular deity to 
which it is announced), so is this (offered up) on his 
(the sacrificer's) part to those Agnis. 

18. Here now some people take the sticks they 
lay around from the fire-wood; but let him not do so, 
for unsuitable for laying around are those which they 
take from the fire-wood, since the fire-wood is pre- 
pared for the purpose of being put upon (the fire) ; but 
what other (kind of sticks) they bring to him, called 
'enclosing-sticks (paridhis),' they are indeed suitable 
for his purpose : let them therefore bring others. 

19. Indeed, they should be of Pallia wood 

1 The KSnva text has as follows : — They said, ' So be it 1 what 
shall fall outside the enclosure that shall be yours 1 and what they 
shall offer just upon you that shall sate youl' for what they offer 
just upon them that does indeed sate them (en in) ; and what they 
offer up in the fire that is theirs (esh&m, ? the gods'); and what 
falls outside the enclosure by that he shall incur no guilt, &c. 
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(Butea Frondosa); for the Pala^a tree, doubtless, is 
the Brahman 1 , and Agni also is the Brahman : for 
this reason the Agnis should be of Palasa wood. 

20. Should he be unable to procure them of Pa- 
ULsa wood, they maybe ofVikankata wood (Fla- 
courtia Sapida); and if he be unable to procure any 
ofVikankata, they may be of Karshmarya wood 
(Gmelina Arborea); and if he be unable to procure 
any of Karshmarya wood, they may be of Vilva 
(Aegle Marmelos), or of Khadira (Acacia Catechu), 
or of Udumbara wood (Ficus Glomerata). These, 
doubtless, are the trees that are suitable for sacrificial 
purposes, and from these trees they (the enclosing- 
sticks) are therefore (taken). 

Fourth Brahmajva. 

1. They should be green (fresh); for that is (what 
constitutes) their living element, by that they are 
vigorous, by that possessed of strength : for this 
reason they should be green. 

2. The middle stick he lays down first (on the 
west side of the fire), with the text (Va^ - . S. II, 3), 
'May the Gandharva Vi^vavasu 2 lay thee around 

1 The Brahman, or supreme spirit (f or, sacred writ), is more 
than once identified with the Pallfa tree in the .Satapatha Br., as in 
V, 2, 4, 18 ; VI, 6, 3, 7 ; XII, 7, 2, 15; and with the leaf of that 
tree (palajasya paliram) in II, 6, 2, 8. [f Cf. Rig-veda X, 31, 7, 
'Which was the wood, which was the tree, out of which they 
fashioned heaven and earth?' and Taitt. Br. II, 8, 9, 6, 'Brahma 
was the wood, Brahma was that tree out of which they fashioned 
heaven and earth ;' also Ath.-veda X, 7, 38, 'The gods form part 
of the divine essence (Skambha- Brahma) as branches of a tree.'] 

* The genius Vis vavasu is already mentioned in Rig-veda X, 
85, 21 seq., and X, 139, 4, where Grassmann identifies him with 
the rainbow (cf. Roth, Nirukta notes, p. 145). See also SaX. Br. 
111,2,4,2; XIV, 9, 4, 18. 
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for the security of the All ! Thou art a fence to 
the sacrificer, thou (art) Agni, invoked and worthy 
of invocation !' 

3. He then lays down the southern one, with the 
text (ib.), ' Thou art Indra's arm for the security 
of the All ! Thou art a fence to the sacrificer; thou 
Agni, invoked and worthy of invocation ! ' 

4. He then lays down the northern one, with the 
text (ib.), ' May Mitra-Varu«a lay thee around in 
the north with firm law for the security of the All ! 
Thou art a fence to the sacrificer, thou Agni, invoked 
and worthy of invocation !' They are indeed Agnis, 
and for that reason he says, 'Agni, invoked and 
worthy of invocation!' 

5. Thereupon he puts on (the fire) a samidh 
(kindling-stick). He first touches with it the middle 
enclosing-stick : thereby he first kindles those (three 
Agnis). After that he puts it on the fire : thereby 
he kindles the visible fire. 

6. He puts it on 1 , with the gayatrl stanza (Va£\ 
S. II, 4), 'Thee, O Sage, who callest (the gods) to the 
feast, we will kindle so as to shine brilliantly; thee, 
O Agni, mighty at the sacrifice ! ' He thereby kindles 
the gayatrl 2 ; the gayatrl, when kindled, kindles the 
other metres ; and the metres, when kindled, carry 
the sacrifice to the gods. 

1 According to Sayawa, the two sticks or pieces of wood are put 
on the fire in a manner similar to that in which the two dgharas 
or sprinklings of clarified butter are made (see I, 4, 4-5) ; viz. the 
first in the direction north-west to south-east, and the second from 
south-west to north-east. 

* The gayatrl is the first of the three principal metres, cf. p. 8o, 
note 3. It consists of three octo-syllabic padas, of which Rig-veda 
I, 164, 35 says, — ' The giyatra, they say, has three flames (or fire- 
brands, samidh): therefore it excelled in grandeur and power.' 



Digitized by 



Google 



92 DATAPATH A-BRAHMAiVA. 

7. By the second kindling-stick (samidh), which 
he now puts on, he kindles the spring ; the spring, 
when kindled, kindles the other seasons; and the 
seasons, when kindled, cause living beings to be pro- 
duced and the plants to ripen. He puts it on, with 
the formula (V&f. S. II, 5), 'Akindler (samidh) art 
thou!' for the spring is indeed a kindler. 

8. When he has put it on, he murmurs (ib.), ' May 
the sun guard thee from the east against any im- 
precation !' for the enclosing-sticks serve for pro- 
tection on all (the other three) sides ; and thereby 
he makes the sun the protector on the east side, 
fearing iest the evil spirits, the Rakshas, should rush 
in from the east:' for the sun is the repeller of the 
evil spirits, the Rakshas. 

9. By that third kindling-stick, then, which he puts 
on at the after-offerings ', he kindles the officiating 
priest (brahma«a); and he, the priest, when kindled, 
carries the sacrifice to the gods. 

10. He now returns to the altar covered (with 
sacrificial grass). Having taken two stalks of grass, 
he lays them down across (the barhis or grass 
covering, with the tops to the north), with the 
formula (Vi^. S. II, 5), ' Savit^'s arms 2 are ye!' 
The prastara bunch is indeed the top-knot (of the 
sacrifice); and he now lays down these two cross- 
wise as its eye-brows : thereby these two (represent) 
the transverse eye-brows. The prastara, further, 



1 See I, 8, a, 3. 

1 Bahu, 'the two arms,' is apparently taken here by our author 
both in its natural sense and as the arms of the bow or arch, formed 
by the eye-brows. The barhis, or grass covering of the altar, was, 
as we saw (1, 3, 3, 7), identified with the beard and other hair of the 
body. 
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(represents) the kshatra (or military class); and 
the other barhis the vi.y (or, the common Aryan 
people); — (and the two stalks he puts down between 
them) for the sake of separating (vidhrzti) the 
kshatra and the vis: for this reason he lays 
them down crosswise ; and for this reason these two 
(stalks) are called vidhWti. 

11. On them he spreads the prastara, with the 
formula (Va^-. S. II, 5), ' I spread thee, soft as wool, 
pleasant to sit upon for the gods!' When he says 
' thee, soft as wool,' he means to say ' agreeable to 
the gods ; ' and by 'pleasant to sit upon for the gods' 
he means to say 'forming a good seat for the gods.' 

12. He presses it down (with his left hand), with 
the text (ib.), 'May the Vasus, the Rudras, the 
Adityas sit on thee!' These three, that is, the 
Vasus, the Rudras, and the Adityas, namely, are 
(classes of) gods; and these, he means to say, are 
to sit down on it. While it is still being held down 
with his left hand, — 

13. He seizes the ^uhu with his right, fearing 
'lest the evil spirits, the Rakshas, should enter there 
in the meantime;' for the officiating priest (br&h- 
ma»a) is the repeller of the Rakshas : therefore, 
while it (the prastara) is still being held down with 
his left hand, — 

14. He seizes the .fuhu, with the text (Va^. S. 
11,6), ' Fond of butter art thou, Guhb by name !' for 
fond of butter indeed it is, and £uhu by name; — ' Sit 
down here with the favourite resort 1 (or dainty) on the 
favourite seat!' The upabhrzt(he takes), with the 
formula (ib.), 'Fond of butter art thou, Upabhrzt 

1 Viz. the butter, which is the dear resort, or home, of the gods; 
see I, 3, 2, 17. Possibly, however, d ham an may here mean 'dainty.' 
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by name!' for fond of butter indeed it is, and Upa- 
bhrz't by name ; — ' Sit down here with the favourite 
resort on the favourite seat!' The dhruva (he takes) 
with 'Fond of butter art thou, Dhruva by name!' 
for fond of butter indeed it is, and Dhruva by 
name; — 'Sit down here with the favourite resort 
on the favourite seat ! ' What other sacrificial food 
there is, (he puts down on the prastara), with the 
formula, ' With the favourite resort sit down on the 
favourite seat!' 

15. He lays the ^uhu down on (the prastara), 
and the other spoons down below, (viz. on the 
barhis, north of the guhd, and so as not to touch 
it or one another); for the ^uhu assuredly is the 
kshatra, and the other spoons (sru^) are the 
vis: he thereby makes the kshatra superior to 
the vis. Hence the people here serve, from a 
lower position, the Kshatriya seated above them : 
for this reason he places the ^uhfl upon (the pra- 
stara) and the other spoons down below it. 

16. He touches the offerings, with the text (V&f . 
S. II, 6), 'Safely they have sat down,' for safely 
indeed they sat down; — 'in the lap (yoni) of divine 
truth!' for the sacrifice is indeed the lap of divine 
truth, and in the sacrifice they sat down ; — ' Protect 
these, O Vishwu ! protect the sacrifice ! protect the 
lord of sacrifice ! ' thereby he refers to the sacrificer ; 
— ' Protect me, the leader of the sacrifice ! ' thereby 
he does not exclude himself either from the sacrifice. 
Vishwu, assuredly, is the sacrifice : hence it is to the 
sacrifice that he makes all that over for protection. 
This is the reason why he says, ' Protect these, 
O Vishmi !' 
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Fifth Brahmajva. 

The Kindling of the Fire, the Pravara, and the Two 
Libations (Aghara) of Butter. 

i. With the fire-wood (idh ma, lighting material) 
the Adhvaryu lights (indh) the fire: hence it is 
called fire-wood. And with the kindling verses 
(samidheni) the HotW kindles (sam-indh, to make 
blaze): hence they are called kindling verses. 

2. He (the Adhvaryu J ) says (to the Hot;*): ' Re- 
cite to the fire as it is being kindled !' for it is to the 
fire, when it is being kindled, that he recites. 

3. Here now some people say, ' O Hotar, recite 
to the fire as it is being kindled!' But let him 
not say so ; for that (priest) is not a Hotn as yet ; 
only when he (the sacrificer) elects him 2 , does he 

1 The Adhvaryu, in the first place, prepares a seat for the Hotri, 
either west of the altar or north of its left hip ; and covers it with 
dry Kiwa grass. [He then calls, 'O Hotr/ - , come!'] The Hotr/', 
having rinsed his mouth north-east of the Ahavanfya, wilh his face 
to the east, turns round from left to right and betakes himself to the 
sacrificial ground, always keeping his right foot before the left. He 
finally takes up his position so as to have the heel of the right foot 
in a line with the north hip of the altar, and the toes on the barhis ; 
whilst he keeps the hands on a level with the heart, spread open 
and joined together, and looks towards the junction of the earth 
and sky. The Adhvaryu then takes a s am idh (kindling-stick) and 
calls on him as above. The Hotr* now mutters the formulas 
'Adoration to the teacher ! Adoration to the observer 1 Adoration 
to the promulgator !' &c. (Axv. 5rautas I, 2, 1). The sacrificer then 
takes the wooden sword and says, ' Recite for me, as it were, 
stretching along (i. e. continuously)!' whereupon the Hotr/', having 
asked and received the permission of the Brahman, proceeds to 
recite the kindling verses. Kity. Ill, 1, 1 seq. ; ksv. I, 1, 4 seq. 

1 This does not take place until the pravara or invitation 
addressed to Agni, the Hotr* of the gods, to assist in calling the 
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become a Hotri. Let him therefore say, ' Recite to 
the fire as it is being kindled !' 

4. He recites (verses) addressed to Agni : he 
accordingly kindles it (the fire) with the aid of its 
own deity. In the gayatrl metre (are the verses 
which) he recites ; for the gayatrl is Agni's metre : 
by means of its own metre he thereby kindles it The 
gayatrt is vigour, the gayatrl is the brahman 1 (the 
priestly order) : with vigour he thereby kindles it. 

5. Eleven (verses) he recites ; for of eleven sylla- 
bles consists the trish/ubh metre. The gayatrl is 
the brahman and the trish/ubh is the kshatra 
(or military order) 2 . With the aid of these two 
energies he thus kindles it: for this reason he recites 
eleven (verses). 

6. Thrice he recites the first verse, and thrice the 
last one ; for of threefold beginning are sacrifices, 
and of threefold termination : therefore he recites 
thrice the first and the last (verses). 

7. Fifteen samidhenl verses result (from this re- 
petition of the first and last of the eleven verses). The 
fifteen- versed chant 3 , doubtless, is the thunderbolt, 



gods to the sacrifice, cf. SSyana and .Sat. Br. I, 5, 1, 1 seq. Accord- 
ing to some authorities, however, the choosing of the Hotrz seems 
to take place at this particular time, or even before, at the time of 
the agnyanvidhana ; cf. Hillebrandt, p. 73. 

1 The giyatrf (though it is not the most frequent metre) 
is considered as the first, as it is the shortest, of Vedic metres. 
The hymns addressed to Agni are mostly in the gSyatri metre. 

* The hymns celebrating the heroic deeds of Indra and his 
associates, the wind -gods, are almost entirely composed in the 
trish/ubh, the most frequent of Vedic metres. 

* The pan£adaja-stoma, or form of recitation in fifteen 
verses at the Soma-sacrifice, is sacred to Indra (Nirukta 7, 10), the 
wielder of the thunderbolt. 
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and the thunderbolt means strength ; so that he 
thereby converts the samidhenis into strength: 
hence, if he should hate any one, he may crush him 
with his great toes l at the time when those (verses) 
are recited. By saying, 'I here crush so and so!' 
he crushes him with that thunderbolt. 

8. Fifteen nights indeed there are in a half- 
moon ; and growing by half-moons the year passes : 
hence he thereby obtains the nights. 

9. Now in the fifteen gayatri verses there are 
indeed three hundred and sixty syllables 2 ; and 
three hundred and sixty days there are in a year : 
hence he thereby obtains the days, he thereby obtains 
the year. 

10. For an ish/i (which is performed in order to 
obtain the fulfilment of a special wish) 3 let him recite 
seventeen samidhenl verses ; for in a low voice he 
sacrifices to the deity to which he offers an ish/i. 

1 Or, with his thumbs (angush/Mbhyam). The Ka«va text has 
'padyabhyam angush/Mbhyam ; ' but Katy. Ill, 1, 7 has 'an- 
gush/Aabhyaw pSdyabhyiw va,' which would seem to leave a choice 
between the thumbs and the great toes ; the commentator, how- 
ever, takes va in a restrictive sense. The sacnficer is to press 
down the earth with his great toes (or thumbs) each time when a 
kindling verse is recited. 

3 The gayatri verse consists of three times eight syllables, 
and 24 x 15 = 360. In the place of the last samidhenl (called 
paridhaniyd), however, the Vasish/Aas have a trish/ubh stanza 
(4x11 syllables), so that the above computation of syllables does 
not hold good in their case. One might be inclined to infer from 
this that the trish/ubh was the more original, a gayatri being 
substituted later to yield the above symbolical number of syllables. 
Cf. Taitt. S. II, 5, 1 seq. ; Taitt. Br. Ill, 5, 3. 

* The kamyesh/is, and ish/is generally, are performed with cer- 
tain modifications, on the model of the new and full-moon sacrifice, 
of which they are therefore said to be vikn'tis or modifications. 
[1 a] H 
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Twelve months, namely, there are in a year, and 
five seasons l : this (makes) the seventeenfold Pra- 
^apati. For verily Pra^apati is all : hence for 
what wish he performs the ish/i, that wish he 
thus accomplishes by means of the All. In a 
low voice he sacrifices to the deity; for what is 
spoken in a low voice is undefined (indistinct), 
and undefined is the 'All :' hence for whatever wish 
he performs the ish/i, that wish he thus accom- 
plishes by means of the All. This is the practice 
in regard to an ish/i. 

1 1. Some people say : ' Let him recite twenty-one 
samidheni verses also at the full and new-moon 
sacrifice.' Twelve, doubtless, are the months of the 
year, five the seasons, and three these worlds : 
this (makes) twenty; and the twenty-first is this 
very (sun) that here shines : he is the resort, he the 
stay ; thereby he (the sacrificer) obtains this resort, 
this stay. He may therefore recite twenty-one. 

1 2. Let him recite them only for one of established 
prosperity (gatasrl), who would not wish to become 
either better or worse. For, what he for whom 
they recite is like, like that he will either be or 
worse 8 , for whom, that knows this, they recite 

1 In other passages, and in later times generally, six seasons, 
comprising two months each, are counted, but the transitional 
season between winter and spring, juira, is not unfrequently, as 
in our passage, combined with the winter season (hemanta), or 
partially with that and the spring (vasanta). On the identification 
of Pra^&pati with the year, cf. note on I, 2, 5, 12. 

* The condition of one who is gataj rl cannot be improved, but 
only impaired. The construction of this paragraph is somewhat 
doubtful to me. It runs thus : T4 haita 4 gatarrer evSnubruyid ya 
When na weySnt syim na pSplySn iti y&dmiya haiva sate 
'nv&hus t&drih vi haiva bhavati p&piy&n vi yasyaivaw vidusha etS. 
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those (twenty-one verses). This, however, is mere 
speculation, for those (twenty-one verses) are not 
recited 1 . 

13. Thrice he should recite the first and thrice 
the last (verse), without drawing breath ; for three 
are these worlds, so that he thereby spreads (san- 
tan) these worlds, gains these worlds. Also three 
breaths there are in man : this recitation thereby 
causes him (the sacrificer) to be extended (santata), 
not cut short (by death). 

14. He (the Hotri) should endeavour to recite 
thus (uninterruptedly) as long as his strength lasts. 
If, on the other hand, he were to take breath in 
the middle (of the verse), it would be a slight on 
this very (sacrifice) 2 : by reciting this (holy) com- 

anvahuA so eshi mim&nsaiva na tv cvaita anufyante. Saya«a 
seems to take it thus : — ' He should recite them only for a gata.rri. 
A householder who desires neither an improvement nor a lowering 
of his position, is just such a one or whom the Hotr/'s recite the 
simidhenis in the appointed (niyatena) way. Further, for 
whomsoever, that thus knows the irregular ? aniyata, not regulated) 
way of recitation, they recite those twenty-one simidhenis, he 
becomes either worse or better. What is set forth in the words 
from "A householder who desires neither an improvement" &c. 
is mere speculation ; the recitation is not to be performed in this 
way.' The corresponding paragraph of the Ka«va recension is 
much briefer and clearer: — Tad etad gat&rrfr eva kurvfta na ha 
xreySn na papiyan bhavati yasyaivam anvahuA saisha mtmawsaiva 
na tv anufyante, 'only a gata^rl, however, should do this; for 
neither better nor worse becomes he for whom they recite thus. 
This is indeed speculation, but they (the twenty-one s&midhenfs) 
are not recited.' 

1 In the Taitt. S. II, 5, 10, the number of verses (effected by the 
repetition) is given as varying, according to the special object 
in view, between fifteen and forty-eight. 

* ? Or, it would be an act of neglect on his, the sacrificer's, part : 
by (the Hotrt) reciting without fetching breath, that act, that neglect 
would be avoided. 

H 2 
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position without taking breath, that slight will be 
avoided. 

15. If, however, he do not care to undertake this, 
he may also recite one (verse) at a time without 
drawing breath : he thereby spreads those worlds 
one by one, gains those worlds one by one. The 
reason why he takes breath, is that the gayatr! is in- 
deed breath ; and that by reciting a complete giyatrl 
verse, he accordingly bestows complete breathing 
(on the sacrificer) : let him therefore recite one 
(verse) at a time without breathing. 

16. He recites them in a continuous, uninterrupted 
way : thereby he makes the days and nights of the 
year continuous, and in a continuous, uninterrupted 
way revolve those days and nights of the year. 
And in this way he gives no access to the spiteful 
enemy; but access he. would indeed give, if he were 
to recite them discontinuously : he therefore recites 
in a continuous, uninterrupted way. 

Fourth Adhyaya. First BrAhmajva. 
1. He recites after uttering (the syllable) ' Hih !' 
Sacrifice, they say, is not (performed) without the 
Saman; and neither is the Saman chanted without 
' Hin ' having been uttered. By his uttering ' Hin !' 
the peculiar nature (rupam) of the word 'Hin' is 
produced (in the sacrifice) ; and by the sacred syl- 
lable (om) it assumes the nature of the Saman. By 
uttering 'Om ! Om * !' this his entire sacrifice becomes 
endowed with the Saman. 

1 That is, by uttering ' Om 1' after each verse. The recitation of 
the first verse is preceded by the mystic words ' Hih bhur bhuvaA svar 
om !' Asv. 5". I, 2, 3. Both syllables ' hih ' and ' om ' are essential 
elements in the recitation of Saman hymns. See II, 2, 4, 11 seq. 
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2. And (another reason) why he utters ' Hin !' is 
this. The word 'Hiii' means breath, for the word 
' Hiii * does indeed mean breath: he cannot there- 
fore pronounce the word 'Hin,' when he closes his 
nostrils. The rik (verse) he recites with his voice. 
Now, voice and breath are a pair, so that a produc- 
tive union of the samidhenls is thereby effected 
at the outset : for this reason he recites, after utter- 
ing 'Hin!' 

3. He utters the word ' Hin ' in a low voice. 
Were he, on the contrary, to pronounce 'Hin' aloud, 
he would make 'voice' of both the one and the other : 
for this reason he utters the word ' Hin ' in a low 
voice. 

4. He recites with 'a (hither)!' and ' pra (forth or 
thither) 1 !' He thereby joins a gayatrl verse di- 
rected hitherward to one directed away from here : 
the one which tends from hence carries the sacri- 
fice to the gods, and the one which tends hitherward 
pleases the men. For this reason he recites with 
'a' and 'pra.' 

5. And (another reason) why he recites with 'a' 
and 'pra,' is this. 'Pra (forth)' clearly means out- 
breathing, and ' a (hither)' means in-breathing : hence 
he thereby obtains out-breathing and in-breathing 
(for the sacrificer). For this reason he recites with 
'a' and 'pra.' 

1 The particles pra and a were apparently used in phrases 
wishing one a safe journey and return (cf. Ait. Br. 3, 26, with 
Haug's note). The first samidhent begins, ' pra vo va£l abhfdya- 
vaA' (forth go your viands, heavenward); and the second, 'agna 
S yahi vitaye' (come hither, Agni, to the feast I). It is from 
these verses that the above symbolical explanation is derived. 
Cf. Taitt. S. II, 5, 7, 3 [pra*ina« reto dhiyate— pratitfA pra^a" 
^ayante]. 
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6. Yet (other reasons) why he recites with ' hither 
(a)' and 'thither (pra),' are these. 'Thither' the 
seed is cast, and ' hither' birth takes place. ' Thither' 
the cattle disperse (for grazing), 'hither' they return. 
Indeed, everything here (moves) 'hither' and ' thither:' 
for this reason he recites with 'a' and 'pra.' 

7. He recites \ ' Forth go your viands, heaven- 

1 The following is a connected translation (as literal as possible, 
if not elegant) of the eleven samidhenis, or kindling verses, in 
the same octosyllabic metre as the original. The first and eleventh 
verses are recited three times ; and when at the end of each verse 
the Hotr* pronounces the syllable om, the Adhvaryu throws a stick 
(samidh) into the fire, — up to the eighth verse, at the end of which 
the tenth stick is thrown in. At the end of the ninth verse five of 
the remaining six sticks are thrown into the fire. The throwing 
of the first stick is accompanied by the sacrificer pronouncing the 
dedicatory formula (tyaga), 'For Agni this, not for mel' 

1. Forth go your viands, heavenward, 
In havis rich; with buttered (spoon) 
He nears the gods, wishful of bliss. 

2. Come hither, Agni, to the feast ; 
Invoked for the offering-gift, 

As Hotr* on the barhis sit! 

3. With samidhs thee, O Aftgiras, 
With butter we exhilarate: 

Shine forth, O youngest, brilliantly ! 

4. Agni, do thou obtain for us 
That region wide and glorious, 
That great and mighty one, O God! 

5. Praiseworthy he, adorable, 
Visible through the veil of gloom, 
Agni, the mighty one, is lit. 

6. The mighty Agni is lit up, 

Yea, as a horse that bears the gods: 
With offerings him they glorify. 

7. O mighty one ! we mighty men 
Do kindle thee, the mighty one, — 
O Agni, thee that brightly shines. 
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ward !' — hereby, then, the ' thither' is (realised). And 
(in the second verse), 'Come hither, Agni, to ex- 
pand 1 !' — by this, on the other hand, the 'hither' 
is (realised). 

8. Now, in reference to this point, some people 
say, 'Both these (texts) surely result in a "thither*."' 
This, however, is beyond the ordinary understand- 
ing: the text, ' forth go your viands, heavenward !' is 
clearly (directed) away from (the sacrificer); and the 
text, ' Come hither, Agni, to expand ! ' is (directed) 
towards (him). 

9. He recites (the first kindling verse), 'Forth go 
your viands, heavenward ! ' this, then, tends in a for- 
ward direction. 'Viands' (va^a) 3 he says, because 
viands mean food : hence food is obtained (for the 
sacrificer) by this recitation. ' Heavenward ' he says, 
because those that tend heavenward are the half- 

8. Agni we choose as messenger, 
As Hotr» the all-knowing, — him, 
Performing well this sacrifice. 

9. He who is kindled at the cult, 
Agni, the bright, the laudable, 
The flaming-locked, him we adore. 

10. O Agni, worshipped, thou art lit: 
Adore, good worshipper, the gods! 
Oblation-bearer, sure, art thou. 

11. Make offerings I do reverence! — 
Him, Agni, while the cult proceeds, 
For your oblation-bearer choose ! 

1 See further on, par. 22 seq. 

* Inasmuch as Agni, whilst coming to the sacrifice, goes away 
from the gods. Say. 

* In the Taitt. S. II, 5, 7, 3-4 also va^a is in the first place 
rendered by 'food,' while afterwards it is identified with the 
months (i.e. the coursers? gamanafila, S&y.); as abhidyavaA 
(in the sense of ' shining in both directions,' i. e. in the form of the 
waxing and waning moon, S&y.) is referred to the half-moons. 
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moons : it is, therefore, the half-moons which he 
obtains by this recitation. ' In havis rich ' he 
further says, because those that are rich in havis 
(milk, butter) are the cattle ; it is cattle, therefore, that 
he thereby obtains through the recitation. 

10. 'With buttered (spoon) — ' he adds. Now 
Mathava, the (king of) Videgha 1 , carried Agni 
Vai-rvanara in his mouth. The J&shi Gotama Rahu- 
ga«a was his family priest. When addressed (by 
the latter), he made no answer to him, fearing lest 
Agni might fall from his mouth. 

ii. He (the priest) began to invoke the latter with 

1 To this important legend attention was first drawn by Professor 
Weber, Ind. Stud. I, 170 seq. (cf. also Ind. Streifen, I, p. 13; 
J. Muir, Sanskrit Texts, II, p. 402). It was pointed out by Weber 
that this legend distinguishes three successive stages of the east- 
ward migration of the Brahmanical Hindus. In the first place the 
settlements of the Aryans had already been extended from the 
Paw^ab (where they were settled in the times of the hymns of the 
Rig-veda) as far as the Sarasvatt. They thence pushed forward, 
led by the Videgha Mathava and his priest, according to our 
legend, as far east as the river Sadinfrd (that is, 'she that is 
always filled with water '), which, according to Siya«a, is another 
name for the Karatoya (the modern Kurattee, on which Bograh 
lies), which formed the eastern boundary of the Videhas ; or more 
probably the Gawrfakt (the modern Gunduck, a noble river which 
falls into the Ganges opposite Patna, and) which formed the boun- 
dary between the Kosalas and the Videhas (cf. par. 17). It would 
appear from our legend, that for some time the Aryans did not ven- 
ture to cross this river ; but at the time of the author the country 
to the east of it had long been occupied by them. Sayawa takes the 
hero of the legend to be Videgha, the Madhava or son of Madhu ; 
but Videgha, an older form of Videha, is more probably intended 
here (as Weber takes it) for the name of that people and country 
(corresponding to the modern Tirhut). The Agni Vawvanara (or 
Agni who is common to all men) of our legend Professor Weber 
considers a personification of Brahmanical worship and civilisation 
and the destructive effects of their extension. 
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verses of the Rig-veda, ' We kindle thee at the 
sacrifice, O wise Agni, thee the radiant, the mighty 
caller to the sacrificial feast (Rig-veda V, 26, 3)! — 
OVideghal' 

12. He (the king) did not answer. (The priest 
went on), ' Upwards, O Agni, dart thy brilliant, 
shining rays, thy flames, thy beams (Rig-veda VIII, 
44, 1 6) !— O Videgha-a-a !' 

1 3. Still he did not answer. (The priest continued), 
' Thee, O butter-sprinkled one, we invoke! (Rig-veda 
V, 26, 2);' so much he uttered, when at the very 
mentioning of butter, Agni Vabvanara flashed forth 
from the (king's) mouth : he was unable to hold him 
back ; he issued from his mouth, and fell down on 
this earth. 

14. Mathava, the Videgha, was at that time on 
the (river) Sarasvati 1 . He (Agni) thence went burn- 
ing along this earth towards the east ; and Gotama 
Rahugawa and the Videgha Mathava followed after 
him as he was burning along. He burnt over (dried 
up) all these rivers. Now that (river), which is called 
'Sadanira,' flows from the northern (Himalaya) moun- 
tain : that one he did not burn over. That one the 
Brahmans did not cross in former times, thinking, ' it 
has not been burnt over by Agni Vaisvanara.' 

15. Now-a-days, however, there are many Brah- 
mans to the east of it. At that time it (the land 
east of the Sadanira) was very uncultivated, very 
marshy, because it had not been tasted by Agni 
Vaisvanara. 

16. Now-a-days, however, it is very cultivated, for 
the Brahmans have caused (Agni) to taste it through 

1 Or, according to Say ana, he was then in the Sarasvati, plunged 
into the river in order to quench the heat produced by Agni. 
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sacrifices. Even in late summer that (river), as it 
were, rages along 1 : so cold is it, not having been 
burnt over by Agni Vawvanara. 

17. Mathava, the Videgha, then said (to Agni), 
'Where am I to abide ?' 'To the east of this (river) 
be thy abode ! ' said he. Even now this (river) forms 
the boundary of the Kosalas and Videhas ; for these 
are the Mathavas (or descendants of Mathava). 

18. Gotama Rahuga«a then said (to Mathava), 
'Why didst thou not answer when addressed by us?' 
He replied, 'Agni VaLrvanara was in my mouth; 
I did not reply, lest he should escape from my 
mouth.' 

19. ' How then did this happen ?' — 'At the moment 
when thou didst utter the words, " (Thee), O butter- 
sprinkled one, we invoke!" just then, at the mention 
of butter, Agni Vaisvanara flashed forth from my 
mouth ; I was unable to hold him back, he issued 
from my mouth.' 

20. That (word) in the s&midhenls, therefore, 
which contains butter (ghrz'ta) is especially suitable 
for kindling (sam-indh); and by it he accordingly 
kindles him (Agni, the fire) and bestows vigour on 
this (sacrificer). 

21. Now that (word) is ghrztaiya, 'with the 
buttered (spoon).' — ' He nears 2 the gods, wishful 
of bliss.' Wishful of bliss, truly, is the sacrificer, 
since he wishes to approach the gods, to go to 3 

1 That is to say, it is not affected by the heat of the summer, as the 
other rivers, but rushes along as rapidly and as well-filled as ever. 

8 Gigati is taken by Saya*a in the sense of ' he sings, praises.' 
Our author, on the other hand, seems to interpret it by 'he 
conquers (gi);' see, however, next note. 

* The text has, ' Sa hi devin^igishati sa hi dev£n^iga»*sati.' 
The Kanva recension has the same reading, except that it omits 'hi' 
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the gods : therefore he says, ' he nears the gods, 
wishful of bliss.' This (verse), which is addressed 
to Agni, is undefined (vague) ; and undefined, doubt- 
less, is the ' All :' he thus commences (this holy 
work) with the All. 

22. [He recites the second samidhenl]: 'Come 
hither, Agni, to expand!' — 'To expand' he says, 
because at the beginning these worlds were well- 
nigh contiguous to one another : at that time one 
could touch the sky thus 1 . 

23. The gods desired, ' How could these worlds 
of ours become farther apart from one another ? 
How could there be more space for us ?' They 
breathed through them (the worlds) with these 
three syllables (forming the word) 'vltaye 2 ,' and 
these worlds became far apart from one another; 
and there was then ampler space for the gods : 
ample space, therefore, he will have for whom, 
knowing this, they recite this (verse) containing (the 
word) 'vltaye.' 

24. He proceeds, ' Invoked for the giver of obla- 
tions !' ' The giver of oblations 3 ,' of course, is the 

in both cases. Instead of ^-igawsati, however, some MSS., as well 
as S£ya»a, rcad^ighawsati ('he wishes to conquer, or beat, the 
gods'), probably an old corruption, easily accounted for by the 
circumstance that ^igishati is the regular desiderative of ^i, 'to 
conquer,' though it also occurs in some passages as the desiderative 
of gi, 'to go.' Siya»a, however, though he reads glgh&ms&ti, 
here allows to the root han (with Naigh. 2, 14) the meaning of ' to 
go.' Cf. Weber, Omina und Portenta, p. 406, note 4. 
1 Viz. by stretching the arms upwards. Saya«a. 

* That is, vi-itaye, 'for going asunder,' a fanciful analysis of 
the word vf ti ; the correct rendering is ' for the meal or food,' ' for 
the feast.' 

* Havyadati, the correct meaning of the word is ' the giving 
of oblations.' 
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sacrificer : hence ' invoked for the sacrificer' is what 
he thereby means to say. — ' As Hotri on the barhis 
sit!' Agni, indeed, is the Hotri, and the barhis 
(the covering of sacrificial grass on the altar) is this 
world : hence he thereby establishes Agni (the fire) 
in this world, as this fire is established (or, beneficial, 
hita) in this world. This (verse), then, is recited with 
reference to this world (the earth) : through it this 
world is conquered by him for whom, knowing this, 
they recite this (verse). 

25. [He recites the third samidhent]: 'With 
samidhs thee, O Angiras !' — with samidhs (kindling- 
sticks), indeed, the Angiras kindled him. ' O An- 
giras !' he says, for Agni is indeed Angiras 1 . — 'With 
butter we exhilarate!' This (viz. ghrz'tena, 'with 
butter') is a word which is especially suitable for the 
kindling of Agni : by it he kindles him, and bestows 
vigour on this (sacrificer). 

26. 'Shine forth, O youngest, brilliantly!' he 
adds ; for brilliantly he shines, when kindled ; and 
' O youngest !' he says, because he is really the 
youngest Agni 2 : therefore he says, 'O youngest!' 
This (verse) is recited with reference to yonder 
world, to wit, the aerial world; hence this (verse), 
which is addressed to Agni, is undefined, for unde- 
fined is yonder world : that world he thereby gains, 
for whom, knowing this, they recite this verse. 

27. [He recites the fourth samidhenfj: 'Agni, 
do thou obtain for us that (region) wide and 

1 Rig-veda I, 31, 1, he is called the first of the Angiras. 

* The fire which has just been kindled is frequently called the 
youngest (yavishMa). Sayawa takes it as ' the ever young.' See 
also the legend regarding the three Agnis who preceded the present 
Agni in the office of divine Hotrz", I, 2, 3, 1 ; 3, 3, 13. 
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glorious!' For wide, indeed, is yonder (region) 
wherein the gods (dwell), and glorious is that 
(region) wherein the gods (dwell). When he says, 
' Do thou obtain for us V he means to say, ' make 
us go to it!' 

28. 'That great and mighty one, O God!' For 
great, indeed, is yonder (region) wherein the gods 
(dwell), and mighty 2 is that wherein the gods 
(dwell). This (verse), then, is recited with reference 
to yonder world : that heavenly world he thereby 
gains, for whom, knowing this, they recite this 
(verse). 

29. He recites (the fifth simidhenl): 'Praise- 
worthy he, adorable,' for worthy of praise he is, 
and worthy of adoration ; — ' visible through the veil 
of gloom,' for when kindled he is seen right 
through the gloom ; — ' Agni, the mighty one (bull), 
is lit,' for he is indeed lit up, the mighty one. 

[He recites the sixth samidhenl]: 'The mighty 
Agni is lit up,' for he is indeed lit up. 

30. 'Yea 3 , as a horse that bears the gods,' for 
having become a horse he does indeed carry the 
sacrifice to the gods : the (word) ' na' which occurs 
in this verse has the meaning of 'om' (verily); hence 
he says, ' Yea, as a horse that bears to the gods.' 

1 Vivasasi, Saya«a explains it by prakasaya, 'illuminate it;' 
but cf. Saya»a on Rig-veda VI, 16, asman a£Ma abhigamaya, 
' make it (dhanam) come to us.' 

* Su vt rya is taken by our author as an adjective, co-ordinate with 
the others ; but it is evidently a noun (' abundance of heroes ' or 
' manliness, manly power,' St. Petersburg Dictionary) qualified by 
the adjectives. 

* Na is taken by our author as a particle of asseveration ; though 
in reality it is a particle of comparison. In later Sanskrit na is 
only used as particle of negation. 
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31. 'With offerings him they glorify,' for with 
offerings men indeed glorify him ; therefore he says, 
' with offerings him they glorify.' 

32. [He recites the seventh samidhenl]: 'O 
mighty one 1 ! we mighty men do kindle thee, the 
mighty one !' for they indeed kindle him; — 'O Agni, 
thee that brightly shines!' for he indeed shone 
brightly when he was kindled. 

33. He recites this tristich which contains the 
word (vrz'shan), 'mighty.' All these kindling 
verses, it is true, are addressed to Agni; Indra, 
however, is the deity of sacrifice, Indra is the 
mighty (hero); hence these his (the sacrificer's) 
kindling verses thereby become possessed of Indra : 
this is the reason why he recites the tristich con- 
taining the word 'mighty.' 

34. He recites [the eighth samidhenl]: 'Agni 
we choose as messenger!' Now the gods and 
the A suras, both of them sprang from Pra^apati, 
were contending for superiority. When they were 
thus contending, the gayatrl stood between them. 
That gayatri was the same as this earth, and this 
earth indeed lay between them 2 . Now both of 
them knew that whichever she would side with, 
they would be victorious and the others would be 
defeated. Both parties then invited her secretly 
to come to them. Agni acted as messenger 
for the gods ; and an Asura-Rakshas, named Sa- 

1 VWshan.'the male, the vigorous one, the bull ;' cf. Max MQller, 
Translation of Rig-veda Sanhita, I, p. 121 seq. 

a ' On the top of Mount Meru lies the city of Amardvatt, wherein 
the gods dwell; and beneath Meru lies Iravati, the city of the 
Asuras : between these two lies the earth.' Saya«a. 
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harakshas 1 , for the Asuras. She then followed 
Agni : he therefore recites, 'Agni we choose for 
messenger,' because he was the messenger of the 
gods. — ' As Hotri the all-knowing, him ! ' 

35. Here now some people recite, ' He who is 
the Hotri of the all-knowing 2 ;' lest (in saying 'for 
Hotri, the all-knowing, him') one should say to 
oneself 'enough (i.e. have done)!' This, however, 
he should not do; for by (doing) so they do at 
the sacrifice what is human ; and what is human, 
is inauspicious at a sacrifice. Therefore, lest he 
should do what is inauspicious at the sacrifice, 
he should recite, just as it is recited by the JZik, 
'for Hotri, the all-knowing, him!' [He continues], 
'Performing well this sacrifice!' for he, Agni, 
is indeed a good performer of the sacrifice : for 
this reason he says, ' performing well this sacrifice.' 
She (gayatri, or the earth) sided with the gods, 
and the gods thereupon were victorious and the 
Asuras were defeated : and verily he for whom, 
knowing this, they recite this (verse), is himself 
victorious and his adversaries are defeated. 

36. He therefore recites this, the eighth (sami- 
dheni). This, indeed, is peculiarly a gayatri 
verse, since it is of eight syllables that the gayatri 
(metre) consists : for this reason he recites the 
eighth (samidheni). 

1 Cf. the corresponding passage in Taitt. S. II, 5, 11, 8, where 
Daivya is given as the name of the messenger of the Asuras. 

* That is to say, instead of 'Hot&raw vijvavedasam,' they 
recite ' Hot4 yo vijvavedasaA;' for the reason that Ilotaram 
(accusative of hotri) might be understood to be 'hotd aram,' 
arara, 'enough,' being a particle implying a prohibition. Our 
author, however, promptly sets his face against this application of 
human reasoning to an inspired text 
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37. Here now some people place the two (dhayyas) 
additional kindling verses before (the eighth simi- 
dhenl), arguing, 'The two dhiyyas 1 mean food: 
this edible food we place in front (or, in the mouth, 
mukhata^).' But let him not do this: for with 
him who inserts the additional verses before (the 
eighth), the latter (the eighth) is clearly out of its 
place 2 , since in that case it (and the succeeding 
verse) become the tenth and eleventh verses. With 
him, on the other hand, for whom they recite this 
as the eighth (kindling verse), it is indeed in its 
proper place : let him therefore insert the two addi- 
tional verses after (the ninth). 

38. [He recites the ninth kindling verse] : ' He 
who is kindled at the cult' — the cult (adhvara), 
doubtless, is the sacrifice : ' he who is kindled at the 
sacrifice' he thereby says ; — ' Agni, the bright, the 
laudable,' for he is both bright and laudable ; — ' the 
flaming-locked, him we adore ! ' for when he is 
kindled, his locks, as it were, flame. Previously to 
(the beginning of the tenth verse), ' O Agni, wor- 
shipped, thou art lit !' let him (the Adhvaryu) put on 



1 Whenever thirteen kindling verses are recited instead of 
eleven (or counting the repetitions of the first and last verses, 
seventeen instead of fifteen), the two verses Rig-veda III, 27, 5 and 6 
are inserted according to our author after the ninth, and according 
to others before the eighth, samidhent. They are called dhiyya, 
probably derived from dhS/to put, add,' whilst those ritualists whose 
practice is here rejected apparently connect the word with the 
root dhl (dhe), 'to suck.' 

1 According to Sayawa, because it no longer occupies the eighth 
place for which it is specially appropriate on account of its being, 
according to our author, 'peculiarly a gayatrf (eight-syllabled) 
verse".' This reasoning is far from satisfactory, since the two 
dhayyas (Rig-veda III, 27, 5 and 6) are also gayatri verses. 
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all the kindling-sticks with the exception of the 
one stick (which is to be put on at the after- 
offerings 1 ); for it is now that the Hotrt completes 
(the kindling); and what then is left of the kindling- 
sticks, other than the one stick, that is left (un- 
used altogether) ; and what is left (unused) of the 
sacrifice, that is left for his (the sacrificer's) spiteful 
enemy: let him, therefore, previously to this (verse), 
put on all the samidhs, save one. 

39. [He continues]: 'Adore, good worshipper, 
the gods!' worship (adhvara) doubtless means 
sacrifice : ' adore the gods, good sacrificer' he thereby 
says ; — ' Oblation-bearer, sure, art thou !' for he, 
Agni, is indeed the bearer of oblations': for this 
reason he says 'oblation-bearer, sure, art thou.' 

[He recites the last samidhent]: 'Make offer- 
ings ! do reverence ! Him, Agni, while the cult pro- 
ceeds, for your oblation-bearer choose !' by this (verse) 
he urges them on : ' make offerings and worship ! 
do this for (the accomplishment) of whatever desire 
you kindled him !' this is what he thereby means to 
say. ' Him, Agni, while the cult proceeds,' he says, 
because cult means sacrifice : hence he thereby says, 
' him, Agni, whilst the sacrifice proceeds ;'— ' for your 
oblation-bearer choose !' for he, Agni, is indeed the 
oblation-bearer, and for this reason he says 'for 
your oblation-bearer choose (him)!' 

40. This tristich, containing (the word) 'cult 
(adhvara),' he thus recites. For once when the 
gods were engaged in sacrificing, their rivals, the 
Asuras, wished to injure (dhurv, dhvar) them; 
but, though desirous of injuring them, they were 

' See I, 8, j, 3. 

[12] I 
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unable to injure them and were foiled : for this rea- 
son the sacrifice is called adhvara (' not damaged, 
uninterrupted') ; and for whomsoever, that knows 
this, they recite this tristich containing (the word) 
adhvara ('cult, sacrifice'), his rival, though desirous 
of injuring him, is foiled; and he (the sacrificer), 
moreover, gains as much as one gains by offering a 
Soma-sacrifice \ 

Second BrAhmajva. 

1. Now in former times the gods appointed Agni 
to the chief (office), namely, that of Hotrt; and 
having appointed him to the chief (office) saying ' do 
thou carry this our oblation!' they cheered him up, 
saying, ' Surely, thou art vigorous ; surely, thou art 
equal to this!' thereby endowing him with vigour, 
even as in our own days, when they appoint any one 
from among their kinsmen to the chief (office), they 
cheer him up saying 'surely, thou art vigorous; 
surely, thou art equal to this !' thereby endowing him 
with vigour. By what, therefore, he recites after this, 
he eulogizes him, puts vigour into him 8 . 

2. 'O Agni, thou art great! O priest (brahmarca), 
O Bharata!' for Agni, indeed, is the brahman 

1 Saumya adhvara is the common designation of the solemn 
Soma-sacrifice; hence, our author argues, the word adhvara is here 
used for sacrifice (ya.g »la) with a view to insure to this offering 
the efficacy of a Soma-sacrifice. 

1 The invocations he now proceeds to recite, on the termination 
of the sS.midh.enis or kindling verses, belong to the class of 
formulas called nigada. In the present case, they consist of the 
pravara mantra — or formula by which Agni is invited to assist 
the sacrificer as Hotr» or Invoker on the present occasion, as he 
has of old assisted his ancestors (cf. the following note) — and of 
short detached formulas called nivid. Siyana. on Taitt. S. II, 5, 8. 
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(sacerdotium) : therefore he says ' O Brahma«a !' — 
' O Bharata' he says, because he (Agni) bears (bhar) 
the oblation to the gods : therefore they say ' Agni 
is bharata (the bearer).' Or, he, being the breath, 
sustains (bhar) these creatures: therefore he says 
' O Bharata (sustainer)!' 

3. He now calls on (Agni as) the ancestral (Hotrt 
priest) 1 . He thereby introduces him both to the 
.tfzshis and to the gods (as if he were to say), ' Of 
great vigour is he who has obtained the sacrifice!' 
This is the reason why he calls on (Agni as) the 
ancestral (Hotri). 

4. He calls from the remote end (of the sacri- 

1 Arsheyam pravr/nite, literally ' he chooses the ancestral ' 
(ri'shi). I take 'arsheyam' as a masculine adjective qualifying a 
supplied '(Agni/n) hotaram.' In this way the formula is explained 
by Sayanaon I, 5, 1, 9 (rishinim sambandhinam adhvaryur hotaram 
vrmfte), and this seems to me the most natural interpretation. It 
is true, however, that, as the formula (' he chooses the ancestral ') 
became stereotyped, its exact import became forgotten, and arshey a 
was generally taken as a neuter, either adjective (viz. ' namadheyam,' 
'apatyam')or noun (ancestral lineage). Agni is invoked as the 
one who has of old officiated as the Hotn' of the sacrificer's 
ancestors, three or five ancestral names being usually mentioned : 
thus, in the case of a sacrificer belonging to the Gamadagna Vatsa 
family, claiming Bhr/'gu, Ajavana, Apnavina, Aurva.and (Jamadagni 
as its founders, Agni is invoked, on the present occasion, as 
'Bhargava A'yavana Apnavana Aurva Gamadagnal' (Ajval. 
St. 12, 10, 6 ; Sayawa on Taitt. S. II, 5, 8). If the sacrificer be- 
longs to the Kshatriya or Vaifya castes, the priest substitutes for 
the sacrificer's ancestors those of his family priest (purohita) 
or his spiritual guide (guru); and in the case of kings the same 
course was adopted, or the names of their royal mhi ancestors 
(ra^arshi) were chosen. As to the second pravara, or the 
election of the human Hotri, for the present sacrifice, see I, 5, 1, 1. 
Cf. Max Muller, History of Ancient Sanskrit Literature, p. 386 seq.; 
A. Weber, Ind. Stud. IX, 32 1 seq.; X, 78 seq. ; M. Haug, Aitar. Br., 
Translation, p. 479. 

I 2 
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fleer's ancestral line) downwards ; for it is from the 
remote end downwards that a race is propagated. 
He (the Hotrt) also thereby propitiates the lord of 
seniority for him (the Sacrificer) ; for here among 
men the father comes first, then the son, and then 
the grandson : this is the reason why he calls from 
the remote end downwards. 

5. Having named (him as) the ancestral one, he 
says, ' (thou wert) kindled by the gods, kindled by 
Manu ;' for in olden times the gods did kindle him : 
for this reason he says ' kindled by the gods ;' and 
' kindled by Manu' he says, because in olden times 
Manu did kindle him : for this reason he says 
'kindled by Manu.' 

6. He continues, ' Praised by the ^??'shis (wert 
thou) ;' for in olden times the ifoshis did praise him : 
for this reason he says ' praised by the -tf/shis.' 

7. Further, 'Gladdened by bards (vipra);' for 
those bards, the ^'shis, indeed gladdened him : for 
this reason he says ' gladdened by bards.' 

8. Further, ' Celebrated by sages (kavi) ;' for 
those sages, the .ffzshis, indeed celebrated him : this 
is why he says ' celebrated by sages.' 

9. Further, 'Sharpened by the brahman (the Veda 
or vedic formulas),' for he is indeed sharpened by 
the brahman ; — ' the receiver of butter-offerings,' for 
he is indeed the receiver of butter-offerings. 

10. Further, 'The leader of oblations (ya.g-na), the 
carrier of (Soma-)sacrifices (ad h vara),' for through 
him they lead forward all oblations, both the domestic 
oblations and the others : this is why he says ' the 
leader of oblations.' 

11. 'The carrier (rathi) of sacrifices;' for being 
a cart (as it were) he conveys the sacrifice to the 
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gods: this is the reason why he says 'the carrier 
of sacrifices.' 

12. Further, 'The unsurpassed Hotri, the sur- 
passing bearer of oblations ;' for him the Rakshas 
do not surpass (tar) : for this reason he says ' the 
unsurpassed (aturta) Hotri.' 'The surpassing 
(tur«i, rather 'swift') bearer of oblations,' for he 
overcomes (tar) every evil : therefore he says ' the 
surpassing bearer of oblations 1 .' 

13. Further, 'The mouth-vessel 2 , the offering- 
spoon of the gods;' for he, Agni, is indeed the vessel 
of the gods : therefore they make offerings in Agni 
to all the gods, he being the vessel of the gods. And, 
verily, whosoever knows this, obtains the vessel of 
him whose vessel he desires to obtain 8 . 

14. Further, 'The cup from which the gods 
drink;' for from him, being (as it were) a cup, 
the gods drink (the Soma-libations) : for this reason 
he says ' the cup from which the gods drink.' 

1 5. Further, ' Thou, O Agni ! dost encompass 
the gods, as the felly the spokes ;' 'in the same 
way in which the felly on all sides encompasses 
the spokes, so dost thou on all sides encompass 
the gods,' this is what he thereby says. 

16. ' Bring hither the gods for the sacrificer!' this 
he says in order that he (Agni) may bring the gods 

1 At this point of the recitation a pause is made, during which 
(as already partly during the preceding recitation) the Adhvaryu 
and Agnidhra engage in the acts detailed in I, 4, 4, 13 seq. Cf. 
Hillebrandt, Neu und Vollm. p. 81. 

* As-p^tram: the fire is, as it were, the vessel into which the 
sacrificial food is thrown and from which it is eaten by the gods. 

8 ? Sayawa supplies ' food :' he obtains the vessel of that food of 
which he wishes to obtain the vessel. 
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to this sacrifice 1 . — ' Bring Agni hither, O Agni !' this 
he says in order that he may bring Agni to the 
butter-portion intended for Agni. — ' Bring Soma 
hither!' this he says in order that he may bring 
Soma to the butter-portion intended for Soma. — 
'Bring Agni hither!' this he says in order that 
he (Agni) may bring Agni hither to that indis- 
pensable 2 cake which is offered to Agni on both 
occasions (at the new and the full-moon sacrifices). 

17. And (in the same way) according to the 
respective deities 3 . He then continues, ' Bring 
hither the butter-drinking gods!' this he says in 
order that he may bring hither the prayagas and 
anuyagas (fore and after-offerings), for the prayagas 
and anuyagas (represent) indeed the butter-drinking 
gods. — 'Bring Agni hither for the Hotrz'ship!' this 
he says in order that he may bring Agni hither for 
the office of Hotri. — ' Your own greatness bring 
hither!' this he says in order that he (Agni) may 



1 Here begins what is called the devatan&m ivahanam, or 
invitation (lit. bringing) of the deities to the oblations. Whilst 
the Hotr» recites these formulas, the Adhvaryu performs what is 
set forth in I, 4, 5, 2 seq. 

* Aiyuta, lit. ' not fallen,' i. e. immutable, invariable. For the 
legendary explanation of this epithet of Agni and his oblation, 
see I, 6, 1, 6 ; 2, 5-6. 

8 The three preceding invocations are used alike at the new and 
full-moon sacrifices, but the subsequent ones differ according to 
the oblations that are made, viz. a rice-cake to Indra-Agni (or an 
oblation of mixed milk and butter to Indra) at the new-moon 
ceremony; and to Agni-Soma at the full-moon sacrifice. Pre- 
viously to these an upanwuya^a or 'low -voiced oblation ' is made by 
some to Agni-Soma at the full moon, and one to Vishmi (or to 
Agni-Soma) at the new- moon sacrifice; according to others also 
one to Pra^dpati, — the names of the gods being whispered in the 
respective formulas. 
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bring hither his own greatness ; his own greatness, 
in truth, is his voice : hence he says it in order that 
he may bring hither his voice 1 . — ' Bring thou hither 
(the gods), O G&tavedas 2 , and offer up a good 
offering!' what deities he bids him bring hither, 
with regard to those (deities) he thereby says 
'bring them hither!' When he says, 'offer up a 
good offering !' he means to say, ' sacrifice in the 
proper order !' 

18. He recites (the invitatory prayer) 3 while stand- 
ing, since it is yonder (sky) which he thereby 
recites ; for, indeed, the invitatory prayer (signifies) 
yonder (sky), and by it he recites that which is 
yonder (sky). This is the reason why he recites 
standing. 

19. The offering-prayer 8 he pronounces while 
sitting, since the offering-prayer (represents) this 
(earth) : hence no one pronounces the offering- 
prayer while standing; for the offering-prayer is 

1 Saya/ra. on Taitt S. II, 5, 9 explains the formula 'Bring 
hither the own greatness' by 'bring hither whatever greatness or 
power is peculiar to each of the havis-eating gods,' and he remarks 
expressly that it is not to be referred to Agni, as our author certainly 
appears to do. Cf. I, 7, 3, 13. 

* Gitavedas probably means 'he who knoweth (all) beings,' 
but it is more generally explained by ' he who possesseth riches 
(or wisdom),' not to mention other interpretations. Acording to 
Haug, Ait. Br. vol. ii. p. 224, the proper meaning of the term is 
' having possession of all that is born, i. e. pervading it.' He further 
mentions that the J?»'shis are quite familiar with the idea of the fire 
being an all-pervading power; and that by <7atavedas the 
' animal fire' is particularly to be understood. Our present formula 
'a £a vaha ^atavedaA suya^a £a ya^a' somewhat differs from the 
corresponding formula of the Taitt S. II, 5, 9, 5, ' a £agne devan 
vaha suya^a ka. ya^a ^atavedaA.' 

* For the anuvakya or invitatory prayer, and the yigyi or 
offering-prayer, see p. 135 note. 
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this earth, and by it he pronounces that which is 
this (earth). This is the reason why he pronounces 
the offering-prayer while sitting. 

' Third Brahmajva. 

1. The fire that has been kindled by means of the 
kindling verses, assuredly, blazes more brightly than 
any other fire ; for, indeed, it is unassailable, unap- 
proachable. 

2. And in like manner as the fire blazes when 
kindled by means of the kindling verses, so also 
blazes the priest (brahma»a) that knows and re- 
cites the kindling verses ; for, indeed, he is unas- 
sailable, unapproachable. 

3. He recites, 'Pra va^ 1 ;' for the (word) pra«a 
contains the syllable pra {' forwards ;' or, is directed 
forwards) : hence it is the pra«a (out-breathing) 
which he kindles by this (the first samidhenl). [He 
further recites the second verse], ' Come hither, 
Agni, to expand!' the backward breathing (apa- 
na) 2 , doubtless, is of this nature: the backward 
breathing he accordingly kindles with this (verse). 
Further (in the third verse), 'Shine forth, O 
youngest, brilliantly!' the high-flaming one 8 , indeed, 
is the upward breathing (udana) : the upward 

1 The first two words of the first sftmidhenf, cf. p. 101 note. 
A mystic meaning is obtained for them by our author com- 
bining them and identifying the form obtained with the adjective 
pravant, meaning both ' containing the syllable pra' and 'directed 
forwards,' both of which meanings apply to the breathing-forth or 
expiration (pra«a, cf. I, 1, 3, 2). 

* Bahir nirgatasya vSyor atmabhimukhi vrrttir hy apanaA, udana- 
viyur dehasyotkshepa»ad adhikate^oyuktaA. Saya«a. 

' The author apparently takes brih&kkhok&(h) as a compound. 
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breathing he accordingly kindles with this (the 
third verse). 

4. Further, 'Sa naA prithu jraviyyam 1 ,' the 
'far-hearing one,' indeed, is the ear, for it is with 
the ear that one hears here far or widely : the ear 
he accordingly kindles with this (the fourth verse). 

5. Further, 'Praiseworthy he, adorable;' the 
praiseworthy 2 one, doubtless, is the voice ; for it is 
the voice which praises everything here ; by the 
voice everything is praised here : he accordingly 
kindles the voice with this (the fifth verse). 

6. Further, ' Yea, as a horse that bears (to) the 
gods ; ' that which conveys to the gods is indeed 
the mind, for it is the mind which chiefly conveys 
the wise man (to the gods) : the mind he accordingly 
kindles with this (the sixth verse). 

7. Further, ' O Agni, thee, that brightly shines!' 
the eye, assuredly, shines : the eye he accordingly 
kindles by this (the seventh verse). 

8. Further, ' Agni we choose for messenger,' — 
what central breath there is (in the body), that he 
kindles with this (the eighth verse) : that one indeed 
is the internal motive force of the breathings ; 
from it (two) others tend upwards, and from it (two) 
others tend downwards, for it is indeed the internal 
motive force. And whosoever knows that internal 
motive force of the breathings, him they regard as 
the internal motive force..' 

1 ' That (region) wide and glorious ' (do thou obtain for us) ; 
but the author takes pri'thu jraviyyam as ' that widely hearing 
one' or ' the wide hearing.' Siya«a, on Taitt. S. II, 5, 8, interprets it 
by ' that (holy work) which is extended and worthy of being heard 
by the gods.' 

' He apparently takes tdenya in an active sense. 



Digitized by 



Google 



122 DATAPATH A-BRAHMAiVA. 

9. Further, 'The flaming-locked, him we adore!' 
the flaming-locked, doubtless, is the sisna, for it is 
that organ which chiefly burns (torments) him who 
is endowed with it : the sisna. he accordingly kindles 
by this (the ninth verse). 

10. Further, 'O Agni, worshipped, thou art lit!' 
what downward breathing there is that he kindles 
with this (the tenth verse) ; ' make offerings, do re- 
verence!' with this (the eleventh verse) he kindles 
the entire body from the nails to the hair. 

11. And if any one were to curse this one (the 
Hotri) at the (recitation of the) first kindling verse, 
then he (the Hotri) should say to him, 'Thereby 
thou hast put thine own out-breathing into the fire : 
by that out-breathing of thine shalt thou undergo 
suffering!' for this is what would take place. 

12. If any one were to curse him at the second 
(verse), he should say to him, ' Thereby thou hast 
put thine own in-breathing into the fire : by that in- 
breathing of thine shalt thou undergo suffering !' for 
this is what would take place. 

13. If any one were to curse him at the third 
(verse), he should say to him, ' Thereby thou hast 
put thine own up-breathing into the fire : by that 
up-breathing of thine shalt thou undergo suffering!' 
for this is what would take place. 

14. If any one were to curse him at the fourth 
(verse), he should say to him, ' Thereby thou hast 
put thine own ear into the fire : by that ear of thine 
shalt thou undergo suffering, thou shalt become 
deaf!' for this is what would take place. 

15. If any one were to curse him at the fifth 
(verse), he should say to him, ' Thereby thou hast 
put thine own voice into the fire : by that voice of 



Digitized by 



Google 



i kKnda, 4 adhyAya, 3 brAhmajva, 21. 123 

thine shalt thou undergo suffering, thou shalt become 
dumb !' for this is what would take place. 

16. If any one were to curse him at the sixth 
(verse), he should say to him, ' Thereby thou hast 
put thine own mind into the fire: by that mind 
of thine shalt thou undergo suffering, thou shalt 
move about as one possessed with the (demon) 
" mind-stealer," as one deranged in mind!' for this 
is what would take place. 

17. If any one were to curse him at the 
seventh (verse), he should say to him, ' Thereby 
thou hast put thine own eye into the fire : by 
that eye of thine shalt thou undergo suffering, 
thou shalt become blind!' for this is what would 
take place. 

18. If any one were to curse him at the eighth 
(verse), he should say to him, ' Thereby thou hast 
put thine own central breath into the fire : by that 
central breath of thine shalt thou undergo suf- 
fering, thou shalt expire and die!' for this is what 
would take place. 

19. If any one were to curse him at the ninth 
(verse), he should say to him, ' Thereby thou hast 
put thine own organ into the fire : by that organ of 
thine shalt thou undergo suffering, thou shalt become 
emasculate !' for this is what would take place. 

20. If any one were to curse him at the tenth 
(verse), he should say to him, ' Thereby thou hast 
put thine own down-breathing into the fire : by that 
down-breathing of thine shalt thou undergo suffer- 
ing, thou shalt die from constipation !' for this is 
what would take place. 

21. If any one were to curse him at the eleventh 
(verse), he should say to him, ' Thereby thou hast 
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put thine entire body into the fire : with that entire 
body of thine shalt thou undergo suffering, thou 
shalt swiftly pass to yonder world !' for this is what 
would take place. 

22. For in like manner as one undergoes suffering 
on approaching the fire that has been kindled by 
means of the kindling verses, so also does one 
undergo suffering for cursing a priest (brahma«a) 
who knows and recites the kindling verses. 

Fourth BrAhmawa. 

i. That same fire, then, they have kindled, 
(thinking), 'In it, when kindled, we will sacrifice 
to the gods.' In it, indeed, he makes these two 
first oblations 1 to Mind and Speech (or, Voice) ; for 
mind and speech, when yoked together, convey the 
sacrifice to the gods. 

2. Now, what is performed (with formulas, pro- 
nounced) in a low voice, by that the mind conveys 
the sacrifice to the gods ; and what is performed 
(with formulas) distinctly uttered by speech, by that 
the speech conveys the sacrifice to the gods. And 
thus takes place here a twofold performance, whereby 

1 Viz. the two aghSras, or pourings (libations) of butter. The 
first libation, which belongs to Pra^Spati, is made by the Adhvaryu, 
while seated north of the fire, immediately after the commencement 
of the pravara, in a continuous line from west to east, on the 
north part of the fire. The second libation (cf. note on I, 4, 5, 3) 
is made by the Adhvaryu while standing on the south side, in the 
same way on the southern part of the fire. According to some 
authorities of the Black Ya^us ritual (quoted by Hillebrandt, Neu 
und Vollm. pp. 80, 86) the sacrificer pronounces the anumantra«as, 
'For Pra^ipati is this, not for me: thou art the mind of Pra^&- 
pati !' and 'Indra's voice (speech) art thou: enter into me with 
the voice, with Indra's power I' over the two libations respectively. 
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he gratifies these two, thinking, ' gratified and pleased, 
these two shall convey the sacrifice to the gods.' 

3. With the dipping-spoon (sruva, m.) he makes 
that libation (of clarified butter) which he makes 
for the mind; for the mind (manas, n. !) is male, 
and male is the sruva. 

4. With the offering-spoon (srui, f.) he makes 
that libation which he makes for speech (viifc, f.); 
for speech is female, and female is the sru& 

5. Silently (without a formula) and even without 
'svaha (hail) !' he makes that libation which he 
makes for the mind ; for undefined (or indistinct) is 
the mind, and undefined is what takes place silently. 

6. With a mantra he makes that libation which 
he makes for speech ; for distinct is speech, and 
distinct is the formula. 

7. Sitting he makes that libation which he makes 
for the mind, and standing that which he makes 
for speech. Mind and speech, when yoked together, 
assuredly convey the sacrifice to the gods. But 
when one of two yoke-fellows is smaller (than the 
other) they give him a shoulder-piece 1 . Now speech 
is indeed smaller than mind; for mind is by far 
the more unlimited, and speech is by far the more 
limited (of the two); hence he thereby (by stand- 
ing) gives a shoulder-piece to speech, and as well- 
matched yoke-fellows these two now convey the 
sacrifice to the gods : for speech, therefore, he 
sprinkles while standing. 

8. Now the gods, when they were performing 
sacrifice, were afraid of a disturbance on the part 

1 Upavaha(m.; upavahas, n.,Ka«varec), explained by Saya»a 
as a piece of wood inserted under the yoke (and on the neck of an 
ox) in order to make it level with the height of the yoke-fellow. 
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of the Asuras and Rakshas. They, therefore, stood 
up erect against them on the south side (of the 
sacrificial ground) ; for strength is, as it were, erect ; 
hence he makes the (second) libation while stand- 
ing to the south (of the fire). When he makes a 
libation on each side (of the fire, north and south), 
this (pair), mind and speech, though indeed joined 
together, become separate : for one of the two 
libations is the head of the sacrifice and the other 
is its root 

9. With the dipping-spoon (sruva)he makes that 
libation which is the root of the sacrifice, and with 
the offering-spoon (sru£) that which is the head 
of the sacrifice. 

10. Silently he makes that libation which is the 
root of the sacrifice ; for silent, as it were, is this 
root (of trees &c), and in it the voice does not 
sound. 

11. With a formula he makes that libation which 
is the head of the sacrifice ; for the formula is speech, 
and from the head this speech sounds. 

12. Sitting he makes that libation which is the 
root of the sacrifice ; for seated, as it were, is this 
root. Standing he makes that libation which is the 
head of the sacrifice ; for this head stands, as it were. 

1 3. When he has made the first libation with the 
dipping-spoon, he says, 'Agnldh, sweep (touch over) 
the fire 1 !' In like manner as one would lay the 
yoke on (the shoulders of the team), so also he 
makes that first libation ; for after laying on the 
yoke they fasten (the team to it). 

14. He (the Agnidhra) then sweeps (the fire with 

1 See I, 4, 2, 12, with note. 
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the band of the fire-wood) : he thereby harnesses it, 

thinking, ' Now that it has been harnessed, may 

it convey the sacrifice to the gods !' for this reason 

he sweeps it. While sweeping it he moves around, 

since in harnessing they move around the team. He 

sweeps thrice each time (i.e. thrice along each of the 

three enclosing-sticks): threefold is the sacrifice. 

1 5. He sweeps (once), with the text (V&g. S. 1 1 , 7 a), 

' O Agni, food-gainer ! I cleanse thee, the food-gainer, 

who art about to hasten to the food!' Whereby 

he says, ' I cleanse thee who art going to convey 

the sacrifice (to the gods), thee fit for the sacrifice ! ' 

He then sweeps thrice over (the fire) silently: for just 

as, after harnessing (the animal), one urges it on, 

saying, 'Go on! pull!' so does he thereby strike 

it with the lash \ thinking, ' Go on and convey the 

sacrifice to the gods ! ' That is why he (sweeps) 

thrice over it silently; and in like manner as this 

act is performed between (the two sprinklings of 

butter), so this mind and speech, though forming 

one, thereby become, as it were, sesai",ate>t L !;';/, ; ^v 

AV" , . •■, ,. '-V \^ 

Fifth BrAhmam*\ -■ ',', ' V 7 

1. When he (the Adhvaryu) is about to make th^.- 
second libation with the offering-spoon (sru/£), he 
(twice) lays his joined hands (a«^ali) on the ground 
before the two offering-spoons (^uhu and upa- 
bhr/t),with the formulas ly&g. S. 1 1, 7 b),' Adoration 
to the gods!' ' Svadha to the fathers!' Thereby 
he propitiates the gods and the fathers, now that 

1 The sweeping of the fire is performed with the straw-band with 
which the fire- wood was tied together (Katy. Ill, 1, 13), and which 
is here compared with the lash of a whip. 
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he is about to perform the duties of the sacrificial 
priest. With the formula, ' May ye two be easy 
to manage for me!' he takes the two offering- 
spoons : he thereby means to say, ' May ye two be 
easy to handle for me ; may I be able to handle 
you !' — He further says (Va^. S. II, 8), ' May I this 
day offer up the butter to the gods unspilt!' whereby 
he means to say, ' May I to-day perform an undis- 
turbed sacrifice to the gods!' 

2. And again, ' May I not sin against thee with 
my foot, O Vish/m ! ' Vishmi, indeed, is the sacri- 
fice : it is the latter therefore that he propitiates by 
saying, ' may I not sin against thee ! ' Further, ' May 
I step into thy wealth-abounding shade, O Agni !' 
whereby he says, ' may I step into thy auspicious 
shade, O Agni 1 !' 

3. Further, ' Thou art the abode of Vish»u !' 
Vishwu, indeed, is the sacrifice, and near to this he 
now stands : this is why he says, ' thou art the abode 
of Vishwu!' — 'Here Indra performed his heroic 
deed 2 ;' for it was while standing in this place that 
Indra drove off towards the south the evil spirits, the 
Rakshas: for this reason he says, 'here Indra per- 
formed his heroic deed.' — ' Erect stood the cult;' cult, 

1 While he pronounces this formula (and while the Hotr* recites 
the formula of invitation to the gods, cf. note on I, 4, 2, 16) the 
Adhvaryu steps to the south side of the altar (and Ahavantya 
fire) and in so doing must take care always to keep the left foot 
before the right (K&ty. Ill, 1, 16, 18) and not to touch the top of 
the prastara, ib. 17, schol. In returning (par. 5) to his former 
position he has to keep the right foot before the left. 

1 With this and the succeeding formulas, the Adhvaryu makes 
the second libation (cf. note on I, 4, 4, 1). Before the butter is 
poured into the fire the sacrificer pronounces the dedicatory formula, 
' Om! for Indra this, not for me !' 
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namely, means sacrifice, hence he thereby says 
'erect stood the sacrifice.' 

4. Further (V&f. S. II, 9): 'O Agni, take thou 
upon thyself the office of Hotri, take thou upon 
thyself the part of messenger!' for Agni is both 
Hotr*' and messenger to the gods : hence he thereby 
says, 'know thou 1 both (offices) which thou art 
(holding) for the gods ! ' — ' May earth and heaven 
guard thee! Guard thou earth and heaven I' there 
is nothing obscure in this. — ' Indra, by this butter- 
oblation, may be the maker of good offering 
(svish/akrz't) for the gods! Svaha!' Indra, indeed, 
is the deity of sacrifice; therefore he says 'Indra, 
by this butter-oblation. . .' 'It is for speech that he 
makes this sprinkling, and Indra is speech' so say 
some ; and for this reason also he says ' Indra, 
by this butter-oblation. . .' 

5. Having then returned (to his former position 
behind the altar), without letting the two offering- 
spoons touch each other, he mixes (some of the butter 
left in the ^uhu) with (that in) the dhruva. Now 
the second libation (which he has just offered) 
is the head of the sacrifice, and the dhruva is its 
body 2 : hence he thereby replaces the head on the 
body. And the second libation, moreover, is the 
head of the sacrifice, and the head (yiras) represents 
excellence (srl), for the head does indeed represent 
excellence : hence, of one who is the most excellent 
(.rresh/^a) of a community, people say that he is 
' the head of that community.' 

1 Ye A, in the formula, our author refers to vid, to know,' instead 
of to vt, ' to strive after, undertake.' 

* Cf. I, 3, 2, a, and Taitt. S. II, 5, 11, 7-8. The second liba- 
tion (aghara) has just been made with the £uhu. 
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6. The sacrificer, assuredly, stands behind the 
dhruva, and he who means evil to him stands 
behind the upabhrtt 1 . Hence if he were to mix 
(the butter remaining in the ^uhu) with (that in) 
the upabhrzt, he would bestow excellence on 
him who means evil to the sacrificer; but in this 
way he bestows that excellence on the sacrificer 
himself: for this reason he mixes (the butter in 
the^fuhu) with (that in) the dhruva. 

7. He mixes it, with the text (V4f. S. II, 9 h), 
'Light with light!' for light (lustre), indeed, is 
the butter in the one (spoon) and light also is that 
in the other. Thereby these two lights unite 
with each other, and for this reason he mixes (the 
butter) in this manner. 

8. Now a dispute once took place between Mind 
and Speech as to' 2 which was the better of the two. 
Both Mind and Speech said, ' I am excellent!' 

9. Mind said, ' Surely I am better than thou, for 
thou dost not speak anything that is not understood 
by me ; and since thou art only an imitator of what 
is done by me and a follower in my wake, I am surely 
better than thou !' 

10. Speech said, 'Surely I am better than thou, for 
what thou knowest I make known, I communicate.' 

1 The same idea has been expressed above, I, 3, 2, 1 r. 

* Cf. Taitt. S. II, 5, n, 4: 'Mind and Speech (or Voice) were 
contending against one another.' ' I will carry the oblation to the 
gods 1' said Speech. 'I (will carry it) to the gods !' said the Mind. 
They went to Pra^ipati to question him. Pra^-apati said (to 
Speech), 'Thou art the handmaid (dutl) of the mind, for what 
one thinks in one's mind that one speaks with one's speech.' 
[Speech replied], ' Then indeed they shall not offer to thee with 
speech !' For this reason they offer to Pra^apati with the mind; for 
Pra^ipati, as it were, is the mind, &c. 



Digitized by 



Google 



i kAmda, 5 adhyAya, i brAhmajva, i. 131 

1 1. They went to appeal to Pra^apati for his 
decision. He, Pra^apati,. decided in favour of 
Mind, saying (to Speech), ' Mind is indeed better 
than thou, for thou art an imitator of its deeds and 
a follower in its wake ; and inferior, surely, is he who 
imitates his better's deeds and follows in his wake.' 

12. Then Speech (va£, fern.) being thus gainsaid, 
• was dismayed and miscarried. She, Speech, then said 

to Pra^apati, ' May I never be thy oblation-bearer, 
I whom thou hast gainsaid!' Hence whatever at 
the sacrifice is performed for Pra^apati, that is per- 
formed in a low voice ; for speech would not act as 
oblation-bearer for Pra^apati. 

13. That germ (retas) the gods then brought 
away in a skin or in some (vessel). They asked: 
'Is it here (atra) ?' and therefore it developed 
into Atri. For the same reason one becomes guilty 
by (intercourse) with a woman who has just mis- 
carried (atreyl) ; for it is from that woman, from 
the goddess Speech, that these (germs) originate 1 . 

Fifth AdhyAya. First BrAhmana. 
1. He (the Adhvaryu) now utters his call for the 
Pravara (choosing of the Hotr*') 2 . The reason why 
he utters his call, is that the (Adhvaryu's) call is 

1 ' Tasm&d apy itreyyd yoshitainasvy etasyai hi yoshdyai v&fo 
devatSya" ete sambhutaA,' [ete laukiki^ sarve garbh&A sambhut&i, 
SSy.] — The Ka»va text has, ' Tasmdd api striydtreyyainasvHy ahur 
etasyS hi sa yoshaya" devatayd v&k&h sambhuta iti ' ['—for it is from 
that woman, from the goddess Speech, that he (Atri) originated']. 

* The Hotri, on concluding the invitation of the gods, sits down 
with raised knees in the same place where he has been standing 
(see p. 95, note 1), parts the sacrificial grass of the altar, and 
measures a span on the earth, with the text (Arv. I, 3, 22), 'Aditi 
is his mother, do not cut him off from the air. With the aid of 

K 2 
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the sacrifice : ' having bespoke the sacrifice, I will 
choose the Hotrt,' thus (he thinks, and) for this 
reason he utters his call for the Pravara. 

2. He utters his call after taking the fuel-band ; 
for if the Adhvaryu were to utter his call without 
taking hold of the sacrifice, he would either be 
unsteady or meet with some other ailment 

3. Here now some utter the call after taking , 
sacrificial grass (barhis) from the covered altar, or 
they utter the call after cutting off and taking a 
chip of fire-wood, arguing, ' this, surely, is something 
belonging to the sacrifice ; after taking hold of this, 
the sacrifice, we will utter the call.' Let him, how- 
ever, not do this ; for that also wherewith the fire- 
wood was tied together and wherewith they sweep 
the fire 1 is, doubtless, something belonging to the 
sacrifice ; and thus indeed he utters his call after 
taking hold of the sacrifice : for this reason let him 
utter the call after taking the fuel-band. 

4. Having uttered the call, he in the first place 
chooses him who is the Hotri of the gods, that is, 
Agni. Thereby he propitiates both Agni and the 
gods : for by first choosing Agni, he propitiates Agni ; 

Agni, the god, the deity; with the threefold chant, with the 
r&thantara-saman, with the gayatri metre, with the agnish/oma 
sacrifice, with the vasha/-call, the thunderbolt, — I here kill 
him who hates us, and whom we hate !' The Adhvaryu 
having thereupon walked round the Hotr* from left to right, steps 
behind the utkara (heap of rubbish) with his face to the east and 
the fuel-band in his hand, and calls on (S-rravayati) the Agnidhra, 
with O fr&vaya (or Om jrivaya, i.e. a" jrivaya; or simply 
jr&vaya;' cf. Siyawa on Taitt. S. I, 6, n). The Agnidhra 
(whilst standing north of the Adhvaryu, with his face to the south, 
and taking the wooden sword and the fuel-band from the Adhvaryu) 
responds (pratya\rravayati) by 'astu xrausha/.' 
1 See p. 127, note 1. 
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and by first choosing him who is the Hotri of the 
gods, he propitiates the gods. 

5. He says, 'Agni, the god, the divine Hotr* — ,' 
for Agni is indeed the Hotri of the gods, therefore 
he says 'Agni, the god, the divine Hotri:' thereby 
he propitiates both Agni and the gods ; for by his 
first mentioning Agni he propitiates Agni ; and by 
his first mentioning him who is the Hotri of the 
gods, he propitiates the gods. 

6. ' May he worship, knowing the gods *, he the 
thoughtful one,' — for he, Agni, indeed, knows the 
gods well : hence he thereby says ' may he who 
knows them well worship (them) in due form !' 

7. ' Like as Manu (did), like as Bharata;' — Manu, 
indeed, worshipped with sacrifice in olden times, 
and doing as he did these descendants of his now. 
sacrifice : therefore he says ' like as Manu.' Or, say 
they, (it means) ' at the sacrifice of Manu,' and there- 
fore he says ' as (he did) with Manu.' 

8. ' Like as (with) Bharata,' — for, say they, he 
bears (bhar) the oblation to the gods, hence Bha- 
rata (the bearer) is Agni ; or, say they, he, having 
become the breath, supports (bhar) these creatures, 
and therefore he says ' like as Bharata.' 

9. He then chooses (Agni as) the ancestral (Hotri), 
He thus introduces him both to the (ancestral) rishis 
and to the gods (as if he were saying), 'he is of 
mighty strength who obtained the sacrifice !' for this 
reason he chooses (him as) the ancestral one. 

10. He chooses from the remote end (of the sacri- 
ficer's ancestral line) 2 downwards ; for it is from the 

1 Thus our author. It should rather be 'May (he) worship 
the gods, he the wise, the considerate one.' 
* Cf. p. 115, note 1. 
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remote end downwards that a race is propagated. 
Thereby he also propitiates the lord of seniority ; 
for here among men the father comes first, then the 
son, and then the grandson : this is the reason why 
he chooses from the remote end downwards. 

ii. Having named the ancestral, he says, 'Like 
as Brahman;' — for Agni is the Brahman (the Veda, 
or the sacerdotium), and therefore he says ' like as 
Brahman ;' — ' may he bring (the gods) hither!' what 
deities he bids him bring hither, those he refers to 
in saying ' may he bring (them) hither.' 

12. 'The Brihma«as (priests) are the guardians 
of this sacrifice;' for guardians of the sacrifice, 
indeed, are those .Brahma#as who are versed in 
the sacred writ, because they spread it, they origi- 
nate it : these he thereby propitiates ; and for this 
reason he says, ' the Brahma»as are the guardians 
of the sacrifice.' 

13. • N. N. is the man,' thereby he chooses this 
man for his Hotr* ; heretofore he was not a Hotrz, 
but now he is a Hotrt. 

14. The chosen Hotrt mutters, — has recourse to 
the deities: in order that he may give the vasha/- 
call to the gods in its proper order, that he may 
convey the oblation to the gods in its proper order, 
that he may not stumble, he has thus recourse to 
the deities. 

15. He mutters on this occasion 1 , 'Thee, O 
divine Savitr?, they now choose,' — thereby he has 
recourse to Savitrt for his impulsion (prasava), for 
Savit/7 is the impeller (prasavitr/) of the gods ; — 
' (thee who art) Agni, for the Hotnship,' thereby he 

1 Except the beginning, these formulas are entirely different 
from those given by Asv. S. I, 3, 33-24. 
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propitiates both Agni and the gods; for by first 
naming Agni, he propitiates Agni; and by first 
naming him who is the Hotrt of the gods, he pro- 
pitiates the gods. 

16. ' Together with father Vawvanara,' — for the 
father Vawvanara ('common to all men'), doubtless, 
is the year, is Pra^apati (lord of creatures) ; hence 
he thereby propitiates the year and thus Pra^apati. — 
1 Agni ! O Pushan ! O Brzhaspati ! speak forth 
and offer up sacrifice (pra-ya^ - )!' — he (the Hotrt), 
namely, will have to recite the anuvakyas and the 
ya^yas 1 ; he therefore now propitiates those gods : 
'do ye recite, do ye offer!' thus (he thereby says). 

1 7. ' May we partake of the bounty of the Vasus, of 
the wide sway of the Rudras ! may we be beloved of 
the Adityas for the sake of (adit i) security from injury, 
free from obstruction !' — these, to wit, the Vasus, Ru- 
dras, and Adityas, namely, are three (classes of) gods : 
' may we enjoy their protection' he thereby says. 

1 8. ' May I this day utter speech that is agreeable 
to the gods ; ' — by this he means to say ' may I this day 
recite what is agreeable to the gods,' for auspicious it 
is when one recites what is agreeable to the gods. 

19. 'Agreeable to the Brahmans,' — by this he 
means to say ' may I this day recite what is agreeable 
to the Brahma«as (priests);' for auspicious it is when 
one recites what is agreeable to the Brahma«as. 



1 The jSigy&s (offering-prayers) are the prayers which the 
Hotri pronounces when the offerings are poured into the fire (this 
being done simultaneously with, or immediately after, the vausha/, 
'may he carry it,' with which the y&gy& ends, is pronounced). At 
the chief oblations the offering-prayer is preceded by an anuv&kyt 
or puro 'nu vaky & (invitatory prayer) by which the gods are invited 
to come to the offering, and which ends with ' om.' 
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20. 'Agreeable to Na.rfLsa.msa 1 ,' — man (nara), 
namely, is a creature : hence he says this for all the 
creatures ; thereby it is auspicious, and whether or 
not he knows (forms of speech that are agreeable), 
they are uttered (and received with applause), ' well 
he has recited ! well he has recited !' — ' What at the 
Hotrt choice may escape the crooked eye this day, 
that may Agni bring back here, he, the knower of 
beings (^atavedas), the nimble one (vi<6arsha»i)!' 
— by this he means to say, ' even as those (three) 
Agnis, whom they first chose for the Hotr?'ship, 
passed away 2 , (but thou, the fourth Agni, wast then 
obtained,) so do thou make good for me whatever 
mistake may have been committed at my election!' 
and it is accordingly made good for him. 

2t. He now touches the Adhvaryu and the Agni- 
dhra ; for the Adhvaryu is the mind, and the Hotri 
is speech : thus he thereby brings mind and speech 
together. 

22. At the same time he mutters 8 , ' From anguish 
may the six spaces protect me, fire, earth, water, 
wind, day, and night*!' — 'may these deities protect 

1 Nardfawsa [' the hope or desire (irawsi) of man (nara)'] is a 
mystical form of Agni, invoked chiefly in the Apri-hymns at animal 
sacrifices. ' Yatha sarve'pi nard & sarvataA ramsanti tathavidhaya.' 
SSya«a. 

* See the legend I, 2, 3, 1 seq. 

8 This and the succeeding formulas also are entirely different 
from those given in Asv. S. I, 3, 27 seq. The Sankhsty. 5. I, 6 
(Hillebrandt, Neu und Vollm. p. 91) seems to coincide, to some 
extent, with those given by our author. 

4 The six spaces or wide expanses (urvt) are several times 
referred to in Vedic texts, but the conception seems to have 
been very vague. They are generally supposed to include the 
space above, the space below, and the four quarters. In Rig- 
veda VI, 47, 3-5 it is stated that they have been measured out 



Digitized by 



Google 



I kAyda, 5 adhyAya, i brAhmajva, 25. 137 

me from disease!' thus he thereby says; for he 
whom these deities protect from disease, will not 
stumble (or fail). 

23. He steps beside the Hotrz's seat, takes one 
stalk of (reed) grass from the Hotri's seat and casts 
it outside (the sacrificial ground), with the formula, 
'Ejected is the wealth-clutcher (paravasu, lit. "off- 
wealth ") I ' Formerly, namely, the H otri of the Asuras 
was one Paravasu by name : him he thereby ejects 
from the Hotri's seat. 

24. He then sits down on the Hotrz's seat, with 
the formula, ' I here sit down on the seat of the 
wealth-bestower (arvavasu, lit. "hither-wealth")!' 
for one Arvavasu by name was the Hot?-*' of the 
gods 1 , and on his seat he accordingly sits down. 

25. At the same time he mutters, 'O All-maker, 
thou art the protector of lives ! do not ye two (fires) 
scorch me away (from this) 2 , injure me not! this 

by Indra, and that outside of them there is no being (bhu- 
vanam); and they are then enumerated thus: the expanse of the 
earth, the height (varshman, ? highest point or sphere) of 
the sky (div), the sap (ptyusha) in the three elevations [?i. e. 
flowing, animating moisture, as rain, rivers, sap, &c], the atmo- 
sphere, the ocean (? ar»as, Pof light, air), and the sky (div). The 
enumeration of six objects in Atharva-veda II, 12, 1 seems to refer 
to the same conception : heaven and earth (dyavipr/'thivi), the 
wide atmospheric region, the genius (fern.) of the field (kshetrasya 
patnl), the far-strider (Sun, Light), the wide atmospheric region 
(uru-antariksham as before; cf. the double enumeration of div 
in the Jtik passage) ; and what has the Wind for its guardian 
(v&tagopa). Cf. Weber, Ind. Stttd. XIII, p. 164. 5ihkh. Gr/bya- 
sutra I, 6, 4 gives heaven and earth, day and night, water and 
plants (St. Petersburg Dictionary s.v.). 

1 According to the Kaushit. Br. VI, io, Arvavasu was the Brah- 
man of the gods. Weber, Ind. Stud. II, 306. 

* The Hotr»"s seat stands north of the north-west corner of the 
altar, the Ahavanlya and the Garhapatya fires being about equi- 
distant from it towards south-east and south-west respectively. 
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is your sphere;' with this he moves slightly north- 
wards: by this (mantra, he indicates that) he sits 
midway between the Ahavaniya and the Girhapatya, 
and thus he propitiates these two ; and in accordance 
with what he says, ' do not scorch me away from 
this ! injure me not!' they do not injure him. 

26. He then mutters whilst looking at the (Aha- 
vaniya) fire, 'All ye gods, instruct me, how and what 
I am to mind while seated here as the chosen Hotril 
declare my share (of the sacrificial duties), how and 
by what road I am to convey the oblation to you !' — 
for as one says to those for whom food has been 
cooked, ' order me how I am to bring it you, how I 
am to serve it up for you !' in like manner he is 
desirous of directions regarding the gods, and for 
this reason he mutters thus, 'instruct me how I 
may utter the Vasha/-call for you in its proper 
order, how I may bring you the oblation in its 
proper order!' 

Second Brahmava. 
The Fore-offerings (Prayacas). 
i. [The Hotri continues], ' May Agni, the priest 
(hotri), know (undertake) Agni's priestly duty (hau- 
tram),' — thereby he says ' may Agni, as Hotri, know 
this!' 'Agni's priestly duty' he says, because it is 
his duty that he must know ; — ' that means of salva- 
tion 1 ,' — the means of salvation, assuredly, is the 
sacrifice: 'may he know the sacrifice' is what he 
thereby says. — ' Favourable to thee, O Sacrifices is 

1 Pr&vitram, literally ' that which promotes, protects '(' unser 
Hort '). Sayawa on Taitt S. II, 5, 9, 5 explains it by ' prakr/'sh- 
/am avitram phaladanarfipam asmadrakshanam yasmin hominu- 
shMane tad idam pravitram.' For this and the succeeding formulas, 
see Ajv. I, 4, 10-n. 
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the deity!' by this he says 'favourable is the deity 
to thee, O Sacrificer, whose Hotri is Agni 1 !' — ■ 
'Take up 2 the spoon, O Adhvaryu, full of butter!' 
thereby he urges on the Adhvaryu. The reason 
why he mentions one (spoon) only (is this). 

2. The Sacrificer, doubtless, stands behind the 
^uhu, and he, who means evil to him, stands 
behind the upabhrzt; and if he were to speak of 
two (spoons), he would cause the spiteful enemy 
to countervail the Sacrificer. Behind the ^uhu 
stands the eater, and behind the upabhrz't the 
one to be eaten ; and if he were to speak of two 
(spoons), he would make the one to be eaten 
countervail the eater. For these reasons he speaks 
of one (spoon) only. 

3. [He continues], ' — (the spoon which is) de- 
voted to the gods, possessed of all boons,' he 
praises, he magnifies it when he says 'devoted 
to the gods, possessed of all boons.' — ' Let us praise 
the gods, the praiseworthy! let us adore the ador- 
able! let us worship the worshipful!' that is, 'let 
us praise those gods who are praiseworthy! let us 
adore those who are adorable ! let us worship those 
who are worthy of worship!' the praiseworthy, to 
wit, are the men, the adorable the fathers, and the 
worshipful the gods. 

4. For, indeed, the creatures that are not allowed to 
take part in the sacrifice are forlorn ; and therefore 

1 Asv. I, 4, 10, and SSnkh. I, 6 give as belonging to the text of 
the mantra : yo agniw hotiram zvrahiA, ' thou who hast chosen 
Agni for thy Hotri';' the same reading is mentioned in Taitt. 
S. II, 5, 9. 5- 

1 Thus Saya»a (asyasva= haste dhSraya); ' schopfe ein (ladle in),' 
St. Petersburg Dictionary ; ' pour into the fire,' Hillebrandt, p. 93. 
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he makes those creatures here on earth that are not 
forlorn, take part in the sacrifice : behind the men 
are the beasts, and behind the gods are the birds, 
the plants, and the trees ; and thus all that here 
exists is made to take part in the sacrifice. 

5. These same (preceding formulas) are nine 
utterances; for nine, in number, are those breaths 
(or vital airs) in man 1 , and these he thereby puts 
into him (the sacrificer) : for this reason there are 
nine utterances. 

6. The sacrifice fled away from the gods. The 
gods called out after it, 'Listen (a-^ru) to us 2 ! 
come back to us!' It replied, 'So be it!' and 
returned to the gods; and with what had thus 
returned to them, the gods worshipped ; and by 
worshipping with it they became the gods they 
now are. 

7. Now when he (the Adhvaryu) calls (on the 
Agnldhra), he thereby calls after the sacrifice, ' Listen 
to us! come back to us!' and when he (the Agnl- 
dhra) responds, then the sacrifice comes back, saying 
'so be it!' and with it, thus passing over to them, 
as with seed 3 , the priests carry on the tradition, im- 
perceptibly to the sacrificer; for even as people 
hand on from one to the other a full vessel*, in 

1 See p. 20, note 1. 

' The legend is intended to explain the origin and symbolical 
meaning of the call (isrivuna.) of the Adhvaryu (viz. O jrSvaya! 
'make listen 1') and the response (pratydjravawa) of the Agnldhra 
(viz. astu jrausha/!). 

* The sacrifice is the seed (vi^a) that produces heaven as its 
fruit. Sayana. 

* I. e. ' even as they pass on from hand to hand a pail (gha/a) 
filled with water when a tub is to be filled inside the house.' 
Sayana. 
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the same way they (the priests) hand down that 
(sacrifice) from one to the other. They hand it 
down by means of speech, for the sacrifice is speech 
(prayer), and speech is seed : therefore they keep up 
the tradition by means of it. 

8. After he has said (to the Hot*-*'), ' Recite!' the 
Adhvaryu must utter nothing improper (worldly); 
neither must the Hotri utter anything improper. 
The Adhvaryu 1 utters his call: thereby the sacri- 
fice passes on to the Agnldhra. 

9. The Agnldhra must utter nothing improper 
until his response. The Agnldhra responds : thereby 
the sacrifice passes back to the Adhvaryu. 

10. The Adhvaryu must utter nothing improper 
until he pronounces (the word) 'ya,fa (recite the 
offering-prayer):' in saying 'ya^a' the Adhvaryu 
hands the sacrifice on to the HotW. 

11. The Hotrs must utter nothing improper 
until his vasha/-call. By the vasha/-call he pours 
it (the sacrifice) into the fire, as seed into the womb ; 
for the fire is indeed the womb of the sacrifice, from 
thence it is brought forth. So now at the h avis- 
sacrifice. And at the Soma-cult, — 

1 2. When he has drawn (the Soma), the Adhvaryu 
must not utter anything improper until his summons 



1 As soon as the Hotr/has pronounced the formula 'O Adhvaryu, 
take up the spoon full of butter!' (par. 2 above), the Adhvaryu 
takes the two offering-spoons (^uhu and upabhrrt) and steps 
back (from the west side along the north side of the altar and the 
west side of the fire) to the south side of the altar and the fire (the 
ya^ati-sthlna), and (with his face to north-east) utters his call, and 
(having been responded to by the Agnldhra) calls on the Hotri : 
'samidho ya^a (pronounce the offering-prayer to the kindling- 
sticks)!' Katy. Ill, 2, 16. 
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(for the chanting of the stotra 1 ) : with the call 'draw 
near!' the Adhvaryu hands the sacrifice on to the 
Udgatrz's (chanters). 

13. The Udgatrz's must not utter anything im- 
proper until the last (stotra-verse) : ' this is the last 
one,' thus thinking, the UdgafrVs hand on the sacri- 
fice to the Hotri. 

14. The Hotri must utter nothing improper until 
the vasha/-call. With the vasha/-call he pours it 
(the sacrifice) into the fire, as seed into the womb; 
for the fire is indeed the womb of the sacrifice, since 
from thence it is brought forth. 

15. If he whom the sacrifice approaches were to 
utter anything improper, he would waste the sacri- 
fice, even as he might waste (water by spilling from) 
a full vessel. And where the officiating priests thus 
practice sacrifice with a perfect mutual understanding 
between them, there everything works regularly and 
no hitch occurs : therefore it is in this way that the 
sacrifice must be nursed, 

16. Now there are here five utterances, viz. (1) 
4 Bid (him, Agni, or them) hear!' (2) 'Yea, may he 
(or, one) hear !' (3) ' Pronounce the prayer to the 
kindling-sticks!' (4) 'We who pronounce the prayer 
. . .' (5) ' May he bear (the sacrifice to the gods) 2 !' 
fivefold is the sacrifice, fivefold the animal victim, 
five are the seasons of the year : this is the one 
measure of the sacrifice, this its consummation. 



1 See IV, 2, 5, 7-8. 

* (1) O jravaya (ford frivaya), the Adhvaryu's call; (2) astu 
jrausha/, the Agntdhra's response; (3) (samidho) ya^a, the 
Adhvaryu's summons to the Hotn ; (4) ye ya^amahe, the begin- 
ning of the Hotri 's yigySi, or offering-prayer (see p. 135 note); 
(5) vausha/, concluding formula of the y&gyi. 
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17. These (five formulas) consist of seventeen 
syllables ; — seventeenfold, indeed, is Pra^pati, and 
Pragapati is the sacrifice : this is the one measure 
of the sacrifice, this its consummation. 

18. With 'O .yravaya 1 !' the gods sent forth the 
east wind; with 'Astu •yrausha/ 1 !' they caused 
the clouds to flow together ; with ' Ya/a (pronounce 
the ya^ya)!' (they sent forth) the lightning; with ' Ye 
ya^-amahe (we who pray),' the thunder; with the 
vasha/-call they caused it to rain 2 . 

19. Should he (the sacrificer) be desirous of rain, 
or should he perform a special offering', or even at 
the new- and full-moon sacrifice itself, he may say, 
'Verily, I am desirous of rain!' — and he may also 
say to the Adhvaryu, ' Ponder thou in thy mind 
the east wind and the lightning!' — to the Agnidhra, 
' Ponder thou the clouds in thy mind ! ' — to the 
Hotri, ' Ponder thou in thy mind the thunder 
and rain!' — to the Brahman, 'Ponder thou all 
these in thy mind!' — for where the officiating priests 
thus practice sacrifice with a perfect mutual under- 
standing between them, there it will indeed rain. 

20. With ' O .yravaya !' the gods called the shining 
one (virif, viz. cow); with 'Astu .yrausha/!' they 
untied the calf and let it go to her; with 'Ya/al' 
they raised (its head to the udder of the cow) 4 ; with 

1 For ibravaya (cf. p. 131, note a), i.e. 'bid (him, Agni, or 
them) hearl' but the author here makes jravaya the causative of 
*ru (sru), 'to flow ;' hence a fravaya, 'make flow;' and astu 
f rausha/ [properly 'Yea, may he (or one) hear !'] he makes ' Yea, 
may it flow !' 

1 A fanciful etymology ofvasha/from root vr/'sh,'to rain;' for 
the true derivation of the word, see p. 88, note a. 

• I. e. an offering made with a view to the obtainment of some 
special wish (kamyesh/i). 

* Thus (or 'they led it up to the udder of the cow') Sayawa 
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'Ye ya^imahe!' they sat down by her (for milk- 
ing); with the vasha/-call they milked her. The 
shining one, doubtless, is this (earth), and of her this 
is the milking: and for him who knows this to be 
the milking of the shining one, this shining (earth- 
cow) thus milks out all his desires. 

Third BrAhmaaa. 

i. The fore-offerings (praya^a), assuredly, are 
the seasons : hence there are five of them, for there 
are five seasons. 

2. The gods and the Asuras, both of them sprang 
from Pra^apati, were once contending for this sacri- 
fice, (which is) their father Pra^apati, the year : 
'Ours it (he) shall be!' 'Ours it (he) shall be!' 
they said. 

3. Then the gods went on praising and toiling. 
They saw these fore-offerings and worshipped with 
them. By means of them they gained (pra-.fi) the 
seasons, the year ; they deprived their rivals of the 
seasons, of the year : hence (the fore-offerings are) 
victories (pra^aya), for, assuredly, pra^aya is the 
very same term as praya^a (fore-offering) 1 . And 
in the same way this one (the sacrificer) wins by 
means of them the seasons, the year ; deprives his 
rivals of the seasons, of the year. This is the 
reason why he performs the fore-offerings. 

4. The sacrificial food at these offerings consists of 

explains u da nay an. In his commentary on Taitt. S. I, 6, 11 he 
interprets the analogous udanaishlt by 'he raises (or brings) the 
milk-pail;' where the St. Petersburg Dictionary apparently takes 
it in the sense of ' he led the calf away from the cow.' 

1 In reality praya^a (from yag,'to sacrifice') has, of course, 
nothing to do with pra^aya (from ^i,' to conquer'). 



Digitized by 



Google 



I KANDA, 5 ADHYAYA, 3 BRAHMAiVA, 7. 145 

clarified butter. Now the butter, indeed, is a thunder- 
bolt, and with that thunderbolt, the butter, the gods 
gained the seasons, the year, and deprived their rivals 
of the seasons, of the year. And with that thunder- 
bolt, the butter, he now, in the same way, gains the 
seasons, the year, and deprives his enemies of the 
seasons, of the year. For this reason clarified butter 
forms the sacrificial food at these (offerings). 

5. Now this butter is the year's own liquor: 
hence the gods gained it (the year) by means of its 
own liquor ; and in the same way he also now gains 
it by means of its own liquor. This is the reason 
why clarified butter forms the sacrificial food at 
these (fore-offerings). 

6. Let him (the Adhvaryu) not move from that 
same spot where he may be standing when he calls 
for the fore-offerings. A battle, it is true, is wit- 
nessed whenever any one performs the fore-offerings, 
and whichever of the two combatants is worsted, 
that one, no doubt, retreats ; and he who obtains 
the victory, advances still nearer : he (the Adhvaryu) 
might therefore (feel inclined to) step nearer and 
nearer (to the fire), and offer the oblations (while 
moving) nearer and nearer 1 . 

7. This, however, he should not do ; he should 
not move from that same spot where he may be 
standing when he calls for the fore-offerings. Let 

1 Though the author does not state expressly that this change 
of position in performing the five fore-offerings is advocated by 
some other ritualists, he apparently argues in this passage against an 
actually adopted theory and practice, which the Sutras also mention 
as optional. In the case of the Adhvaryu changing his position, 
he is at each successive fore-offering to pour the butter on a part of 
the fire east of the preceding one. Katy. Ill, 2, 18-21. 

["] L 
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him rather offer the (five) oblations in that part (of 
the fire) where he thinks there is the fiercest blaze ; 
for only by being offered in blazing (fire), oblations 
are successful. 

8. He (the Adhvaryu), having called (on, and 
having been responded to by, the Agntdhra), says 
(to the Hotrz), ' Pronounce the offering-prayer 
(yi^ya) to the Samidhs (kindling-sticks)!' Thereby 
he kindles the spring; the spring, when kindled, 
kindles the other seasons ; the seasons, when 
kindled, generate the creatures and ripen the 
plants. In the same (formula) he also implies the 
(four) remaining seasons, and in order to avoid 
sameness, he introduces the others by merely saying 
each time, ' Pronounce the offering-prayer ! ' For 
were he to say, ' Pronounce the offering-prayer to 
Tanunapat!' ' Pronounce the offering-prayer to the 
Idfe !' and so on, he would commit (the fault of) 
repetition : hence he introduces the remaining (sea- 
sons or fore-offerings) by merely saying each time, 
'Pronounce the offering-prayer 1 !' 

9. He (the Hotri) now pronounces the offering- 
prayer (yi^ya) to the Samidhs. The samidh 
(kindler), doubtless, is the spring. The gods, at 
that time, appropriated the spring, and deprived 
their rivals of the spring ; and now this one (the 

1 On the necessity of avoiding sameness of ritualistic practices 
cf. note on I, 3, 2, 8. The five fore-offerings (praya^a, here 
identified with the five seasons) are addressed respectively to the 
kindling-sticks (samidh), to Tanunapat (or Nara^awsa, both 
mystical forms of Agni), to the Ids (personifications of the forms 
of devotional feeling), to the sacrificial grass-covering of the altar 
(barhis), and to Agni and Soma (or other deities). Since, in in- 
troducing the first fore-offering, the Adhvaryu has mentioned its 
recipient, he is not to do so in the case of the remaining four. 
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sacrificer) also appropriates the spring, and deprives 
his rivals of the spring: this is the reason why he 
pronounces the offering-prayer to the Samidhs. 

10. After that he pronounces the offering-prayer 
to Tanunapat Tanunapat, doubtless, is the sum- 
mer; for the summer burns the bodies (tanun 
tapati) of these creatures. The gods, at that time, 
appropriated the summer, and deprived their rivals 
of the summer; and now this one also appropriates 
the summer, and deprives his rivals of the summer: 
this is the reason why he pronounces the offering- 
prayer to Tanunapat. 

1 1. He then pronounces the offering-prayer to the 
Ids. The Ids (praises), doubtless, are the rains; 
they are the rains, inasmuch as the vile, crawling 
(vermin) 1 which shrink during the summer and 
winter, then (in the rainy season) move about in 
quest of food, as it were, praising (id) the rains : 
therefore the I els are the rains. The gods, at that 
time, appropriated the rains, and deprived their 
rivals of the rains ; and now this one also appro- 
priates the rains, and deprives his rivals of the 
rains : this is the reason why he pronounces the 
offering-prayer to the Ids. 

12. He then pronounces the offering-prayer to the 
Barhis (covering of sacrificial grass on the altar). 
The barhis, doubtless, is the autumn; the barhis 
is the autumn, inasmuch as these plants which 
shrink during the summer and winter grow by 
the rains, and in autumn lie spread open after the 
fashion of barhis : for this reason the barhis is the 
autumn. The gods, at that time, appropriated the 
autumn, and deprived their rivals of the autumn ; 

1 Such as lizards, alligators. Sayawa. 
L 2 
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and now this one also appropriates the autumn, and 
deprives his rivals of the autumn : this is why he 
pronounces the prayer to the bar his. 

13. He then pronounces the offering-prayer with 
'Svaha! Svaha 1 !' The Sviha-call, namely, marks 
the end of the sacrifice, and the end of the year is 
the winter, since the winter is on the other (remoter) 
side of the spring. By the end (of the sacrifice) 
the gods, at that time, appropriated the end (of the 
year); by the end they deprived their rivals of the end; 
and by the end this one also now appropriates the 
end ; by the end he deprives his rivals of the end : 
this is why he pronounces the offering-prayers with 
•Svaha! Svaha!' 

14. Now the spring, assuredly, comes into life 
again out of the winter, for out of the one the other 
is born again : therefore he who knows this, is 
indeed born again in this world. 

15. In order to avoid sameness he prays (alter- 
nately) with 'may they accept!' and 'may he (or it) 
accept 2 !' for he. would commit (the fault) of repe- 

1 See further on, par. 22. As to Sv&hi! marking the conclu- 
sion of the sacrifice, see the Samish/aya^us I, 9, 2, 25-28. 

* The first offering-prayer (to the logs) is 'ye" ya^mahe sami- 
dhaA, samidho agna a^yasya vyantu vausha/1' i.e. 'we who pro- 
nounce the offering-prayer to the Samidhs, — the Samidhs, O Agni, 
may accept the butter ! vSusba/ 1 ' Similarly at the other fore-offerings ; 
but at the second and fourth, where the object of worship is a single 
one (viz. Tanunapit and the Barhis respectively), ' may he (or it) ac- 
cept (vetu) 1' has to be substituted for ' may they accept (vyantu) !' 
The difference of number in these verbal forms is symbolically 
explained as implying a distinction of sex, for the reason that there 
may be more wives to one man, but only one husband to a woman. 
The elliptic expression ye ya^&mahe is thus explained by Saya«a 
on Taitt. S. 1, 6, 1 1 : 'All we Hotri priests that are urged on by the 
Adhvaryu calling "Recite (thou)P' we do recite, we do pronounce 
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tition, if he were to pray with 'may they accept!' 
each time, or with ' may he accept !' each time. By 
'may they accept!' doubtless, females (are implied); 
and by 'may he accept!' a male (is implied): thereby 
a productive union is effected, and for this reason he 
prays (alternately) with 'may they accept!' and 'may 
he (or it) accept !' 

16. Now at the fourth fore-offering, to the 
barhis, he pours (butter) together (into the ^uhu 1 ). 
The barhis, namely, represents descendants, and 
the butter seed : hence seed is thereby infused into 
the descendants, and by that infused seed descend- 
ants are generated again and again. For this reason 
he pours together (butter) at the fourth fore-offering, 
that to the barhis. 

17. Now, a battle, as it were, is going on here 
when any one performs the fore-offerings; and which- 
ever of the two combatants a friend (an ally) joins, 
he obtains the victory : hence a friend thereby joins 
theguhtt. from out of the upabhrs't, and by him 
it (or he) obtains the victory. This is why he pours 
together (butter) at the fourth fore-offering, that to 
the barhis. 

18. The sacrificer, doubtless, (stands) behind the 
^•uhfi, and he who means evil to him, (stands) 

the y&gyL' This introductory part of the offering-formula is called 
Sgur, 'acclamation, assent' (ksv. I, 5, 4); it is alluded to in Maha- 
bhar.Vanap. 12480 (cf. Muir, O. S. T. I, p. 135), and apparently 
by Paa. VIII, 2, 88 (cf. Haug, Ait. Br. II, p. 133 n.). 

1 In making the oblation, the Adhvaryu holds the ^uhu over the 
upabhrrt and pours some of the butter from the ^uhu over the 
spout of the upabhr»'t into the fire. At the third praya^a he 
empties all the butter remaining in the guhd into the fire, and there- 
upon, for the fourth oblation, replenishes the empty spoon with half 
the contents of the upabhr it, after which he proceeds as before. 



Digitized by 



Google 



1 50 JATAPATHA-BRAHMAiVA. 

behind the upabhr«t : hence he thereby makes the 
spiteful enemy pay tribute to the sacrificer. The 
consumer, doubtless, (stands) behind the g uhu, and 
the one to be consumed behind the upabhrz't: 
hence he thereby makes the one that is to be con- 
sumed pay tribute to the consumer. This is the 
reason why he pours (butter) together at the fourth 
fore-offering, that to the bar his. 

19. He pours (the butter) together without (the 
two spoons) touching (each other). If he were to 
touch (the one spoon with the other) he would touch 
the sacrificer with his spiteful enemy, he would touch 
the consumer with the one to be consumed: for 
this reason he pours (the butter) together without 
touching. 

20. He holds the ^uhu over (the upabh^z't). 
Thereby he keeps the sacrificer above his spiteful 
enemy, he keeps the consumer above the one to 
be consumed: for this reason he holds the ^uhu 
over (the upabhrzt). 

21. The gods once said, 'Well then, now that 
the battle has been won, let us establish the entire 
sacrifice on a firm basis ; and should the Asuras and 
Rakshas (again) trouble us, our sacrifice will then 
be firmly established!' 

22. At the last fore-offering they established the 
entire sacrifice by means of the S v ah a (' hail ! '). With 
' Svihi Agni !' they established the butter-portion 
for Agni ; with ' Svahi Soma !' they established 
the butter-portion for Soma ; and with (the second) 
'Svahi Agni!' they established that indispensable 
sacrificial cake which there is on both occasions 
(i.e. at the new and full-moon sacrifices). 

23. And so with the (other) deities respec- 
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tively 1 . With'Svaha the butter-drinking gods!' they 
established the fore-offerings and the after-offerings 
(anuya^ as), for the fore-offerings and after-offerings, 
doubtless, represent the butter-drinking gods. With 
the formula ' May Agni graciously accept of the 
butter!' they established Agni as Svish/ak^'t 
(' maker of good offering '), for Agni is indeed the 
maker of good offering. And till this day that 
sacrifice stands as firm as the gods established it. 
This is the reason why at the last fore-offering he 
prays with ' Svihi! Svaha!' according to the number 
of oblations (there are at the chief sacrifice). After 
he (the jsacrificer) has won his battle, he establishes 
the entire sacrifice on a firm basis, so that, if after this 
he should violate the proper order of the sacrifice, 
he need not heed it ; for he will know that his sacri- 
fice is firmly established. Now what with exclaiming 
' Vashat,' with offering, and with calling out 'S viha,' 
this same sacrifice was well-nigh exhausted. 

24. The gods were anxious as to how they might 
replenish it, how they might again render it efficient 
and practise (worshipping) with it, when efficient. 

25. Now what was left in the ^uhu of the butter 
wherewith they had established the sacrifice, with 
that they sprinkled the havis (dishes, or kinds, 
of sacrificial food) one after another, and thereby 
replenished them and again rendered them efficient, 
because the butter is indeed efficient. Hence after 
offering the last fore-offering, he sprinkles the havis 
one after another, and thereby replenishes them and 
again renders them efficient, because the butter is 
indeed efficient 2 . Hence also from whatever sacrificial 

1 Cf. p. 1 18, note 3. The words ' Svaha Agnim ' &c. are pre- 
ceded by 'ye yag-amahe,' see before, p. 148, note 2. 
1 After the Adhvaryu has performed the last fore-offering, he 
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food he (afterwards at the principal oblations) cuts 
off (a portion for a deity), that he again sprinkles 
(with butter), that he replenishes and renders efficient 
for the (Svish/ak rix) maker of good offering. But 
when he cuts off the portion for the maker of good 
offering, then he does not again sprinkle (the sacri- 
ficial food out of which the portion has been cut), 
since after that he will not make any other oblation 
in the fire from the sacrificial food *. 

Fourth BrAhmajva. 

1 . He (accordingly) pronounces the offering-prayer 
to the Samidhs (kindling-sticks). The Samidhs 
(kindlers), doubtless, are the breaths (vital airs), and 
he thereby kindles the breaths; for this man (the 
sacrificer) is kindled (animated) by his breaths : 
hence if he (the sacrificer) be burning (with fever, 
&c), he (the Adhvaryu) will say, 'Stroke (thyself)!' 
If he be hot, then one may feel confident, for then 
he is kindled; and if he be cold, then one need 
hope no longer. Thus he thereby puts the breaths 
into him : this is the reason why he pronounces the 
prayer to the Samidhs. 

2. He then pronounces the offering-prayer to 
Tanunapat. Tanunapat, doubtless, is seed ; hence 
he thereby casts seed : this is why he pronounces 
the prayer to Tanunapat. 

steps back behind the altar and sitting down beside the dishes of 
sacrificial food, anoints, with the butter remaining in the ^uhu, 
first the (butter in the) dbruvi, then the several sacrificial dishes, 
and finally the (butter in the) upabhrrt. K&ty. Ill, 3, 9. 

1 What remains of the dish of sacrificial food, after the oblation 
toAgni Svish/akr»'t(I, 7, 3, iseq.)has been made, is eaten by the 
priests and the sacrificer, and in their case the several portions are 
basted with butter, as they are cut off, but not the dish of food from 
which the portions have been taken. 



Digitized by 



Google 



i kAjvca, 5 adhyaya, 4 brAhmana, 6. 1 53 

3. He then pronounces the offering-prayer to the 
Ids. The Ids, doubtless, are offspring; when the 
seed thus cast springs into life, then it moves about 
in quest of food, as it were, praising (Id). Hence 
he thereby makes him (the sacrificer) propagate 
offspring : this is the reason why he pronounces the 
prayer to the I ds. 

4. He then pronounces the offering-prayer to the 
Barhis. The barhis, doubtless, means abundance, 
hence he thereby produces an abundance : this is 
why he pronounces the prayer to the barhis. 

5. He then pronounces the offering-prayer with 
•Svaha! Svaha!' The Svaha-call, indeed, is what 
the winter is among the seasons; for the winter 
subjects these creatures to its will : hence in winter 
the plants wither, and the leaves fall off the trees; 
the birds retire more and more, and fly lower and 
lower ; and the wicked man has his hair, as it were, 
falling off 1 ; for the winter subjects these creatures 
to its will. And, verily, he who knows this, makes 
that locality wherein he lives, his own, for his own 
happiness and supply of food. 

6. The gods and the Asuras, both of them sprung 
from Pra^apati, were once contending for superiority. 
With staves and bows neither party were able to 
overcome the other. Neither of them having gained 
the victory, they (the Asuras) said, ' Well then, let 
us try to overcome one another by speech, by sacred 
writ (brahman)! He who cannot follow up our 
uttered speech by (making up) a pair, shall be 
defeated and lose everything, and the other party 

1 The KS«va recension has, ' the beasts retire more and more, 
and the birds fly lower and lower ; and the vile-caste man (papa- 
\axmh purushaA) has his hair, as it were, falling off.' 
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shall win everything!' The gods replied, 'So be 
it !' The gods said to Indra, ' Speak thou !' 

7. Indra said, 'One (eka, m., unus) for me!' 
The others then said, 'One (eka, f., una) for us!' 
and thus found that (desired) pair, for eka (unus) 
and eka (una) make a pair. 

8. Indra said, 'Two (dvau, m., duo) for me!' 
The others then said, 'Two (dve, f., duae) for 
us!' and thus found that pair, for dvau (duo) and 
dve (duae) make a pair. 

9. Indra said, 'Three (traya^, m.) for me!' 
The others then said, 'Three (tisra^, f.) for us!' 
and thus found that pair, for traya^ and tisra^ 
make a pair. 

10. Indra said, 'Four (^atvara^, m.) for me!' 
The others then said, 'Four (iatasra^, f.) for 
us!' and thus found that pair, for ^atvara^ and 
/§atasra^ make a pair. 

11. Indra said, 'Five (pa»£a, m. f., quinque) 
for me !' Then the others found no pair, for after 
that (numeral four) there is no pair, for then both 
(masculine and feminine) are paw^a. Thereupon 
the Asuras were defeated and lost everything, and 
the gods won everything from the Asuras, and 
stripped their rivals, the Asuras, of everything. 

12. For this reason let him (the sacrificer) say 1 , 
when the first fore-offering has been performed, 
' One (eka) for me!' and ' One (eka) for him whom 

1 Viz. as anumantrawa, or after-call, supplementary prayer, 
pronounced immediately after the oblation has been poured into 
the fire. According to Klty. Ill, 3, 5, a second anumantrana has 
to be added each time, consisting of a single word, viz. ' brilliant,' 
'respectable,' 'famous,' 'holy,' 'an eater of food' [suppl. 'may I 
become'] respectively. Differently the Black Ya^us; cf. Hille- 
brandt, p. 96, note 6. 
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we hate ! ' And if he should not hate any one, let 
him say, ' who hates us and whom we hate !' 

13. With the second fore-offering, 'Two (dvau) 
for me !' and ' Two (d ve) for him who hates us and 
whom we hate!' 

14. With the third fore-offering, 'Three (traya^) 
for me !' and ' Three (tisra^) for him who hates us 
and whom we hate !' 

15. With the fourth fore-offering, 'Four (iat va- 
ra^) for me!' and ' Four (^atasra^) for him who 
hates us and whom we hate !' 

16. With the fifth fore-offering, 'Five (pa»^a) 
for me!' and 'Nothing for him who hates us and 
whom we hate!' For, there being 'five' to 'five,' he 
(the enemy) is defeated, and whoever knows this, 
appropriates to himself everything that belongs to 
that (enemy of his), strips his enemies of everything. 

Sixth Adhyaya. First Brahmaya. 

1. Now the Seasons were desirous to have a share 
in the sacrifice among the gods, and said, ' Let us 
share in the sacrifice ! Do not exclude us from the 
sacrifice ! Let us have a share in the sacrifice ! ' 

2. The gods, however, did not approve of this. 
The gods not approving, the Seasons went to the 
Asuras, the malignant, spiteful enemies of the gods. 

3. Those (Asuras) then throve in such a manner 
that they (the gods) heard of it; for even while 
the foremost (of the Asuras) were still ploughing 
and sowing, those behind them were already en- 
gaged in reaping and threshing: indeed even without 
tilling the plants ripened forthwith for them. 

4. This now caused anxiety to the gods : ' That 
owing to that (desertion of the Seasons), enemy 
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(viz. the Asuras) seeks to injure enemy (viz. us) is 
oflittle consequence ; but this indeed goes too far : try 
to find out how henceforth this may be different 1 !' 

5. They then said, 'Let us invite the Seasons!' — 
' How ?' — ' Let us offer prayer to them first of all 
at the sacrifice!' 

6. Agni then said, ' But whereas hitherto you 
used to offer prayer to me in the first place, what 
is now to become of me ? ' ' We will not remove 
you from your place!' said they. And since, in 
inviting the Seasons, they did not remove Agni from 
his place, for that reason Agni is immutable 2 ; and 
verily, he who knows that Agni to be immutable, 
does not move from the place where he bides. 

7. The gods said to Agni, ' Go and invite them 
hither!' Agni went to them and said, 'O Seasons, I 
have obtained for you a share in the sacrifice among 
the gods.' They said, 'In what form hast thou 
obtained it for us?' He replied, 'They will offer 
prayer to you first at the sacrifice.' 

8. The Seasons said to Agni, ' We will let thee 
share along with us in the sacrifice who hast obtained 
for us a share in the sacrifice among the gods!' 
And because Agni has been allowed a share along 
with the Seasons (the offering-prayers are) : ' The 
Samidhs, O Agni, (may accept the butter) 3 . . .!' 

1 'Kanfya in nv ato dvishan dvishate 'ratiyati kim v etavan- 
matram upag-anita yathedam ito 'nyathasad iti.' The Kanva MS. 
has, ' tad u vai devanam atathasa kaniya in nu tato dvishan dvishate 
'ratiyed atha kim tavanmatram. Te hokuA katham idam ito no 
'nyatha syad iti.' 

* A£yuta, literally 'not fallen,' hence invariable, indispensable 
is an epithet frequently applied to Agni's sacrificial cake; cf. I, 
4, 2, 16; 1,6, 2, 5. 

8 See p. 148, note 2. 
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' Tanunapat, O Agni ... 1* « The I^s, O Agni . . . !' 
'The Barhis,0 Agni. . .!' 'Svaha Agni !' And verily, 
whosoever knows that Agni is thus allowed to share 
(in the sacrifice) along with the Seasons, he is allowed 
to participate in whatever auspicious rite is performed 
by one who professes to be equal (in that knowledge) 
to him ; — for him, being possessed of Agni, the Sea- 
sons, themselves possessed of Agni, ripen the plants 
and everything here. 

9. Now, as to this point, some raise the ob- 
jection, ' But since they invite the fore-offerings 
last of all (at the two libations of butter) 1 , why do 
they offer prayer to them first of all ?' — Because 
they established them last of all in the sacrifice 2 ; 
and because they said, 'we will offer prayer to you 
first :' for that reason they invite them last, and offer 
prayer to them first. 

10. By the fourth fore-offering the gods, assuredly, 
obtained the sacrifice, and by the fifth they firmly 
established it; and by what part of the sacrifice 
after that remained unaccomplished they gained the 
world of heaven. 

11. In going to heaven they were afraid of an 
attack from the Asuras and Rakshas. They placed 
Agni at their head, as the Rakshas-killer, the re- 
peller of the Rakshas; they placed Agni in their 
midst, as the Rakshas-killer, the repeller of the 
Rakshas; they placed Agni in their rear, as the 
Rakshas-killer, the repeller of the Rakshas. 



1 In the devat&ndm dvahanam or invitation of the deities, 
the last formula, addressed to the butter-drinking deities, is sup- 
posed to refer to the fore- and after-offerings. Cf. I, 4, 2, 16-17. 

' See I, 5, 3, 23. 
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12. And if the Asuras and Rakshas wished to 
attack them in front, Agni repelled them, as the 
Rakshas-killer, the repeller of the Rakshas ; if they 
wished to attack in the centre, Agni repelled them, 
as the Rakshas-killer, the repeller of the Rakshas ; 
and if they wished to attack in the rear, Agni re- 
pelled them, as the Rakshas-killer, the repeller of 
the Rakshas : being thus guarded on all sides by 
Agnis, they reached the world of heaven. 

13. And in the same way this one now obtains 
the sacrifice by means of the fourth fore-offering, 
and by means of the fifth he establishes it; and 
by what part of the sacrifice after that remains un- 
accomplished, he gains the world of heaven. 

14. Now when he pronounces the offering-prayer 
over Agni's butter-portion, he thereby places Agni 
in front, as the Rakshas-killer, the repeller of the 
Rakshas ; and when Agni's sacrificial cake is (offered), 
he thereby places Agni in the midst, as the Rakshas- 
killer, the repeller of the Rakshas; and when he 
pronounces the offering-prayer to Agni Svish/a- 
krtt (the maker of good offering), he thereby places 
Agni in the rear, as the Rakshas-killer, the repeller 
of the Rakshas. 

15. And if the Asuras and Rakshas try to attack 
him (the sacrificer) in front, Agni repels them, as 
the Rakshas-killer, the repeller of the Rakshas ; if 
they try to attack him in the centre, Agni repels 
them, as the Rakshas-killer, the repeller of the Ra- 
kshas ; and if they try to attack him from behind, 
Agni repels them, as the Rakshas-killer, the repeller 
of the Rakshas : being thus guarded on every side 
by Agnis, he gains the world of heaven. 

16. And if any one were to imprecate evil on him 
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previously to (or, in the fore-part of) the (chief) sacri- 
fice, let him be thus spoken to, ' Thou shalt suffer 
some disease of the face ! thou shalt become either 
blind or deaf!' for these, in truth, are diseases of 
the face : and thus it would indeed fare with him. 

17. If any one were to imprecate evil on him 
in the middle of the sacrifice, let him be thus spoken 
to, 'Thou shalt be without offspring, without cattle! ' 
for offspring and cattle, indeed, constitute the centre 
(i.e. the substantial possession of man): and thus it 
would indeed fare with him. 

18. If any one were to imprecate evil on him 
after the completion of the (chief) sacrifice, let him 
be thus spoken to, ' Unstable and poor, thou shalt 
swiftly go to yonder world!' for thus it would 
indeed fare with him. One should not therefore 
utter imprecations : for whosoever thus understands 
this has the advantage. 

19. He who gains by means of the fore-offerings, 
assuredly, gains the year \ But he alone gains it 
who knows its doors ; for what were he to do with 
a house who cannot find his way inside ? Even as 
those (fore-offerings) are (the doors) of this (sacrifice), 
so is the spring a door, and so is the winter a door, 
of that (year). This same year he enters, as the world 
of heaven ; for, assuredly, the year is all, and the All 
(universe) is imperishable : his thereby becomes 
imperishable merit, the imperishable world. 

The Two Butter-portions (Acyabhaga) to Agni and Soma. 

20. Here now some say, ' To what deity belong 
the butter-portions?' Let him reply, 'To Pra^apati;' 

1 See I, 5, 3, 3. 
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for, assuredly, Pra^&pati is undefined * (mysterious) ; 
and undefined are the butter-portions, because 
they have the sacrificer for their deity ; for the 
sacrificer is Pra/apati at his own sacrifice, since 
it is by his order that the priests spread and 
produce it. 

21. Having basted the havis with butter and 
made two cuttings from it, he pours some of the 
butter thereon : thus the oblation is offered combined 
with butter, and thereby indeed it is offered combined 
with the sacrificer ; and for one who knows this, — 
whether he has a sacrifice performed for him while 
he is far away, or while he is near, — the sacrifice 
is performed in the same way as it would be per- 
formed if he were near ; and he who knows this, 
even though he do much evil, is not shut out from 
the sacrifice. 

Second BrAhmajva. 

i. Verily, by means of the sacrifice the gods made 
that conquest (of the world of heaven). When they 
had conquered, they said, ' How may this (celestial 
region) be made unattainable by men ?' They then 
sipped the sap of the sacrifice, as bees would suck out 
honey; and having drained the sacrifice and effaced 
the traces of it with the (sacrificial) post 2 , they 

1 Because he (? as lord of creatures) represents all the deities, 
and one cannot say ' he is such or such a one,' S£ya»a. Cf. also 

1,1,1,12. 

* Yupena yop&yitvS, literally ' having made it level by means 
of the yupa,'=ytipena&Madya, 'having covered it over with the 
yupa,' Saya«a (cf. also on Rig-veda I, 104, 4). For other ver- 
sions of the same myth, cf. Ait Br. II, 1 ['they debarred them 
(ayopayan, viz. the men and i?/shis from the sacrificial know- 
ledge) by means of the yupa,' Haug]; Taitt. S. VI, 3, 4, 7; 
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concealed themselves : and because they effaced 
(ay op ay an, viz. the sacrifice) with it, therefore it is 
called yupa (sacrificial post). Now this was heard 
by the Z&'shis : 

2. 'Verily, by means of the sacrifice the gods 
gained this conquest. When they had conquered, 
they said, " How may this (celestial region) be 
made unattainable by men ?" They then sipped 
the sap of the sacrifice, as bees would suck out 
honey ; and having drained the sacrifice and effaced 
the traces of it with the (sacrificial) post, they con- 
cealed themselves.' They (the Tfo'shis) thereupon 
set about searching for it. 

3. They went on praising and toiling; for by 
(religious) toil, the gods indeed gained what they 
wished to gain, and (so did) the .flzshis. Now 
whether it be that the gods caused it (the sacrifice) 
to attract (or, peep forth to) them, or whether they 
took to it of their own accord, they said, ' Come, 
let us go to the place whence the gods obtained 
possession of the world of heaven ! ' They went about 
saying (to one another), ' What attracts ? What at- 
tracts 1 ?' and came upon the sacrificial cake which had 
become a tortoise and was creeping about. Then 
they all thought, 'This surely must be the sacrifice ! ' 

4. They said, ' Stand still for the Ayvins ! stand 
still for Sarasvatl! stand still for Indral' still it 

5, 3, 1. The legend is intended to supply, by means of a fanciful 
etymology, a symbolical meaning for the yupa or sacrificial post 
to which the victim is tied. 

1 Kim praro^a te= 'what thinkest thou?' Sayawa. The primary 
meaning of pra-ru£ is 'to shine forth.' Here it has apparently 
to be taken in the double sense of ' to peep forth, to appear,' and 
'to please.' The German ' einleuchten ' (St. Petersburg Dictionary) 
approaches more nearly to the original. 
[12] M 
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crept on ; — ' Stand still for Agni !' at this it stopped. 
Having then enveloped it in fire (Agni), knowing, 
as they did, that it had stopped for Agni, they offered 
it up entirely, for it was an oblation to the gods. 
Then the sacrifice pleased them 1 ; they produced 
it, they spread it. And this same sacrifice is taught 
by the former to the later; the father (teaches it) 
to his son when he is a student (b rah ma /6a r in). 

5. Now that (cake), which caused the sacrifice to 
attract (or, appear to) them, first (pur as) bestowed 
(das) it upon them: hence it is (called) purodi^a, 
for purodfaja, doubtless, is the same as puroda-ya*. 
This same cake on eight potsherds for Agni is in- 
dispensable on both occasions (at the new and full- 
moon ceremonies). 

6. That (cake for Agni) does not constitute the 
(special) sacrificial food (ha vis) either at the full- 
moon, or at the new-moon, sacrifice ; since the one 
for Agni and Soma constitutes the ha vis at the 
full-moon, and the Sannayya 3 at the new-moon 
sacrifice. That one (for Agni) constitutes rather the 
regular (or, corresponding) sacrifice on both occa- 
sions, and because of its fearing lest it should become 
detached from the sacrifice, it is offered up at the 
beginning of both the full-moon and the new-moon 
sacrifice : this is the reason why it is offered at this 
particular time. 

1 Or 'appeared to them, shone forth to them,'praro£ata; see 
preceding note. 

* In the compound puro</asa or piiTod&s the original dental 
d has been changed to the lingual d, apparently through the 
influence of the preceding r. 

* See I, 6, 4, 9. One would expect the Sannayya (to Indra) or 
the cake to Indra-Agni. The full-moon offering is sacred to Agni- 
Soraa ; and the new-moon offering to Indra-Agni; see 1, 8, 3, 1 seq. 
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7. And if any one (householder) were to resort 
to him (the Adhvaryu) and say, 'Perform an ish/i for 
me!' let him perform it. Whatever desire the ifo'shis 
entertained when they performed that sacrifice, that 
desire of theirs was accomplished ; and accordingly 
whatever desire he (the sacrificer) entertains in 
having this sacrifice performed, that desire of his is 
accomplished. For whatever deity sacrificial food 
is taken, to that deity they offer it up in the fire 
(Agni) ; — and if he is about to offer it up in the 
fire, why should he announce it to another deity ? 
To Agni alone therefore (it is announced). 

8. Agni (the fire), assuredly, represents all the 
deities, since it is in the fire that they make offering 
to all deities : to Agni alone therefore (he should 
announce it), since he thereby has recourse to all the 
deities. 

9. Agni, assuredly, is the safest 1 among the gods : 
let him then have recourse to him whom he con- 
siders the safest among the gods, and therefore 
(announce the sacrifice) to Agni. 

10. Agni, assuredly, is the most tender-hearted 
of gods : let him then have recourse to him whom 
he considers the most tender-hearted of gods, and 
therefore (announce the sacrifice) to Agni. 

1 1. Agni, assuredly, is the nearest of the gods : let 
him then have recourse to him whom he considers 
as the nearest of those to be approached, and there- 
fore (let him announce the sacrifice) to Agni. 

12. If (beside the full-moon sacrifice) he perform 
an ish/i (with a view to the accomplishment of some 

1 Addhatam&m, adv., literally ' most surely ;' according to Saya»a 
=atirayena pratyakshaphaladam, ' pre-eminently a giver of percep- 
tible benefits.' 

M 2 

Digitized by VjOOQIC 



164 satapatha-brAhmajva. 

special desire) 1 , let him recite seventeen kindling 
verses; (and in that case) he utters the offering- 
prayer (y&fya) in a low voice, for this is the cha- 
racteristic form of an ish/i; the y&£"y& and the 
anuvakya should contain the word 'head 2 ;' the two 
butter- portions should be offered to theWztra-slayer 
(Indra); and the two sawya^yas 3 should be in the 
vir&f metre. 

Third BrAhmaata. 

1. Tvash/r? had a three-headed, six-eyed son. 
He had three mouths; and because he was thus 
shaped, his name was Vijvarupa (' All-shape'). 

2. One of his mouths was Soma-drinking, one 
spirit-drinking, and one for other kinds of food. 
Indra hated him and cut off those heads of his. 

3. Now from the one which was Soma-drinking, 
a hazel-cock (francoline partridge) sprang forth ; 
whence the latter is of brownish colour, for king 
Soma is brown. 

4. From the one which was spirit-drinking, further, 
a sparrow sprang; whence the latter talks as if 
stammering, for he who has drunk spirits, talks as if 
he stammered. 

5. Then from the one which served for other 
kinds of food, a partridge sprang; whence the latter 

1 See I, 3, 5, 10. 

* For these verses, the first of which begins ' Agni is the head of 
the sky,' see V&g. S. XIII, 14 and 15. 

8 That is, the y&gyi (offering-prayer) and puro'nuvaky& 
(invitatory prayer) at the Svish/akr/t, or oblation to Agni, as 
the maker of good offering, at the end of the chief oblations. The 
two virS^ formulas are Rig-veda VII, 1, 3 (V&g. XVII, 76 ; Taitt 
S. IV, 6, 5, 4) preddho agne dtdihi, and Rig-veda VII, 1, 18 
(Taitt. S. IV, 3, 13, 6) imo agne. Cf. Ait Br. I, 5. 
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is much variegated in colour : on its wings, namely, 
butter-drops, as it were, have dropped in one place 
and honey- (or mead-) drops in another, for such- 
like, as it were, was the food which he consumed 
with that (mouth). 

6. Tvash/rz was furious : ' Has he indeed slain my 
son ?' he exclaimed. He brought Soma-juice from 
which Indra was excluded; and just as the Soma- 
juice on being produced had Indra excluded from it 
(apendra), so it remained (when it was offered up). 

7. Indra thought with himself, 'They are now 
excluding me from Soma ! ' and though uninvited, he 
consumed what pure (Soma) there was in the tub, 
even as the stronger (consumes) that of a weaker. 
That (Soma), however, injured him ; it flowed in 
all directions from (the openings of) his vital airs ; 
from his mouth alone it did not flow, but from all 
the other (openings of the) vital airs it flowed ; 
hence (was instituted) at that time the ish/i, called 
Sautrama«l: on the occasion of that (ceremony) 
it is explained how the gods healed him 1 . 

8. Tvash/W was furious, and exclaimed, ' Has he 
indeed consumed my Soma uninvited ?' However, 
he himself desecrated the sacrifice, for what pure 
(Soma) there was left in the tub he let flow (into 
the fire), saying, 'Grow thou, having Indra for 
thy foe 1 !' The moment it reached the fire, it 

, > See V, 5, 4, 2 seq., where the whole legend is repeated ; and 
Taitt. S. II, 4, 12, 1. One of the objects of the Sautramant is the \ 
expiation of an immoderate consumption of Soma by a priest. 

2 According to Taitt. S. II, 4, 1a, 1, also the fault committed by 
Tvash/ri consisted in his faulty accentuation of the compound 
indraxatru in the formula. What he intended to say was that 
Agni, on drinking the Soma, should grow strong so as to be 'the 
foe (slayer) of Indra/ and the compound should therefore have 
been accented on the second member, viz. indrajatru (the foe of 
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developed (into human shape), or, as some, say, it 
so developed whilst on its way (to the fire). It be- 
came possessed of 1 Agni and Soma, of all sciences, 
all glory, all nourishment, all prosperity. 
I 9. And since it so developed whilst rolling onwards 
j {yrix), it became VWtra; and since he sprang forth 
i footless, therefore he was a serpent. Danu and 
Danayu received him like mother and father 2 , 
whence they call him Danava. 

10. And because he (Tvash/W) said, 'Grow thou, 
having Indra for thy foe !' therefore Indra slew him 
(VWtra). Had he said, ' Grow thou, the foe (slayer) 
of Indra !' he (Vmra) would certainly have forthwith 
slain Indra. 

11. And because he (Tvash/rz) said, 'Grow thou!' 
therefore he (VWtra) grew an arrow's range sideways 
and an arrow's range forward : he forced back both 
the western ocean and the eastern one ; and in pro- 
portion as he extended did he devour the food. 

12. In the fore-noon the gods offered him food, at 
mid-day the men, and in the after-noon the Fathers. 

13. Now while Indra was thus moving on (in 
pursuit of Vmra), he addressed Agni and Soma, 
' Ye belong to me and I belong to you ! That one 
is nothing to you : why then do ye support that 
Dasyu against me ? Come over to me !' 



Indra); but by accenting it on the first member, Indra^atru, he 
made it 'having Indra for his foe (slayer).' According to the 
version of the Taitt. S., Agni, the fire, on the Soma being poured 
into it, rose up (spirted) as if to execute Tvash/r»'s wish; but 
immediately relapsed into its former state of inertness on hearing 
the mis-pronounced word. 

1 Abhisambabhfiva, 'he grew by consuming,' &c. SSya«a. 

* The Kawa text has, 'Danu and Danavt received him as 
mother and. father.' 
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14. They replied, 'What is to be our reward in 
that case ?' He offered them that Agni-Soma cake 
on eleven potsherds : this is the reason why there 
is a cake on eleven potsherds for Agni and Soma. 

15. They went over to him, and after them went 
forth * all the gods, all the sciences, all glory, all 
nourishment, all prosperity: thus by offering that 
(cake to Agni and Soma) Indra became what Indra 
now is. Such then is the significance of the full- 
moon offering ; and he who, knowing this, performs 
the full-moon offering in this wise, attains to the 
same state of prosperity, becomes thus endowed with 
glory, becomes such a consumer of food (as VWtra). 

16. Now Vn'tra, on being struck, lay contracted 
like a leather bottle drained of its contents, like a 
skin bag with the barley-meal shaken out. Indra 
rushed at him, meaning to slay him. 

17. He said, 'Do not hurl (thy thunderbolt) at 
me ! thou art now what I (was before). Only cut 
me in twain; but do not let me be annihilated!' 
He (Indra) said, 'Thou shalt be my food!' He 
replied, ' So be it ! ' He accordingly cut him in twain; 
and from that (part) of his which was of the Soma 
nature 2 , he made the moon, and that which was 
demoniacal (asurya) he made enter these creatures 
as their belly; hence people say 3 : 'Vn'tra was 
then a consumer of food, and VWtra is so now.' 
For even now, whenever that one (the moon) waxes 
fuller, it fills itself out of this world 4 ; and when- 

1 Preyuh, 'the gods &c. that were in VWtra's mouth went out,' 
SSyawa; see preceding page, note 1. 

" 'Yat saumyam nyaktam asa' ['yat saumyo nyanga isa,' 
Kawva rec], 'what was imbued with Soma,' 'what had Soma 
inherent in it.' Cf. 'yat somasya nyaktam asa,' I, 7, 1, 1. 

* ' People say so when anybody eats much food.' Slyawa. 

* See I, 6, 4, 15. 
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ever these creatures crave for food, they pay tribute 
to this VWtra, the belly. Whosoever knows that 
Vntra as a consumer of food, becomes himself a 
consumer of food. 

1 8. Those deities then said, 'Ye, Agni and Soma, 
whom we have followed hither, take the best part 
(of the sacrificial food) : do let us share along with 
you in what ye have !' 

19. They both said, 'What (share) shall then be 
ours ?' They replied, ' For whatever deity they 
shall take out sacrificial food, they shall in the 
first place offer to you some clarified butter!' 
Whenever, therefore, they take out sacrificial food 
for any deity, they in the first place offer two butter- 
portions to Agni and Soma. This does not take 
place at the Soma-sacrifice, nor at the animal offering; 
for they said, 'for whatever deity they take out . . .V 

20. Agni then said, ' In me they shall sacrifice 
for all of you, and thus I give you a share in me !' 
For this reason they sacrifice in Agni (the fire) to 
all the gods ; and for this reason they say that Agni 
is all the deities. 

21. Soma then said, 'Me they shall offer up to 
all of you, and thus I give you a share in me ! ' For 
this reason they offer up Soma to all the gods ; and 
hence they say that Soma is all the deities. 

22. And further, since all the gods were abiding 
in Indra, for that reason they say that Indra is 
all the deities, that the gods have Indra for their 
chief (.yresh/^a). Thus the gods came in a three- 

1 The nirvapanam, or taking out (literally throwing out) of 
(handfuls of) ha vis from the receptacle and putting it into the 
winnowing basket (or other vessels), does not apply to these two 
kinds of sacrifices. Cf. 1, 1, a, 5 seq. 
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fold way to consist of one deity; and he who 
knows this becomes individually the chief of his 
own (people). 

23. Twofold,, verily, is this, there is no third: to 
wit, the moist and the dry; and what is dry, that 
relates to Agni ; and what is moist, that relates to 
Soma. But (it may be objected) if this is twofold 
only, why then this manifold performance : — the two 
butter-portions for Agni and Soma, the low-voiced 
offering to Agni and Soma, and the rice-cake for 
Agni and Soma, — when by means of any one of 
these he obtains all, why then this manifold per- 
formance ? [The answer to this objection is that] 
so manifold is the power, the generative force of 
Agni and Soma. ' 

24. The sun, indeed, relates to Agni, and the 
moon to Soma ; the day relates to Agni, and the 
night to Soma; the waxing half-moon relates to Agni, 
and the waning one to Soma. 

25. 'By means of the two butter-portions he 
obtains the sun and the moon ; by means of the low- 
voiced offering he obtains the day and the night; 
and by means of the rice-cake he obtains the two 
half-moons,' thus say some. 

26. Asuri, on the other hand, said: 'By means 
of the two butter-portions he gains any two (of those 
objects ') ; by means of the low-voiced offering he 
obtains any (other) two ; and by means of the rice- 
cake he obtains any (other) two : " all has been 
obtained, all has been conquered by me ! with that 
All I will slay Vmra ! with the All I will slay the 

1 ' Yatame vS yatame vS dve Spnoti.' Sayawa supplies vastunl, 
'objects.' The KSwva recension, on the other hand, reads, 'Yatame 
va yatame va dve devate Spnoti.' 
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spiteful enemy!" thus he thinks, and for that reason 
there is this manifold performance.' 

27. On this point it has also been remarked : 
' Why this sameness (of performance) ? By what 
is introduced between the butter(-offering) to Agni 
and Soma and the rice-cake to Agni and Soma, a 
repetition of performance (is committed) 1 .' Same- 
ness (of performance), nevertheless, is avoided in 
this way : the one (viz. the low-voiced offering) con- 
sists of butter, and the other of a rice-cake, hence 
the one is different from the other. Moreover, after 
reciting a /fok-verse as anuvakya, he pronounces 
the ya^ya with the word ' pleased ' (in the case of 
the butter-portions to Agni and Soma); and after 
reciting a J&k-verse as anuvakya, he pronounces 
the ya^-ya in the form of a ^"k- verse (in the case 
of the low-voiced offering to Agni and Soma), hence 
the one is (again) different from the other 2 . Same- 
ness of performance is also avoided in this way : in 
a low voice (he utters the formulas when) he offers 
of the butter, and with a loud voice of the cake ; 
and what is (uttered) in a low voice, that is the 
manner of Pra^apati : hence he recites for that (low- 

1 See p. 80, note 2. The objection here raised is, that the low- 
voiced offering, which is intermediate between the two above-men- 
tioned oblations to Agni-Soma, is made to the same two deities. 

* When the two butter-portions to Agni and Soma are offered 
the Hotrj' recites the verses Rig-veda VI, 16, 34 (V&g. S. 33, 9), 
and Rig-veda I, 95, 5 (V&g. S. 19, 42) respectively, as anu v&kyts, 
or invitatory prayers, each of which is followed by the y&gy& (offer- 
ing-formula) : ' We who pronounce the offering-prayer to Agni (or 
Soma respectively), — may Agni (Soma) pleased (gush&n&A) 
accept of the butter-oblation I Vausha/P At the low-voiced offer- 
ing (upamuya^-a) to Agni-Soma, on the other hand, he first 
utters (in a low voice) as anuvakya the verse Rig-veda I, 93, 2, 
and thereupon as ya^ya Rig-veda I, 93, 6. 
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voiced offering) an anush/ubh-verse as the invita- 
tory formula (anuvakya), for the anush/ubh repre- 
sents speech, and Pra^apati also is speech. 

28. By means of that low- voiced offering the 
gods stealing near slew, with that thunderbolt, the 
vasha/-call, whichever they wished of the Asuras ; 
and so does this one, after stealing near by means 
of that low-voiced offering, slay with that thunder- 
bolt, the vasha/-call, the wicked, spiteful enemy 1 . 
This is why he performs the low- voiced offering. 

29. Having recited (at the butter-portions) a Rik- 
verse as the anuvakya, he recites the y&f ya with 
the word ' pleased :' in consequence of this, creatures 
are brought forth here with teeth on one side (in one 
jaw); for the J&k means bone and the" tooth also is 
bone, so that he thereby produces bone on one side. 

30. Having recited (at the low-voiced offering) a 
-/?*'k-verse as the anuvakya, he recites as the ya^ya 
a (second) J&k-verse : in consequence of this, creatures 
with teeth on both sides are brought forth here ; for 
the Rik means bone and the tooth also is bone, so 
that he thereby produces bone on both sides. These 
creatures, indeed, are of two kinds, viz. such as have 
teeth on one side only, and such as have teeth on 
both sides 2 ; and verily he who sacrifices, knowing 

1 The two prayers of the low-voiced offering are muttered in a 
low voice ; but the ' Vausha/I' at the end of the offering-prayer (as 
the ' Om 1' at the end of the invitatory prayer) is uttered aloud. 
Hence the above symbolical explanation. 

* The same distinction is made in Rig-veda X, 90, 10, where it 
is stated that from the Purusha sprang the horse and what other 
animals with two rows of teeth (viz. the ass and mule, according to 
Sayawa) on the one hand, and cows, goats, and sheep on the 
other. In Taitt. II, 2, 6, 3, also the horse is mentioned along with 
man as belonging to the former class of living beings. Cf. also 
Taitt. V, 1, 2, 6; Ath.-vedaV, 19, 2 ; 31, 3; Weber, Ind. Stud. X, 58. 
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thus the generative power of Agni and Soma, 
becomes rich in offspring and cattle. 

31. When he (the sacrificer) is about to enter upon 
the fast of the full-moon ceremony, he may not be 
entirely sated. He therefore now compresses (that 
part of) his belly which relates to the Asuras ; and 
next morning, by means of the oblations, that which 
relates to the gods. Now the practice regarding the 
full-moon ceremony is as follows : 

32. One may (enter on the) fast at the very time 
(of full moon), thinking, 'Now I will slay VWtra, 
now I will slay the spiteful enemy ! ' 

33. One may also fast only on the following day. 
Now he who (enters on the) fast at the very time (of 
full moon), gets, as it were, into collision 1 (with some 
one); and when two come into collision with one 
another, it is indeed doubtful which of the two will 
get the better of the other. He, on the other hand, 
who prefers to fast on the second day (only), is as one 
who crushes from behind a retreating (enemy) before 
he is able to resist the attack : striking in one direc- 
tion 2 , in fact, is he who thus keeps the fast on the 
second day only. 

34. Let him therefore enter on the fast at the very 
time (of full moon). He who keeps the fast on the 
following day only is as one who finally crushes one 
struck down by some one else ; he only does what 
has been done before by some one else, he only 

1 Sam-kramate, literally 'comes together with, meets (some- 
body).' This symbolical explanation was probably suggested by the 
circumstance that the full moon marks the junction (sandhi) of 
the two pakshas or half months; whereas the new moon (ama- 
v asy a, ' dwelling together') marks the point of least distance 
between sun and moon. 

a Anyatoghatin, ?thus St. Petersburg Dictionary. 
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follows another's lead; let him therefore enter on 
the fast at the very time (of full moon). 

35. After Pra^apati had created the living beings, 
his joints (parvan) were relaxed. Now Prafapati, 
doubtless, is the year, and his joints are the two 
junctions of day and night (i. e. the twilights), the 
full moon and new moon, and the beginnings of 
the seasons. 

36. He was unable to rise with his relaxed joints; 
and the gods healed him by means of these havis- 
offerings : by means of the Agnihotra they healed 
that joint (which consists of) the two junctions of 
day and night, joined that together; by means of 
the full-moon and the new-moon sacrifice they 
healed that joint (which consists of) the full and 
new moon, joined that together ; and by means of 
the (three) A'aturmasyas (seasonal offerings) they 
healed that joint (which consists of) the beginnings 
of the seasons, joined that together. 

37. With his joints thus repaired he betook him- 
self to this food, — to the food which is here (offered) 
to Pra^apati ; and he who, knowing this, enters upon 
the fast at the very time (of full moon), heals Pra- 
^apati's joint at the proper time, and Pra^apati 
favours him. Thus he who, knowing this, enters 
upon the fast at the very time (of full moon) be- 
comes a consumer of food : let him therefore enter 
on the fast at the very time (of full moon). 

38. These two butter-portions (to Agni and Soma), 
truly, are the eyes of the sacrifice ; he, therefore, 
offers them in front (of, or before, the havis), for 
these eyes are in the front (of the head). Hence he 
thereby places the eyes in the front ; and for this 
reason these eyes are in the front (of the head). 
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39. Some people offer Agni's butter-portion in 
the north-eastern part (of the fire), and Soma's 
butter-portion in the south-eastern part, thinking, 
' Thereby we place the eyes in the front (of the 
head).' This, however, is rather unintelligible ; for 
the several dishes of sacrificial food (ha vis) repre- 
sent the body of the sacrifice ; when therefore he 
offers in front of (or before) the h avis, he thereby 
places the eyes in the front. Let him rather make 
the offerings (in that part of the fire) where he 
thinks the fiercest blaze is; for only by being 
offered in blazing (fire) are oblations successful 1 . 

40. Having recited (at the butter-portions) a Re- 
verse as anuvakya (invitatory formula), he recites 
by way of y&gyk (offering-prayer) the (formula con- 
taining the word) 'pleased;' thereby these boneless 
eyes are set in what is bone. If, on the other 
hand, after reciting a ^'k-verse as anuvakya, he 

1 Katy. Ill, 3, 20-22 admits either mode of offering the butter- 
portions. These oblations are effected in the following way: — The 
Adhvaryu, having called on the Hotr» to recite the anuvakya, takes 
with the dipping-spoon (sruva) butter from the dhruva and puts it 
into the gnhu ; he then draws some with the sruva from the butter- 
pot and replenishes the dhruva with it [according to the Kawvas, 
with the text ' May the dhruva fatten with the havis-butter, sacrifice 
after sacrifice, for those who go to the gods, — the udder of Surya 
in the lap of Aditi : may the earth flow abundantly at this sacrifice I']. 
The same process is then repeated three (additional) times (with a 
(Tamadagni four times): hence the offering is said to consist of four 
(or five) cuttings. The Hotri then recites the anuvakya (see note 
on I, 6, 3, 27), which is followed by the Adhvaryu's call 'om 
jravaya ' and the Agnidhra's response ' astu frausha/.' Thereupon 
the Hotrz', having been called upon by the Adhvaryu to give the 
offering-prayer to Agni (or Soma), recites the respective y&gyi, at 
the concluding vausha/ of which the oblation is poured into the 
fire, (whilst the sacrificer utters the usual dedicatory formula, ' This 
for Agni (Soma), not for me !') 
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were to use a ^Tc-verse as the ya^yi, he would 
make it bone instead of eye. 

41. Those two (qualities), truly, are related to the 
natures of Agni and Soma : that which is white is 
related to Agni, and that which is black is related 
to Soma. If, however (it were asserted), on the 
contrary, that what is black is related to Agni, and 
what is white is related to Soma, — [the answer would 
be: — ] what sees is of the nature of Agni, for dry, as 
it were, are the eyes of one who looks, and that 
which is dry relates to Agni ; — and what sleeps is of 
the nature of Soma, for moist, as it were, are the 
eyes of one who is asleep, and moist also is Soma. 
And, verily, he who thus knows those two butter- 
portions to be eyes, remains endowed with eye-sight 
till old age in this world, and starts in yonder world 
possessed of eye-sight. 

Fourth BrAhma^a. 

Special Preliminary Rites of the New-moon Sacrifice. 

i. When Indra had hurled the thunderbolt at 
VWtra, thinking himself to be the weaker, and 
fearing lest he had not brought him down, he con- 
cealed himself and went to the farthest distances 1 . 
Now the gods knew that VWtra had been slain and 
that Indra had concealed himself. 

2. Agni of the deities, Hira«yastupa 2 of the 
.tfzshis, and the Brihatl of the metres, set about 
searching for him. Agni discovered him and stayed 

1 PariA paravataA, literally «to the most distant distances,' 
' zu den femsten Fernen.' 

* Hiranyastupa, of the family of the Angiras, is' the reputed 
author (or seer) of the hymns Rig-veda I, 31-35; IX, 4; 69. Of 
these, I, 32 and 33, which celebrate the exploits of Indra, seem to 
have been especially prized. 
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with him (as a guest) that (day and) night. He 
(Indra), namely, is the Vasu 1 of the gods, for he 
is their hero. 

3. The gods said, ' Our Vasu, who has gone to 
live away from us, is this day dwelling together 
(ama vas, viz. with Agni 2 );' and as one would cook 
a dish of rice or a goat in common for two relatives 
or friends who have come to stay with him, — for 
such-like is human (fare), as the sacrificial food 
(ha vis) is that of the gods, — in like manner they 
offered to those two together that sacrificial food, 
the rice-cake on twelve potsherds for Indra and Agni. 
This is the reason why there is a rice-cake on twelve 
potsherds for Indra and Agni. 

4. Indra said, ' When I had hurled the thunder- 
bolt atVWtra, I was terrified, and (in consequence 
of this fright) I am much emaciated. This (cake) 
does not satiate me : prepare for me what will satiate 
me !' The gods replied, * So be it !' 

5. The gods said, ' Nothing but Soma will satiate 
him: let us prepare Soma for him !' They prepared 
Soma for him. Now this king Soma, the food of 
the gods, is no other than the moon 8 . When he 

1 That is, as would seem, the benefactor, or the treasure (dhana- 
rup a, Saya»a) of the gods. Indra is the chief of the Vasus. Indra 
being so beneficent and important a personage, it was, according 
to Saya»a, worth Agni's while to stay with him. Possibly also 
a play on the word Vasu, and vas, ' to dwell,' is intended here. 

a Thus Sayawa ; but it probably means, ' he is staying at a home, 
or at home (ama) to-day.' 

' The identification of the Soma (plant and juice) with the 
moon already occurs in some of the hymns of the Rig-veda, all of 
which, however, probably belong to the later ones. According to 
the St Petersburg Dictionary, the identification was probably sug- 
gested by the circumstance that indu, 'drop, spark,' applies both 
to the Soma and the moon. Rig-veda X, 85, 3 says that ' of that 
Soma which the priests know, no one ever eats.' 
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(the moon, masc.) is not seen that night either in 
the east or in the west, then he visits this world ; 
and here he enters into the waters (f.) and plants 
(f.). He is indeed a treasure for the gods, he is 
their food. And since during that night he here 
dwells together 1 (ami vas), therefore that (night 
of new moon) is called amavasya (the dwelling 
together, or at home). 

6. They prepared it 2 (Soma for Indra), after 
having it collected, part by part, by the cows : in 
eating plants (they collected it) from the plants, and 
in drinking water (they collected it) from the waters. 
Having prepared and coagulated it, and made it 
strong (pungent), they gave it to him 3 . 

7. He said, ' This does indeed satiate me, but it 
does not agree with me 4 : devise some means by 
which it may agree with me !' They made it agree 
with him by means of boiled (milk). 

8. Now although this (mixture of sweet and sour 
milk) is, indeed, one and the same substance — it 
being milk (payas) and belonging to Indra — they, 

1 Viz. with the waters and plants (or, he stays at home). 

1 It should be borne in mind that Soma is masculine in Sanskrit. 

* In Taitt S. II, 5, 3, 2 seq. the corresponding story is applied 
directly to the Sinnayya. In consequence of the struggle with 
Vr/'tra, Indra lost his energy, which fell to the earth and produced 
plants and shrubs. He thereupon complained to Pra^apati, who 
bade the cattle collect (sam-nt) it again by browsing the plants and 
shrubs. It was then milked out from them, and as the milk did not 
agree with Indra, it was boiled, and as it still did not satisfy Indra, 
it was mixed with sour milk. 

* Na mayi frayate, literally ' it does not stay in me'=na tishMati, 
na sStmyam bha^ate, Saya«a. The author here (as in I, 8, 1, 17) 
connects, or confounds, the verb sii with st&, 'to cook, make 
done,' — hence, ' it does not boil in me ; ' the milk being warm, or, 
as it were, boiled, when it comes from the cow, see II, 2, 4, 15. 
Hence also boiled milk is mixed with the Soma. 

[12] N 
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nevertheless, declare it to be (two) different (sub- 
stances). Since he said ' it satiates (dhl) me,' there- 
fore it is sour milk (dadhi); and since they made 
it agree (sri) with him with boiled milk (or, by 
boiling), therefore it is (fresh) boiled milk (srita) 1 . 

9. In the same way as the Soma stalk becomes 
strong 2 (by being touched or sprinkled with water), 
so he (Indra) became strong (by the Soma being 
mixed with boiled milk) and overcame that evil, the 
jaundice 3 . Such is likewise the significance of the 
new-moon ceremony (and the Sanniyya, or libation 
of sweet and sour milk offered to Indra thereat); 
and verily he who, knowing this, mixes (sweet and 
sour milk at the new-moon sacrifice) in like manner 
increases in offspring and cattle, and overcomes 
evil : let him therefore mix together (sweet and 
sour milk) 4 . 

1 The author here endeavours to establish some connection 
between the Sinnayya (or offering of sweet and sour milk to 
Indra, which may take the place of the second sacrificial cake 
offered, at the new-moon sacrifice, to Indra and Agni) and the 
Soma libations. Saya»a refers to the passage Taitt. Br. I, 4, 7, 
6-7, where it is stated that for the morning libation the Soma is to 
be mixed with boiled milk, for the mid-day libation with sour milk, 
and for the third (or evening) libation with sour milk that is partly 
changed into butter (nftamixra). 

* Apyayeta. On the strengthening or increasing(apyayanam) 
of the Soma-plant by sprinkling it with water before the juice is 
extracted, see HI, 4, 3, 12 seq. Sayawa seems to take the passage 
thus: 'In the same way as the Soma would make strong (?or 
become strong), so also the sannayyam destroys that evil, the 
jaundice, in those who drink it.' 

* By the admixture of milk the Soma-juice loses its brownish 
colour, and is therefore apparently considered to produce the same 
effect in those who drink the mixture. 

4 The preparation of the sinnayya, as it is now practised by 
priests in Western India, is thus described by Haug (Ait. Br. II, p. 
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10. In reference to this point they say, ' One 
who has not performed the Soma-sacrifice 1 , must 
not offer the Sannayya; for, indeed, the Sannayya 
is (of the same significance as) a Soma libation, and 
the latter is not permitted to one who is not a Soma- 
sacrificer: hence he who has not performed the 
Soma-sacrifice, must not offer the Sannayya.' 

n. He may nevertheless offer the Sannayya; 
for have we not heard within this place 2 that he 
(Indra) said, ' Do ye now offer Soma to me, and then 
ye will prepare for me that invigorating draught 
(apyayana, viz. the Sannayya)!' 'This does not 
satiate me, prepare for me what will satiate me!' 
That invigorating draught they indeed prepared for 

443) : ' The Adhvaryu takes the milk from three cows called Ganga, 
Yamuna, and Sarasvatf, on the morning and evening, and gives 
it to the Agntdhra. Half the milk is first drawn from the udder of 
each of the three cows under the recital of mantras ; then the same 
is done silently. The milk is taken from these cows on the evening 
of the new-moon day, and on the morning of the following day, 
the so-called Pratipad (the first day of the month). The milk 
drawn on the evening is made hot, and lime-juice poured over it to 
make it sour ; whereupon it is hung up. The fresh milk of the 
following morning is then mixed with it, and both are sacrificed 
along with the Puro</lra. Only he who has already performed the 
Agnish/oma is allowed to sacrifice the Sannayya at theDawapurmma 
ish/i. (Oral information.)' In V&g. S. I, 4 (Sat. Br. I, 7, 1, 17 ; 
Katy. IV, 2, 25, 26) the names of the three cows are given as 
Vuvayu, Vifvakarman, and Vijvadhayus, unless these are 
intended merely for epithets or mystic names. Cf. p. 188 note; 
Weber, Ind. Stud. IX, 232. Instead of the lime-juice, mentioned 
by Haug as used for rennet, Kity. IV, 2, 33 prescribes that the 
milk remaining from the Agnihotra of the preceding evening, and 
since become sour, should be used. 

1 Thus Taitt. S. II, 5, 5, 1. 

* Atrantare«a ; atra vishaye antarewa madhye, S£ya»a ; ? within 
this our range of hearing ; or, in the course of the present ceremony. 

N 2 
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him, and therefore even one who has not performed 
the Soma-sacrifice, may offer the Sannayya. 

12. The full-moon oblation, assuredly, belongs to 
the VWtra-slayer, for by means of it Indra slew 
VWtra ; and this new-moon oblation also represents 
the slaying of Witra, since they prepared that invi- 
gorating draught for him who had slain Vrz'tra. 

13. An offering in honour of the Vmra-slayer, 
then, is the full-moon sacrifice. VWtra, assuredly, 
is no other than the moon 1 ; and when during that 
night (of new moon) he is not seen either in the 
east or in the west, then he (Indra) completely 
destroys him by means of that (new-moon sacrifice), 
and leaves nothing remaining of him. And, verily, 
he who knows this, overcomes all evil and leaves 
nothing remaining of evil. 

14. Here now some people enter upon the fast 
when they (still) see (the moon, on the fourteenth 
day of the half-month), thinking, ' To-morrow he 
will not rise : already, then, there is unfailing food 
for the gods in yonder heaven 2 , and to this we will 
offer them more from hence (to-morrow)!' — He, 
indeed, is in a prosperous state with whom, while 
the old food is still unfailing, fresh food is accruing; 
for such a one has indeed abundant food. How- 
ever, he is not now offering Soma, but he is offering 
milk (i.e. the Sannayya), and that (milk) becomes 
king Soma 3 (in yonder world) : 

1 See I, 6, 3, 17. 

* Viz. in the form of Soma, i. e. the moon, still shining in the 
heavens during the night preceding the new moon. 

* Who, as we saw, resides in the plants and waters at the time of 
new moon and consequently in the milk used for the S&nnayya. 
If, however, one were to enter upon the fast (and hence on the 
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15. But as they (the cows), previously (to the 
new moon), eat mere plants (not imbued with the 
moon or Soma), and drink mere water, and yield 
mere milk, — so that (milk which they offer on the 
day before new moon, is not imbued with Soma, is 
ordinary milk). For king Soma, the food of the 
gods, indeed, is no other than the moon. When he 
is not seen that night either in the east or in the 
west, then he visits this world, and here enters into 
the waters and plants. Having then collected him 
from the water and plants, he (the performer of the 
San nay y a) causes him to be reproduced from out 
of the libations ; and he (Soma, the moon), being 
reproduced from the libations, becomes visible in the 
western sky. 

16. Now it is only when that food of the gods 
is unfailing that it comes back (to men) : for him, 
therefore, who knows this, there is unfailing food in 
this, and imperishable righteousness in yonder, world. 

17. Thus during that night (of new moon) food 
moves away from the gods and comes to this world. 
Now the gods were desirous as to how that (food) 
might (be made to) come back to them ; how it 
might not perish away from them. For this they 
put their trust in those who prepare the libation 
of sweet and sour milk (sinnayya), thinking, 
' when they have prepared it, they will offer it to us.' 
And, verily, in him, who knows this, both his own kin 
and strangers put their trust; for in him, who attains 
to the highest rank, people indeed put their trust. 

18. Now the one that burns there (viz. the sun) 

sacrifice) previously to the new moon, he would be offering mere 
milk, not imbued with, and not liable to change into, Soma, and 
therefore unfit for the gods. 
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is, assuredly, no other than Indra, and that moon is 
no other than VWtra. But the former is of a nature 
hostile to the latter, and for this reason, though this 
one (the moon, VWtra) had previously (to the night 
of new moon) risen at a great distance from him 
(the sun, Indra), he now swims towards him and 
enters into his open mouth. 

19. Having swallowed him, he (the sun) rises; 
and that (other) one is not seen either in the east 
or in the west. And, verily, he who knows this, 
swallows his spiteful enemy, and of him they say, 
' He alone exists, his enemies exist not 1 .' 

20. Having sucked him empty, he throws him 
out ; and the latter, thus sucked out, is seen in the 
western sky, and again increases ; he again increases 
to serve that (sun) as food : and verily if the spiteful 
enemy of one who knows this, thrives either by 
trade or in any other way, he thrives again and 
again in order to serve him as food. 

21. Now some people offer (the Sannayya) to 
(Indra under the name of) ' Mahendra' (the great 
Indra), arguing, ' Before the slaying of VWtra he 
was Indra, it is true; but after slaying Vrstra he 
became Mahendra, even as (a ri^an, or king, 
becomes) a Maharaja after obtaining the vic- 
tory : hence (the Sannayya should be offered) to 
Mahendra.' Let him, nevertheless, offer it to 
'Indra;' for Indra he was before the slaying of 
Vrz'tra, and Indra he is after slaying Vrz'tra : there- 
fore let him offer it to 'Indra 2 .' 

1 With this explanation of the disappearance of the moon may 
be compared the later notion of the sun and moon being swal- 
lowed by the demon Rihu, at the time of the eclipses. 

* Katy. IV, 2, 10 leaves it optional whether the libation of mixed 
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Seventh AdhyAya. First BrAhmawa. 

i. He (the Adhvaryu) drives the calves away 
(from the cows) with a par«a branch 1 . The reason 
why he drives the calves away with a par«a branch 
is this. When the Giyatrt flew towards Soma 
(the moon), a footless archer aiming at her while 
she was carrying him off, severed one of the 
feathers (par»a) either of the Gayatrl or of king 
Soma 2 ; and on falling down it became a par»a 
(palixa) tree; whence its name parwa. ' May that 

sweet and sour milk is to be offered to Indra or to Mahendra. 
According to IV, 5, 25, however, such option seems to be per- 
mitted only so far as the first performance is concerned, after 
which one is apparently bound to go on offering during the rest of 
one's life to whichever deity one has chosen at the beginning. 
Taitt. S. II, 5, 4, 4, lays it down as the rule that only a gataf rt 
(one who has reached the highest grade of prosperity), viz. a 
brahraawa versed in the three Vedas (.mjruvan=vedatraya- 
bhigiiz, Saya»a), the head of a village (grama«i), and a ra^anya, 
can make offering to Mahendra, since he is their special deity. 
Others, however, may do the same, after offering the san nay yam 
to Indra for a whole year, and on the expiration of it a rice-cake on 
eight potsherds to Agni, as the Keeper of Vows. 

1 Par»a=pala*a, Butea Frondosa. 

* Gayatryai va somasya va='both of G. and of S.,' Sayawa. 
A pad as ta, ' a footless shooter,' is a doubtful reading and perhaps 
an old corruption; Sayana reads ap&dhasti (Padhastat); cf. 
Weber, various readings, p. 133. The Ka«va MS. reads, 'deve- 
bhyas tasya aharantya avadastabhyayatya parnam pra&Meda.' Ac- 
cording to Rig-veda IV, 27, 3, it was the archer Kr/ianu, who hit 
the falcon when it was carrying off the Soma from heaven, and 
brought down one of its feathers. On the whole myth, see 
A. Kuhn, Herabkunft des Feuers und des Gottertranks, p. 137 seq. 
Cf. Taitt. S. Ill, 5, 7, 1; Taitt. Br. 1, 1, 3, io, 'Soma was in the 
third heaven from here ; Gayatrt fetched him away ; one of his 
feathers was cut off, it became a parna (pallia) tree.' Similarly 
Taitt Br. I, 2, 1, 6; see also Sat, Br. I, 8, 2, 10. 
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which then was of the Soma nature 1 be here with 
us now !' so he thinks, and for this reason he drives 
away the calves with a parwa branch. 

2. That (branch) he cuts off 2 , with the formula 
(Va^-. S. I, 1 a, b), ' For sap (I cut) thee ! for pith 
thee!' — 'for rain thee' he means to say, when he 
says 'for sap thee;' and when he says 'for pith 
thee ' he means to say ' for that food-essence which 
springs from the rain.' 

3. They then let the calves join their mothers. 
He thereupon touches (each) calf (in order to drive 
it away from the cow), with the formula (Va^. S. I, 
1 c), 'The winds are ye!' — for, indeed, it is this 
wind that here blows s , it is this (wind) that makes 
swell all the rain that falls here ; it is it that 
makes those (cows) swell ; and for this reason he 
says ' the winds are ye!' Some people add here the 
formula 4 , 'Going near are ye!' but let him not say 
this, because thereby another (an enemy) approaches 
(the sacrificer). 

4. After separating one of the mothers from her 
calf, he touches her, with the text (V&f. S. I, 1 d), 
' May the divine Savitn animate you — ' for Savitrz, 
indeed, is the impeller (prasav'itri) of the gods : 

1 'Somasya nyaktam,' see p. 167, note 2. 

2 This act as well as that of letting the calves join the cows, of 
course, precedes the driving away of the calves. These proceedings 
take place on the day before the new moon, after the agnyanvadhina. 
According to KSty., the sacrificer enters on the vow of abstinence, 
after the branch has been cut. Previously to these rites, however, 
the so-called Piw^a-pitn'ya^Ma, or oblation of obsequial piwaas 
(balls, dumplings) to the deceased ancestors, has to be performed ; 
for which see II, 4, 2, 1 seq. 

8 Pavate, ' blows, purifies.' 
« Thus Taitt S. I, 1, 1, 1. 
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'may they, impelled by Savitr?*, prepare the sacrifice!' 
so he thinks, and for this reason he says, ' May the 
divine Savitr* animate you !' 

5. ' — To the most glorious work !' for assuredly 
the sacrifice is the most glorious work : hence, when 
he says ' to the most glorious work !' he means to 
say ' to the sacrifice.' 

6. ' Make swell, ye invincible (or inviolable) ones, 
the share for Indra!' In like manner as then 1 , in 
taking the sacrificial food (rice), he announces it to 
the deity, so now also he announces that (libation 
of milk) to the deity when he says ' make swell, ye 
invincible ones, the share for Indra !' 

7. ' Over you that are rich in offspring, over you 
that are free from suffering and disease — ;' in this 
there is nothing that is obscure ; ' — no thief, no ill- 
wisher may lord it!' — he thereby means to say, 'may 
the evil spirits, the Rakshas, not lord it over you ! ' — 
' May ye be numerous and constant to this lord of 
cattle !' — thereby he means to say ' may ye be nume- 
rous with this sacrificer, and not abandon him.' 

8. He then hides the branch on the front (eastern) 
side either of the Ahavaniya or the Garhapatya house, 
with the formula (Vif. S. I, i e), ' Protect the sacri- 
ficer's cattle!' he thus makes over the sacrificer's 
cattle to it for protection by means of the Brahman 
(sacred writ). 

9. On it he fastens a strainer (pavitram) 2 , with 

*■ Viz. on the occasion of his taking from the cart the rice for the 
oblations, see 1, 1, 2, 17-19. 

1 See p. 19, note 1. According to Karka this takes place 
before the hiding of the branch, Scholl. on Katy. IV, 2, 1 5. Accord- 
ing to Katy. IV, 2, 12, 13, the upavesha (see I, 2, 1, 3) is cut at 
this juncture — with the text, 'Accomplishing (vesha) art thou' — 
from the bottom part of the pallra branch on the remaining part 
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the formula (Vdf. S. I, 2 a), 'Vasu's means of 
purification (ventilator, strainer, pavitram) art 
thou !' Vasu, indeed, is the sacrifice : for this reason 
he says, ' Vasu's means of purification art thou !' 

10. That night he performs the Agnihotra with 
rice-gruel (yavagu). That milk, namely, (which he 
milks that night) has already been announced as 
sacrificial food to a (special) deity ; hence, if he were 
to make the offering with milk, he would offer to 
one deity that which has been set apart as sacrificial 
food for another deity : this is the reason why on 
that night he performs the Agnihotra with rice-gruel. 
As soon as they have performed the Agnihotra, the 
pot is made ready. He (the Adhvaryu) thereupon 
says, 'Announce that she (the cow) has been let 
loose to (the calf) !' When he (or she, the milker 1 ) 
announces, ' She has been let loose !' — 

11. He puts the pot on (the Garhapatya hearth), 
with the text (Va^. S. I, 2 b, c): 'Thou art the 
sky! thou art the earth!' — he praises and eulogises 
her by thus saying, 'thou art the sky! thou art 
the earth!' — ' MitarLrvan's cauldron (gharma) art 
thou 2 !' he thereby makes it (a means of) sacrifice, 
and puts it on just as if he were putting on the 

of which he thereupon fixes the strainer. When the sannayya 
oblation is not made (and consequently no palira branch is used), 
the upavesha is made of varawa wood. 

1 The milker may be anybody except a 5udra, Taitt. Br. Ill, 
2, 3, 9 ; Katy. IV, 2, 22 ; Apast. 1, 12, 15. 

s Matarwvan's cauldron is identified in Taitt. Br. Ill, 2, 3, 2 with 
the atmosphere. Matarifvan, though sometimes identified with the 
wind, is more generally either a name of Agni, or the name of 
a mythic personage who (Prometheus-like) is supposed to have 
fetched the fire from heaven and brought it to the Bhr/'gus, who 
communicated it to man. See Roth, Nir. p. 1 1 1 ; Kuhn, Herab- 
kunft des Feuers und des Gottertranks, p. 5 seq. 
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(pravargya-) cauldron (gharma) 1 . — ' All -holding 
art thou ! stand firm by the highest law ! do not 
waver!' — thereby he steadies it, renders it firm. — 
'May thy Lord of Sacrifice not waver!' — the Lord 
of Sacrifice, doubtless, is the sacrificer, hence it is for 
the sacrificer that he thereby prays for steadiness. 

12. He then puts the strainer (on the pot). He 
puts it down with the top turned eastwards, for 
the east is the region of the gods ; or with the top 
turned northwards, for the north is the region of the 
men ; means of purification (pavitram) assuredly is 
that (wind) which here blows, it sweeps across these 
worlds : let him therefore put it down with the front 
northwards'. 

13. Just as then (i.e. at the Soma-sacrifice) they 
clarify king Soma with a strainer, in like manner 
he now clarifies (the milk); and since the strainer 
wherewith on that occasion they clarify king Soma 
has its fringe directed towards the north, therefore let 
him now also put it down with the top northward. 

14. He puts it down, with the text (V&f. S. I, 3 a), 
'Vasu's means of purification (pavitram) art thou !' 
— Vasu, indeed, is the sacrifice : for this reason he 
says, ' Vasu's means of purification art thou !' — 'flow- 
ing in a hundred streams, flowing in a thousand 
streams ! ' — he praises and eulogises it when he says, 
' flowing in a hundred streams, flowing in a thousand 
streams.' 

1 See I, 2, 2, 1, and note. Compare also the interesting intro- 
duction to Dr. Garbe's edition and translation of Apastamba's 
aphorisms on the Pravargya ceremony, Zeitsch. der D. Morg. Ges. 
XXXIV, p. 319 seq. 

* The direction from west to east is the chief one in all sacrificial 
arrangements : hence that from south to north is the one that lies 
across the former. 
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15. He now maintains silence as long as the 
milking of the three (cows) lasts, for the sacrifice, 
doubtless, is speech : ' May I perform the sacrifice 
undisturbed !' so he thinks. 

16. When it (the milk of each of the three cows) is 
poured (by the milker from the wooden pail through 
the strainer into the pot), he (the Adhvaryu) con- 
secrates it by (whispering each time) the formula 
(Vif. S. 1,3 b),' May the divine Savitrz purify thee 
with Vasu's means of purification, well cleansing and 
flowing in a hundred streams !' for just as then 
(at the Soma-sacrifice) they clarify king Soma with 
a strainer, so he thereby clarifies (the milk). 

17. He then says (V&f. S. I, 3-4), 'Which didst 
thou milk ?' ' Such and such a one,' (the milker 
replies.) ' This one is Virvayu (containing all life),' 
he (the Adhvaryu) says. He then 1 asks regarding 
the second one, 'Which didst thou milk?' 'Such 
and such a one,' is the reply. ' This one is Vijva- 
karman (all-doing),' he says. He then asks re- 
garding the third, 'Which didst thou milk ?' ' Such 
and such a one,' is the reply. 'This one is Vuva- 
d h a y a s (all-sustaining),' he says. The reason why he 
thus asks is that he thereby bestows certain energies 
on them. Three (cows) he milks, for three are these 
worlds : he thereby renders them fit for these worlds. 
He is now at liberty to speak. 

1 That is, when the milk has been poured through the strainer 
as before. The Taittiriya school make the mystic names (or 
epithets) of the three cows Vijvayu, Vifvavya^as (all-embrac- 
ing), and Vuvakarman, cf. Taitt. S. 1, 1, 3 ; Taitt. Br. Ill, 2, 3, 7. 
In the latter passage these names are, as here, identified with the 
earth, atmosphere, and heavens respectively. The milker, in reply- 
ing to the Adhvaryu, apparently calls the cows by their ordinary 
names. Cf. p. 178, note 4. 
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18. After having the last (cow) milked, and having 
poured a drop of water into the pail which he has 
made the milker use, and stirred it, he pours it to 
(the milk) 1 , thinking ' what milk was left there, let 
that also be here !' — (he does so) for the complete- 
ness of the sap ; for when it rains here, then plants 
spring up, and on the plants being eaten and the 
water drunk, thence is this juice produced : and 
therefore (the water is poured to the milk) for the 
completeness of the sap. Having then taken it off 
(the fire), he coagulates it 2 : he thereby makes it sharp 
(pungent); for this reason he coagulates it, after 
taking it off (the fire). 

19. He coagulates it, with the formula (Vif. S. I, 
4 d), ' With Soma I coagulate thee, the portion of 
Indra!' Just as on a former occasion 3 , when taking 
sacrificial food for a deity, he announces it (to that 
deity), in like manner he now announces it to the 
deity, saying, 'Thee, the portion of Indra!' By 
saying 'with Soma I coagulate thee,' he makes it 
palatable to the gods. 

20. He then covers it over by a vessel 4 , with the 
hollow part upwards and containing water, 'lest 
the evil spirits, the Rakshas, should touch it from 
above;' for water, indeed, is a thunderbolt; hence 

1 According to Taitt. S. I, 1, 3, Katy. IV, 2, 32, &c, he, whilst 
doing so, pronounces the text, ' Unite, ye that follow the eternal 
law, ye waving ones (with the wave, Katy.), ye sweetest, — [filling 
the milk with honey, Katy.], — ye delightful ones, for the obtain- 
ment of wealth I' 

* Viz. by adding to it the (sour) milk that is left from the 
performance of the Agnihotra. 

* See 1, 1, 2, 18. 

4 According to Taitt. Br. Ill, 2, 3, 11, it may be either a metal 
or wooden vessel, but not an earthen one (Katy. IV, 2, 34). 
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he thus drives away from it the evil spirits, the 
Rakshas, with a thunderbolt: this is the reason 
why he covers it over by a vessel with the hollow 
part upwards and containing water. 

21. He covers it over, with the formula (Vdf. 
S. I, 4 e), ' O Vishmi, protect the oblation !' for 
Vishnu, indeed, is the sacrifice; hence he thereby 
makes over this sacrificial food to the sacrifice for 
protection : for this reason he says, ' O Vishmi, 
protect the oblation !' 

Second BrAhmana. 
The Chief Offerings. 

i. Verily, whoever exists, he, in being born, is 
born as (owing) a debt to the gods, to the ifoshis, 
to the fathers, and to men \ 

2. For, inasmuch as he is bound to sacrifice, for 
that reason he is born as (owing) a debt to the gods : 
hence when he sacrifices to them, when he makes 

1 The wording of this passage is very ambiguous ; so much 
so indeed, that it could also be taken in the sense that ' whoever 
exists, is born as (one to whom) a debt (is owed) from the gods,' 
&c; cf. I, i, a, 19: 'Whichever deities are chosen (for the obla- 
tions), they consider it as a debt (due from them), that they are bound 
to fulfil whatever wish he entertains while taking the oblation.' 
But see Taitt. Br. VI, 3, 10, 5 : 'Verily, a Brahmawa who is born, 
is born as owing a debt in respect to three things : in the shape 
of sacred study (brahmaiarya) to the i?/'shis, in the shape of 
sacrifice to the gods, and in the shape of offspring to the fathers. 
Free from debt, verily, is he who has a son, who is a sacrificer, who 
lives (for a time with a guru) as a religious student.' Ath.-veda 
VI, 117, 3 (Taitt. Br. Ill, 7, 9, 8): 'May we be debtless in this, 
debtless in the other, debtless in the third, world 1 What worlds 
(paths, Taitt. Br.) there are trodden by the gods and trodden by the 
fathers, — may we abide debtless on all (those) paths 1' 
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offerings to them, he does this (in discharge of his 
debt) to them. 

3. And further, inasmuch as he is bound to study 
(the Veda), for that reason he is born as (owing) a 
debt to the -/foshis : hence it is to them that he does 
this ; for one who has studied (the Veda) they call 
' the Jfoshis' treasure-warden/ 

4. And further, inasmuch as he is bound to wish 
for offspring, for that reason he is born as (owing) a 
debt to the fathers : hence when there is (provided 
by him) a continued, uninterrupted lineage, it is for 
them that he does this. 

5. And further, inasmuch as he is bound to practise 
hospitality, for that reason he is born as (owing) a 
debt to men : hence when he harbours them, when 
he offers food to them, it is (in discharge of his debt) 
to them that he does so. Whoever does all these 
things, has discharged his duties : by him all is ob- 
tained, all is conquered. 

6. And, accordingly, in that he is born as (owing) 
a debt to the gods, in regard to that he satisfies 
(ava-day) them by sacrificing; and when he makes 
offerings in the fire, he thereby satisfies them in 
regard to that (debt): hence whatever they offer 
up in the fire, is called avadanam (sacrificial 
portion) 1 . 

7. Now this (oblation) consists of four cuttings ; 
(the reason for this is, that) there is here first, the 
invitatory prayer (anuvakya), then the offering- 
prayer (ya/'ya), then the vasha/-call, and as the 
fourth, the deity for which the sacrificial food is 

1 The word is really derived from ava-da (do), 'to cut off.' The 
Taitt. Br. gives the same fanciful etymological explanation of the 
term as here. 
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(destined) : for in this way the deities are dependent 
on the sacrificial portions, or the portions are de- 
pendent on the deities: hence what fifth cutting 
there is (made by some), that is redundant, for — for 
whom is he to cut it ? For this reason it consists 
of four cuttings. 

8. But a fivefold cutting also takes place (with 
some people) : fivefold is the sacrifice, fivefold the 
animal victim, and five seasons there are in the 
year, — such is the perfection of the fivefold cutting; 
and he, assuredly, will have abundant offspring and 
cattle for whom, knowing this, the fivefold cutting 
is made. The fourfold cutting, however, is the 
approved (practice) among the Kuru-Pa»£alas, 
and for this reason a fourfold cutting takes place 
(with us 1 ). 

1 The four ' cuttings ' of which each oblation of rice-cake consists 
are made in the following way : first, some clarified butter, ' cut 
out* or drawn from the butter in the dhruvi-spoon by means of 
the sruva (dipping-spoon) and poured into the guht (this is called 
the upastarawa or under-layer of butter); second and third, two 
pieces of the size of a thumb's joint, cut out from the centre and 
the fore-part of the rice-cake and laid on that butter ; and fourth, 
some clarified butter poured on these pieces of cake (the technical 
name of this basting of butter being abhigh&ra«a). The family 
of the Gamadagnis, which is mentioned as always making five 
cuttings (Kity. I, 9, 3-4), take three pieces of cake instead of two, 
viz. an additional one from the back (or west) part of the cake. 
Ya^nika Deva on Katy. quotes a couplet from some Smr/'ti, in 
which the Vatsas, the Vidas, and the Arsh/ishewas are men- 
tioned beside the Gamadagnis, as pa»1MvattinaA or making 
five cuttings. At the Up&»f uya^-a (low-voiced offering), — which 
is performed between the cake-oblation to Agni and that to Agni- 
Soma at the full moon, and between the cake-oblation to Agni and 
that to Indra-Agni (or the s&nn£y y a, or oblation of sweet and sour 
milk, to Indra) at the new moon, and which consists entirely of 
butter, — the four cuttings are effected in the same way as described 
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9. Let him cut off only a moderate quantity ; for 
were he to cut off a large quantity, he would make 
it human ; and what is human is inauspicious at the 
sacrifice. Let him therefore cut off only a moderate 
quantity, lest he should do what is inauspicious at 
the sacrifice. 

10. Having made an under-layer of butter (in the 
^•uhu-spoon) and cut off twice from the h avis, he 
then pours over it some butter. There are, indeed, 
two (kinds of) oblations ; the oblation of Soma being 
one, and the oblation of (or rather, with) butter 
being the other. Now the one, viz. the Soma- 
oblation, is (an oblation) by itself; and the other, 
viz. the butter-oblation, is the same as the offering 
of ha vis (rice, milk, &c.) and the animal offering 1 ; 
hence he thereby makes it (the cake) butter, and 
therefore butter is on both sides of it. Butter, 
doubtless, is palatable to the gods ; hence he thereby 
renders it palatable to the gods : for this reason 
butter is on both sides of it. 

11. The invitatory prayer (anuvakya, f.), doubt- 
less, is yonder (sky), and the offering-prayer (ya^ya, 
f.) is this (earth) — these two are females. With 
each of these two the vasha/-call (vasha/kara, 
m.) makes up a pair*. Now the vasha/, indeed, 

page 174 note. At the s&nnayya, two (or three) sruva-fuls of both 
the sweet and the sour milk take the place of the two (or three) 
pieces of cake. 

1 See page 26, note 1. The parts of the cakes or the sSnnSyya, 
from which cuttings have been made, he bastes, each once, with butter 
taken with the sruva from the butter-pot ; and whenever butter is 
ladled with the sruva from the dhruva' into the ^nhu, the former 
is replenished from the butter-pot. 

* Tayor mithunam asti vasha/kara eva, ' to these two the vasha/- 
call is the complement in forming a pair.' On the vasha/ 
(vausha/) and the other two formulas, see note on I, 5, 2, 16. 
[12] O 
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is no other than that scorching one (the sun). When 
he rises he approaches yonder (sky); and when he 
sets he approaches this (earth): hence whatever is 
brought forth here by these two, that they bring 
forth through that male. 

12. Having recited the invitatory prayer and pro- 
nounced the offering-prayer 1 , he afterwards (pas- 
£&t) utters the vasha/ formula; for from behind 
(pas<6at) the male approaches the female : hence, 
after placing those two in front, he causes them to 
be approached by that male, the vasha/. For the 
same reason let him make the offering either simul- 
taneously with the vasha/ or (immediately) after 
the vasha/ has been pronounced. 

13. A vessel of the gods, doubtless, is that vasha/. 
Even as, after ladling, one would mete out (food) 
into a vessel, so here. If, on the other hand, he 
were to make the offering before the vasha/, it 
would be lost, as would be that (food) falling to 
the ground : for this reason also let him make the 
offering either simultaneously with the vasha/ or 
after it has been pronounced. 

14. As seed is poured into the womb, so here. 
If, on the other hand, he were to make the offering 
before the vasha/, it would be lost, as would be 
the seed poured not into the womb : for this reason 
also let him make the offering either simultaneously 
with the vasha/ or after it has been pronounced. 

15. The invitatory formula, doubtless, is yonder 
(sky), and the offering-formula is this (earth). The 
gayatri metre also is this (earth), and the trish/ubh 

1 The usual formalities, which have been detailed before (see 
page 174 note), have, of course, to be gone through at each 
oblation. 
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is yonder (sky) 1 . He recites the gayatri verse, 
thereby reciting yonder (sky), for the invitatory 
formula (anuvakya) is yonder (sky). He recites 
this (earth), for the gayatri verse (viz. the offering- 
formula) is this (earth). 

1 6. He then presents the offering with a trish- 
/ubh verse 2 , thereby presenting it by means of this 

1 In this passage the invitatory formula (anuvakyi or puro- 
'nuvakyd), which is in the gSyatr! metre, is identified with the 
sky, and the offering-formula (ya^-yi), which is in the trish/ubh 
metre, with the earth. On the other hand, the gayatri also is the 
earth (cf. I, 4, 1, 34), and the trish/ubh the sky; so that, accord- 
ing to this mode of reasoning, there is not only an intimate con- 
nexion between the two metres, but actual identity. The g&yatri 
verse, used as invitatory formula, on the occasion of the rice- 
cake offering to Agni, is Rig-veda VIII, 44, 16 [agnir murdhi divaA 
kakut, 'Agni, the head and summit of the sky,' &&]; with that to 
Agni and Soma, at the full-moon sacrifice, Rig-veda I, 93, 3 
(agnishomau savedasau, sahutf vanatam giraA, ' O Agni and Soma, 
of self-same wealth and invocation, accept this songl' &c.]; and 
to Indra and Agni, at the new-moon, Rig-veda VII, 94, 7 [indragni 
avast gatam, 'O Indra and Agni, come to us with favour!' &c.]; 
or with the (optional) milk-offering (s&nn&yyam), at the new moon, 
Rig-veda I, 8, 1 [endra sSnasun rayim, ' hither, O Indra, bring 
abundant treasure I'&c], if to Indra; or Rig-veda VIII, 6, 1 [mah£h 
indro ya cgasi par^anyo vr/sh/imah iva, ' the Great Indra, who in 
might is equal to the rainy thunder-cloud,' &c], if to Mahendra. 

2 The trish/ubh verse, used as offering-formula with the 
oblation of cake to Agni, both at the new and full moon, is Rig-veda 
X, 8, 6 [bhuvo yagnasya. ra^asaj £a net& . . . agne . . . , 'be thou the 
leader of the sacrifice and welkin, . . . O Agni !' &c.]; with that to 
Agni and Soma, at the full moon, Rig-veda 1, 93, 5 [yuvam etani divi 
ro£an£ni . . . agnishomau . . . , 'you, O Agni and Soma, (fixed) 
those lights in the heaven,' Sec.]; with that to Indra and Agni, at the 
new moon, Rig-veda VII, 93, 4 [girbhir viprah pramatim ikkha- 
mina . . . indragni . . . , ' the bard, seeking your grace by songs . . . , 
O Indra and Agni,' &c.]; and with the milk-offering, at the same sacri- 
fice, if to Indra, Rig-veda X, 180, 1 [pra sasahishe puruhuta jatrun 
. . . indrd . . . , ' thou, O Indra, the much-invoked, hast vanquished 
the enemies 1' &c.]; or, if to Mahendra, Rig-veda X, 50, 4 [bhuvas 

O 2 
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(earth), for the offering-formula (ya^ya) is this 
(earth). Over yonder (sky) he places the vasha/, 
for yonder (sky) also is the trish/ubh. Thereby 
he makes those two (sky and earth) yoke-fellows ; 
and as such they feed together; and after their 
common meal all these creatures get food 1 . 

1 7. Let him pronounce the invitatory formula lin- 
gering, as it were : the invitatory formula, namely, 
is yonder (sky), and the brz'hat(-saman) also is 
yonder (sky), since its form is that of the br»hat. 
With the offering-formula let him, as it were, hurry 
on fast: the offering-formula, doubtless, is this (earth), 
and the rathantara(-saman) also is this (earth), 
since its form is that of the rathantara*. With the 
invitatory formula he calls (the gods), and with the 

tvam indra brahmawa mahan, 'mighty, O Indra, mayest thou be 
through (our) prayer!' &c.]. 

1 For the notion that there is rain (and consequently food) when 
heaven and earth are on friendly terms with each other, see 1, 8, 3, 1 2. 
The rain is the food of the earth ; and the food, produced thereby, 
in its turn furnishes food for the sky (or the gods) in the form of 
oblations. 

* The brj'hat-saman (tvam id dhi havamahe, 'on thee, indeed, 
we call,' &c, Sama-veda II, i59-i6o=Rig-veda VI, 46, 1-2) and 
the rathantara-siman (abhi tva jura nonumaA, 'to thee, OHero, 
we call,' &c, Sama-veda II, 30-3 1= Rig- veda VII, 32, 22-23) are 
two of the most highly prized Sima-hymns, which are especially 
used in forming the so-called pr/shMas, or combinations of two 
hymns in such a way that one of them (being a mystic representation 
of the embryo) is enclosed in the other, which is supposed to repre- 
sent the womb. In these symbolical combinations the br/liat and 
rathantara, which must never be used together, are often employed 
as the enclosing chants, representative of the womb. They are 
already mentioned in Rig-veda X, 181. See also Sat. Br. IX, 1, 2, 
36-37. Taitt. S. VII, i, 1, 4, Pra^pati is said to have first created 
from his mouth Agni together with the Gayatri, the Rathantara- 
siman, the Brihmawa, and the goat; and then from his chest and arms 
Indra, the Trish/ubh, the Brihat-saman, the Ra^unya, and the ram. 
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offering-formula he presents (food to them) : hence 
the invitatory formula (anuvakya) has some such 
form as 'I call," We call,' 'Come hither!' 'Sit on 
the barhis !' for with it he calls. With the offering- 
formula (ya^ya) he offers : hence the offering- 
formula has some such form as, ' Accept the 
sacrificial food!' 'Relish the sacrificial food!' 'Ac- 
cept the potation (ivrishayasva)!' 'Eat! Drink! 
There 1 !' for by it he offers that which (is' indicated 
by) 'there!' 

18. Let the invitatory formula be one that has 
its distinctive indication (in the form of the name 
of the respective deity) at the beginning (in front) : 
for the invitatory formula is yonder (sky); and that 
(sky) yonder has the moon, the stars, and the sun 
for its mark below 2 . 

19. The offering-formula then should be one that 
has its characteristic indication (further) back 3 ; for 
the offering-formula is this (earth), and this same 
(earth) has plants, trees, waters, fire, and these crea- 
tures for its mark above. 

20. Verily, that invitatory formula alone is 
auspicious, in the first word of which he utters the 
(name of the) deity ; and that offering-formula alone 
is auspicious in the last word of which he pro- 
nounces the vasha/ upon the deity 4 ; for the (name 

1 Literally, 'forwards, thither (pra).' 

* Avastallakshma, 'the sign below or on this (the, to us, 
nearest or front) side.' See the formulas above, p. 195, note 1. 

1 Or upwards, on the upper side, uparish/allakshawam. 
See the offering-formulas above, p. 195, note 2. 

4 Vasha/, or rather vausha/ ['may he (Agni) carry it (to the 
gods)!'], is pronounced after each yigyi or offering-formula, which 
contains the name of the deity towards the end, or at least not at 
the very beginning. 
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of the) deity constitutes the vigour of the Rik 
(verse) : hence after thus enclosing it * on both sides 
with vigour, he offers the sacrificial food to that 
deity for which it is intended. 

21. He pronounces (the syllable) vauk 2 ; for, 
assuredly, the v ash a /-call is speech ; and speech 
means seed : hence he thereby casts seed. ' Sha/' 
(he pronounces), because there are six seasons : he 
thereby casts that seed into the seasons, and the sea- 
sons cause that seed so cast to spring up here as 
creatures. This is the reason why he pronounces 
the vasha/. 

22. Now the gods and the Asuras, both of them 
sprung from Pra^apati, entered upon their father 
Pra^apati's inheritance 3 , to wit, these two half- 
moons. The gods entered upon the one which 
waxes, and the Asuras on the one which wanes. 

23. The gods were desirous as to how they 
might appropriate also the one that had fallen to 
the Asuras. They went on worshipping and toiling. 
They saw this havirya^wa, to wit, the new and 
full-moon sacrifices, and performed them ; and by per- 
forming them they likewise appropriated the one — 

24. Which belonged to the Asuras. Now when 
these two revolve, then the month is produced ; and 
month (revolving) after month, the year (is pro- 
duced). But the year, doubtless, means all; hence 
the gods thereby appropriated all that belonged to 



1 Viz. the invitatory and offering-formulas. 

s The sacrificial call vausha/ (for vasha/, irregular aorist of 
vah, 'to bear,' cf. p. 88, note 2) is here fancifully explained as 
composed of vauk, for vak, 'speech,' + sha/, 'six.' 

3 Pra^ipati, or Lord of Creatures, is here, as often (cf. I, 2, 5, 
13), taken as representing the year, or Time. 
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the Asuras, they deprived their enemies, the Asuras, 
of all. And in the same way he (the sacrificer) who 
knows this appropriates all that belongs to his ene- 
mies, deprives his enemies of all. 

25. That (half-moon) which belonged to the 
gods is (called) yavan, for the gods possessed 
themselves (yu, 'to join') of it; and that which be- 
longed to the Asuras is a yavan, because the 
Asuras did not possess themselves of it. 

26. But they also say contrariwise : — That which 
belonged to the gods is (called) ayavan, because the 
Asuras did not get possession of it ; and that which 
belonged to the Asuras is yavan, because the gods 
did get possession of it. The day is (called) sabda, 
the night sagara, the months yavya, the year su- 
meka 1 : sveka ('eminently one'), doubtless, is 
the same as sumeka. And since the Hotri is 
concerned with these — to wit, the yavan and the 
ayavan, which (according to some) is yavan — they 
call (his office) yavihotram 2 . 

Third Brahmajva. 

Oblation to Agni Svish7-ak^/t, [and the Brahman's portions.] 
i. Now by means of the sacrifice the gods as- 
cended to heaven. But the god who rules over 

1 Sumeka is taken by the St. Petersburg Dictionary to mean 
'firmly established;' by Grassmann, 'bountiful,' literally 'well- 
showering.' Our author identifies it with su-eka. The words 
sabdam (jabdam, Ka«va rec, ? =the sounding one) and sa- 
gara are obscure; yavya here apparently means, 'consisting of 
the yavas or half-months.' 

2 The term yavihotram is obscure, and does not seem to 
occur anywhere else. The Kawva MS. reads ySmihotram (? = 
^amihotram). Sayawa's comment is corrupt in several places and 
affords little help. 
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the cattle was left behind here : hence they call him 
Vastavya, for he was then left behind on the (sacri- 
ficial) site 1 (vastu). 

2. The gods went on worshipping and toiling 
with the same (sacrifice) by which they had ascended 
to heaven. Now the god who rules over the cattle, 
and who was left behind here, — 

3. He saw (what occurred, and said), 'I have been 
left behind : they are excluding me from the sacri- 
fice!' He went up after them, and with his raised 
(weapon) 2 rose up on the north — the time (when 
this happened) was that of the (performance of the) 
Svish/akrz't. 

4. The gods said, 'Do not hurl!' He said, 'Do not 
ye exclude me from the sacrifice ! Set apart an obla- 
tion for me!' They replied, 'So be it!' He with- 
drew (his weapon), and did not hurl it ; nor did he 
injure any one. 

5. The gods said (to one another), ' Whatever 
portions of sacrificial food have been taken out by 
us, they have all been offered up. Try to discover 

1 Or perhaps, ' he was left behind with, or in, the remains (of the 
sacrifice);' vslstu being evidently also taken in this sense by our 
author, in par. 7. 

2 The text has iya.ta.yi merely, which, to become intelligible, 
clearly requires some noun, which may have been lost here. S&y a»a 
is silent on this point. In Dr. Muir's version of the legend, Original 
Sanskrit Texts, IV, p. 202, the word is left untranslated. I am in- 
clined to supply some such noun as heti, 'weapon;' cf. XII, 7, 3, 
20, where this very word is used in connexion with Rudra: in later 
times it is also specially applied to Agni's weapon or flame (g'ihvi, 
' tongue '). It is not impossible, however, that we have to supply 
tan va ('with his raised body, or self). To ma vi srakshiA (for 
which the Kamra recension reads ma 'sthaA), ' do not hurl,' and to 
sawvivarha ('he drew back'), Saya»a supplies ya^mam, 'sacrifice:' 
hence he apparently takes it thus, — 'do not scatter (the sacrifice),' — 
' he kept (the sacrifice) together and did not injure it in any way.' 
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some means by which we may set apart an oblation 
for him!' 

6. They said to the Adhvaryu priest, 'Sprinkle the 
sacrificial dishes (with butter) in proper succession ; 
and replenish them for the sake of one (additional) 
portion, and again render them fit for use ; and then 
cut off one portion for each !' 

7. The Adhvaryu accordingly sprinkled the sacri- 
ficial dishes in proper succession, and replenished 
them for the sake of one (additional) portion, and 
again rendered them fit for use, and cut off one 
portion for each. This then is the reason why he 
(Rudra) is called Vastavya 1 , for a remainder (vastu) 
is that part of the sacrifice which (is left) after the 
oblations have been made : hence, if sacrificial food 
is offered to any deity, the Svish/akrz't (Agni, 'the 
maker of good offering') is afterwards invariably 
offered a share of it; because the gods invariably 
gave him a share after themselves. 

8. That (offering) then is certainly made to 
'Agni/ for, indeed, Agni is that god; — his are 
these names : .Sarva, as the eastern people call 
him; Bhava, as the Bahlkas (call him); Pasunam 
pati ('lord of beasts,' Pasupati), Rudra, Agni 2 . 
The name Agni, doubtless, is the most auspicious 

1 On the identification of Agni with Rudra, see also VI, 1, 3, 7; 
and Muir, Original Sanskrit Texts, IV, p. 339 seq. 

* Passages such as this and VI, 1, 3, 7 seq. are of consider- 
able interest, as showing, on the one hand, the tendency towards 
identifying and blending originally distinct and apparently local 
Vedic gods, especially Rudra, with the person of Agni, the repre- 
sentative of the divine power on earth in the later Vedic triad ; 
and, on the other hand, the origin of the conception of .Siva, in the 
pantheistic system of the post-Vedic period. On our passage, see 
also Weber, Ind. Stud. II, p. 37 ; I, p. 189 ; Muir, Original Sanskrit 
Texts, IV, p. 328. 
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(yanta), and the other names of his are inauspicious: 
hence it is offered to (him under the name of) ' Agni,' 
and to (him as) the Svish/akrz't. 

9. They (the gods) said, ' What we have offered 
unto thee who art in yonder place 1 , do thou render 
that well-offered (svish/a) for us!' He made it 
well-offered for them; and this is the reason why 
(it is offered) to (Agni as) the Svish/akrz't. 

10. Having recited the invitatory formula 2 , he (the 
Hotri) enumerates (those deities) which (have re- 
ceived oblations at the fore-offerings, butter-portions, 
&c), as well as Agni Svish/akrz't : — ' May Agni 
offer Agni's favourite dainties!' thereby he refers 
to Agni's butter-portion 3 . — 'May he offer Soma's 
favourite dainties !' thereby he refers to Soma's 
butter-portion. — ' May he offer Agni's favourite 
dainties!' thereby he refers to that indispensable 
cake for Agni which is (offered) on both occasions 
(at the new and full-moon sacrifices). 

11. And so with the several deities. 'May he 
offer the favourite dainties of butter-drinking gods!' 
thereby he refers to the fore-offerings (praya^a) 
and after-offerings (anuya.fa), for, assuredly, the 
butter-drinking gods (represent) the fore-offerings 
and after-offerings. — ' May he offer Agni the Hotrz's 

1 That is, according to S&yawa, on the Ahavaniya fire-place. 

* The anuviky^ for the Svish/akri't is Rig-veda X, 2,1: 
piprihi dev&lfi u«ito yavish//4a ('gladden thou the longing gods, 
youngest !') &c. Asv. S. I, 6, 2. 

* See I, 4, 2, 16-17. These formulas (nigada) of enumeration 
(ayid agnir agneA priy& dhamani, &c. — yakshad agner hotuA 
priyS dhamini, &c.) form part of the offering-formula. The ya^-yi 
proper, however, which they precede is Rig-veda VI, 15, 14, agne 
yad adya vwo adhvarasya hotaA ['0 Agni, Hotr» of the cult 1 when 
this day (thou comest) to the men '], &c. 
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favourite dainties!' thereby he refers to Agni as 
Hotrz; for after the gods had set apart this obla- 
tion for him, they still further propitiated him by this 
(formula), and invited him to his favourite dainty 1 : 
this is the reason why he thus enumerates. 

12. Here now some make (the name of) the deity 
precede the 'may he offer (aya* 1 )!' thus — ' Of Agni 
may he offer (the favourite dainties) !' ' Of Soma may 
he offer !' But let him not do this ; for those who 
make the deity precede the 'may he offer!' violate 
the proper order at the sacrifice, since it is by pro- 
nouncing the ' may he offer,' that he pronounces what 
comes first here : let him therefore place the ' may 
he offer ' first. 

13. [The Hotrt continues to recite]: ' May he 
sacrifice to his own greatness!' When, on that 
occasion 2 , he asks him (Agni) to bring hither the 
deities, he also makes him bring hither his own 
greatness ; but before this no worship of any kind 
has been offered to 'his (Agni's) own greatness :' and 
he therefore now gratifies him, and thus that (fire) 
has been established so as to prevent failure on his 
(the sacrificer's) part. This is the reason why he 
says ' may he sacrifice to his own greatness.' 

14. ' By sacrifice may he obtain for himself food 
worthy of sacrifice 3 !' the food, doubtless, is these 
creatures : he thereby makes them eager to sacrifice, 
and these creatures go on sacrificing, worshipping 
and performing austerities. 

1 Or, resort, abode, dh&man. 

' Viz. at the ' devatanam Svahanam,' cf. I, 4, 2, 17; p. 118, n. 1. 

* 'Aya^atam egyi isha^.' Mahidhara, on Vig. S. XXI, 47, 
interprets it thus: 'May these (ishaA) desirous (creatures), fit for 
sacrifice, sacrifice properly!' Similarly perhaps Saya«a on our 
passage. 
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15. 'May he, the knower of beings, (perform) 1 
the sacred cult ; may he graciously accept the sacri- 
ficial food!' Thereby he prays for success to this 
sacrifice ; for when the gods graciously accept the 
sacrificial food, then he (the sacrificer) gains great 
things 2 : for this reason he says 'may he graciously 
accept the sacrificial food !' 

16. The reason why on this occasion the invita- 
tory and offering- formulas are made closely to 
correspond to each other (avak/zptatama), is that the 
svish/akrzt (is equivalent to) the evening libation, 
and the evening libation, doubtless, belongs to the 
VLrve Dev&6 (the 'All-gods') 8 . 'Gladden thou the 
longing gods, O youngest !' this much in the in- 
vitatory formula refers to the VLrve DevaM 'O 
Agni, Hotri of the cult! when this day (thou comest) 
to the men 8 ;' this much in the offering-formula 
refers to the VLrve Deva^. And because such is the 
form of these two (formulas), therefore they are of 

1 Here kr*«otu is omitted in the text, but cLV&g. S. XXI, 47 ; 
Taitt. Br. Ill, 5, 7, 6 ; Asv. S. I, 6, 5. Dr. Hillebrandt, Altind. 
Neu- und Vollmondsopfer, p. 118, construes it with the preceding 
formula: 'ermachedarbringungswerthdie Speisen; er, derWesen- 
kenner, nehme beim Opfer das havis an.' (?) 

s Mahat, 'grosses.' 

• See Va£. S. XIX, 26. Here the author, as usual (cf. p. 5 note), 
attempts to enhance the solemnity of the ceremony by identifying it 
with the tr*'tiya-savana, or evening libation at the Soma-sacrifice, 
both offerings constituting the final ceremonies in the main per- 
formance of the respective sacrifices. We shall, however, see (cf. 
I» 8, 3, 25) that as at the evening libation the remains of the Soma 
are offered up, so also are the remains of havis offered to the 
vuve devSA at the conclusion of the present sacrifice. At IV, 
4, 5, 1 7 it is more especially the offering of rice-cake to Agni and 
Varuwa, at the evening libation, which is identified with the svish- 
/akri't. 

4 See p. 202, note 2. 6 See p. 202, note 3. 
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the form of the evening libation ; and this is why 
the invitatory and offering-formulas on this occasion 
are made closely to correspond to each other. 

17. They are both trish/ubh verses; for the 
svish/akrz't is, as it were, the residue (or site, 
vistu) of the sacrifice, and the residue (or, a vacant 
site) is without energy 1 . Now the trish/ubh means 
manly power 2 , energy : hence he thereby imparts 
manly power, energy to that residue, the svish/akrzt. 
This is why they are both trishAibh verses. 

18. Or they are both anush/ubh verses. The 
anush/ubh is residue (or site, vistu), and the svish- 
/akrz t also is residue : hence he thereby puts a 
residue to a residue 8 . And, verily, one who knows 
this, and whose (invitatory and offering-formulas) 
are two anush/ubh verses, his homestead (vistu) 
is prosperous, and he himself prospers in regard 
to progeny and cattle. 

1 Avtryam ; cf. II, 1, 2, 9, where the (s artra) empty body (of 
Pra^apati) is called a vastu aya^raiyam aviryam. See also 
above, I, 7, 3, 7, where we met with vistu in the sense of 'remainder, 
that which remains,' as Sayana also seems to take it here. 

1 Indriyam, literally 'Indra's power.' The trish/ubh often 
(e.g. Rig-veda X, 130, 5) appears specially related to Indra; and 
the hymns addressed to him are almost entirely in this metre. 
Taitt. S. VII, 1, 1, 4 it is said to have been created by Pra^apati 
from his own chest and arms, immediately after Indra, and together 
with the Bnhat-saman, the Ra^anya, and the ram ; and that these 
are therefore vfryavant, having been created out of vtrya (i. e. 
the seats of ' manly power '). 

3 For this symbolical explanation see Taitt. S. VII, 1, 1, 5, where 
the anush/ubh is said to have been created by Pra^dpati, by his 
fourth and last creative act, from his feet, together with the Vaii%a- 
saman, the Sudra, and the horse ; the two last named being, there- 
fore, styled ' bhuta-sahkramin (? subservient to creatures).' I do not 
find it stated anywhere, what anush/ubh verses may optionally be 
taken for the anuvakya and yagyS. of the svish/akrrt. 
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19. Now here Bhallabeya 1 made the invita- 
tory formula (consist of) an anush/ubh verse, and 
the offering-formula of a trish/ubh verse, thinking, 
' I thus obtain (the benefits of) both.' He fell from 
the cart, and in falling, broke his arm. He reflected: 
' This has befallen because of something or other 
I have done.' He then bethought himself of this : 
'(It has befallen) because of some violation, on 
my part, of the proper course of the sacrifice.' Hence 
one must not violate the proper course (of sacrificial 
performance); but let both (formulas) be verses of 
the same metre, either both anush/ubh verses, or 
both trish/ubh verses. 

20. He cuts (the portions for Agni Svish/akrzt) 
from the north part (of the sacrificial dishes) 2 , and 
offers them up on the north part (of the fire): for 
this is the region of that god, and therefore he cuts 
from the north part and offers on the north part 
From that side, indeed, he arose 3 , and there 
they (the gods) appeased him : for this reason he 
cuts from the north part, and offers on the north 
part. 

21. He offers on this side (in front), as it were, of 
the other oblations. Following the other oblations 
cattle are produced, and the Svish/akm represents 
Rudra's power : he would impose Rudra's power on 

1 That is, Indradyumna Bhallabeya, as the Ka«va recension 
reads here and II, 1, 4, 6. Cf. X, 6, 1, 1. 

2 He makes, as usual, an under-layer (upastara«a) of butter in 
the ^Tihu ; cuts a piece from the north part of each of the two cakes 
(or of the one cake and of both the sweet and the sour milk consti- 
tuting the sanniyya); and thereupon bastes the pieces twice (not 
once) with butter. 

3 See above, par. 3. The same quarter is assigned to Rudra, 
IX, 1, 1, 10. See also Weber, Ind. Stud. I, p. 225. 
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the cattle if he were to bring it (the Svish/akrzt) 
into contact with the other oblations ; and his (the 
sacrificer's) household and cattle would be destroyed. 
For this reason he offers on this side, as it were, of 
the other oblations. 

22. That (fire) — to wit, the Ahavantya — is, indeed, 
that sacrifice by which the gods then ascended to 
heaven ; and that (other fire) which was left behind 
here, is the Garhapatya : hence they take out the 
former from the Garhapatya, (so as to be) before 
(east) of it. 

23.- He may lay it (the Ahavanlya) down at the 
distance of eight steps (from the Garhapatya); for 
of eight syllables, doubtless, consists the gayatrl: 
hence he thereby ascends to heaven by means of 
the gayatrl. 

24. Or he may lay it down at the distance of 
eleven steps 1 ; for of eleven syllables, indeed, consists 
the trish/ubh : hence he thereby ascends to heaven 
by means of the trishAibh. 

25. Or he may lay it down at the distance of 
twelve steps ; for of twelve syllables, indeed, consists 
the^agati : hence he thereby ascends to heaven by 
means of the ^agatl. Here, however, there is no 
(fixed) measure: let him, therefore, lay it down where 
in his own mind he may think proper 2 . If he takes 
it ever so little east (of the Garhapatya), he ascends 
to heaven by it. 

26. Here now they say, ' Let them cook the sacri- 

1 The BaucMy. Vulvas. (66) lays it down as the rule that the 
Brahmawa has to construct his Ahavaniya fire at the distance of 
eight prakramas (step of two padas or feet each) to the east of the 
Garhapatya, the Ra^anya at the distance of eleven, and the VaLrya 
at the distance of twelve, steps. Thibaut, Pandit X, p. 22. 

a See I, 2, 5, 14. 
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ficial dishes on the Ahavanlya ; for thence, assuredly, 
the gods ascended to heaven, and therewith they 
went on worshipping and toiling: therein we will 
cook the sacrificial dishes ; therein we will perform 
the sacrifice! For, as it were, a displacement 1 of 
the sacrificial dishes would take place, if they were 
to cook them on the Garhapatya. The Ahavanlya 
is the sacrifice : we will perform the sacrifice in the 
sacrifice ! ' 

27. However, they also do cook on the Garha- 
patya, arguing, 'The former is indeed ahavanlya 
(i.e. "suitable for a burnt-offering"); but that one, 
surely, is not (intended) for this, — viz. that they 
should cook uncooked (food) on it ; but it is (intended) 
for this, — viz. that they should offer up cooked (food) 
on it.' He may therefore do it on whichever (fire) 
he pleases. 

28. That sacrifice spake, ' I dread nakedness.' 
' What is unnakedness for thee ?' ' Let them strew 
(sacrificial grass) all round me ! ' For this reason 
they strew (sacrificial grass) all round the fire. ' I 
dread thirst.' 'How art thou to be satiated ?' 'May 
I satiate myself after the priest has been satisfied !' 
Let him therefore, on the completion of the sacrifice, 
order that the priest be satisfied; for then he satisfies 
the sacrifice. 

Fourth Brahmajva. 
1. Pra^apati conceived a passion for his own 

1 Apaskhala. Sayawa takes skhala to mean winnowing- (or 
threshing-) floor (Pkhala): hence apaskhala would mean 'the 
leaping (of the husk, &c.) out of the winnowing-floor.' The Ka«va 
MS. reads, ' apaskhala iva sa havishara yad garhapatyaA ' (? ' the 
Garhapatya is to the sacrificial food the outside of a winnowing- 
floor, as it were.') 



Digitized by 



Google 



I KANDA, 7 ADHYAYA, 4 BRAHMAJVA, 4. 209 

daughter, — either the Sky or the Dawn 1 . ' May I 
pair with her!' thus (thinking) he united with her. 

2. This, assuredly, was a sin in the eyes of the 
gods. ' He who acts thus towards his own daughter, 
our sister, [commits a sin],' they thought 

3. The gods then said to this god who rules over 
the beasts (Rudra) 2 , 'This one, surely, commits 
a sin who acts thus towards his own daughter, our 
sister. Pierce him!' Rudra, taking aim, pierced 
him. Half of his seed fell to the ground. And 
thus it came to pass. 

4. Accordingly it has been said by the J?zshi 3 
with reference to that (incident), ' When the father 
embraced his daughter, uniting with her, he dropped 
his seed on the earth.' This (became) the chant 
(uktha) called agnimaruta 4 ; in (connection with) 

1 For other versions of this legend about Pra^Spati (Brahman)'s 
illicit passion for his daughter, which, as Dr. Muir suggests, pro- 
bably refers to some atmospheric phenomenon, see Ait Br. Ill, 33, 
and T&ndyi Br. VIII, a, 10; cf. Muir, Original Sanskrit Texts, IV, 
P- 455 I> P- 1 ©7- See also Sat. Br. II, 1, a, 9, with note. 

* The construction here is irregular. Perhaps this is part of the 
speech of the gods, being a kind of indirect address to Rudra in 
order to avoid naming the terrible god. Dr. Muir translates : 'The 
gods said, " This god, who rules over the beasts, commits a trans- 
gression in that he acts thus to his own daughter, our sister: pierce 
him through." ' In the Ki«va MS. some words seem to have been 
omitted at this particular place. According to the Ait. Br., the gods 
created a god B hut a vat, composed of the most fearful forms of 
theirs. After piercing the incarnation of Pra^ipati's sin.he asked, and 
obtained, the boon that he should henceforth be the ruler of cattle. 

8 Viz., Rig-veda X, 61, 7, where verses 5-7 contain the first 
allusion to this legend. 

* The SgnimSruta is one of the jfistras recited at the evening 
libation of the Soma-sacrifice ; and made up chiefly of a hymn 
addressed to Agni Vauvanara and one to the Maruts; and 
[following the stotriya and anurupa prag&tha] a hymn to 
Gatavedas; [and one to the Apas, followed by various detailed 

[12] P 
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this it is set forth how the gods caused that seed to 
spring 1 . When the anger of the gods subsided, 
they cured Pra^apati and cut out that dart of this 
(Rudra); for Pragilpati, doubtless, is this sacrifice. 

5. They said (to one another), ' Think of some 
means by which that (part of the sacrifice torn out 
with the dart) may not be lost, and how it may be 
but a small portion of the offering itself!' 

6. They said, ' Take it round to Bhaga (Szvitri, 
the Patron), who sits on the south side (of the sacri- 
ficial ground) : Bhaga will eat it by way of fore- 
portion 2 , so that it may be as though it were 
offered. They accordingly took it round to Bhaga, 
who sat on the south side. Bhaga (Savitr?) looked 
at it : it burnt out his eyes 8 . And thus it came to 
pass. Hence they say, ' Bhaga is blind.' 

7. They said, 'It has not yet become appeased 
here : take it round to Pushan !' They accordingly 

verses or couplets]; viz., Rig-veda III, 3, 'vauvanaraya pr/thupa- 
£ase,' &c, and I, 87,'pratvakshasaA pratavaso,' &c; [Rig-veda I, 
168, 1-2, stotriya; VII, 16, 11-12, anurflpa]; and Rig-veda 1, 143, 
' pratavyasim navyastm,' &c. (and X, 9, ' 4po hi shite mayobhuvas,' 
&c.) respectively, at the Agnish/bma (and first day of the dvadaraba). 
See JL?v. St. V, 20, 5; Ait. Br. Ill, 35 ; IV, 30. 

1 According to Ait. Br. Ill, 35, where this legend is also given 
in connection with the Sgnimiruta s astra, Agni Vawvanara, aided 
by the Maruts, stirred (and heated) the seed ; and out of it sprang 
successively Aditya (the sun), Bhr?'gu, and the Adityas ; whilst the 
coals (angara) remaining behind became the Angiras, and Bn'has- 
pati, and the coal dust, the burnt earth and ashes were changed into 
various kinds of animals. According to Harisvamin it would seem 
that our passage has to be understood to the effect that the compo- 
sition of the agnimaruta s&stra. shows the order of beings which the 
gods caused to spring forth from the seed. See also IV, 5, 1, 8. 

* See note on I, 7, 4, 18. 

5 ' Nirdadaha.' The Kaushit. Br. VI, 10 (Ind. Stud. II, 306) and 
Yiska Nir. 12, 14 have nir^agh&na, ' it knocked out his eyes.' The 
Kaushit. Br. also makes them first take the praxi tra to Savitrz", and 
when it cut his hands, they gave him two golden ones. 
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took it round to Pushan. Pushan tasted it : it 
knocked out his teeth. And thus it came to pass. 
Hence they say, ' Pushan is toothless ; ' and there- 
fore, when they prepare a mess of boiled rice 
(iaru) 1 for Pushan, they prepare it from ground 
rice, as is done for one toothless. 

8. They said, ' It has not yet become appeased 
here : take it round to Brzhaspati 2 !' They accord- 
ingly took it round to B^Tiaspati. Brzhaspati hasted 
to SavitW for his impulsion (influence, prasava 8 ), 
for assuredly Szvitri is the impeller (prasavitrz) 
of the gods. ' Impel (influence) this for me !' he said. 
Savity/, as the impeller, accordingly impelled it for 
him, and being thus impelled by Savitrz, it did not 
injure him: and thus it was henceforth appeased. 
This, then, is essentially the same as the fore-portion. 

9. Now when he cuts off the fore-portion, he cuts 
out what is injured in the sacrifice, — what belongs 
to Rudra.. Thereupon he touches water: water is 
(a means) of lustration, hence he lustrates by means 
of water 4 . He now cuts off piece by piece the u/a 6 , 
(which represents) cattle. 

1 .ATaru, in the ordinary sense of the word, is a potful of rice (bar- 
ley, &c.) grains boiled, or rather steamed (antarushmapakva), so as to 
remain whole, as in Indian curry. Cf. Weber, Ind. Stud. IX, p. 216. 

* According to Kaushft. Br. VI, 10, they took it from Pftshan to 
Indra, as the mightiest and strongest of the gods; and he appeased 
it with prayer (brahman); whence the Brahman (in taking the pr&- 
jitra) says, ' Indra is Brahman.' Weber, Ind. Stud. II, p. 307. 

' The consistent use of derivations from one and the same root 
(pra-su) in this and similar passages is, of course, quite as artificial 
in Sanskrit as must be any imitation of it in English. 

4 He thereby averts the evil effects of the act which is connected 
with Rudra, 'the terrible god;' see p. 2, note 2. Besides, the idi 
with which he now proceeds representing the cattle, he thereby 
guards the cattle from the rudriya, cf. above I, 7, 3, 21. 

* See I, 8, 1, 12, 13. 

P 2 
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10. Let him cut off (for the fore-portion) ever so 
small a piece 1 : thus the dart comes out ; let him 
therefore cut off ever so small a piece. He should 
(according to some) put clarified butter on one side 
only, either below or above: thus that which is hard 
becomes soft and flows forth ; and for this reason he 
should put butter on one side only, either below or 
above. 

ii. Having (nevertheless 2 ) made an underlayer 
of butter 8 and a double cutting from the oblation 
(ha vis), he pours butter on the upper side of it; for 
it is only in this way that this becomes part of the 
sacrifice. 

1 2. Let him not carry it (to the Brahman) along 
the front (east) side (of the Ahavanlya fire) ; (though) 
some, it is true, do carry it along the front side. 
For on the front side stand the cattle facing the 
sacrificer: hence he would impose the power of 
Rudra on the cattle, if he were to carry it along the 
front side, and his (the sacrificer's) household and 
cattle would be overwhelmed. Let him therefore 
cross over in this way (behind the paridhis) ; for thus 
he does not impose Rudra's power on the catde and 
he removes that (dart) sideways 4 . 

1 According to Katy. Ill, 4, 7, the prlritra, or (Brahman's) fore- 
portion, is to be of the size of a barley-corn or a pippala (Ficus 
Religiosa) berry. 

8 There is no indication in the text of two different practices 
being here referred to. The KS»va recension, however, puts in 
here, ' but let him not do so,' which is evidently understood in our 
text also. 

* Viz. in the prdntraharawa, or pan which is to receive the 
Brahman's portion. The hollow part of the vessel is to be either 
of the shape of a (hand-)mirror, i. e. with a round bowl, or of that of 
a fctmasa or jug, i. e. with a square bowl (p. 7, note 1). Katy. I, 
3, 40, 41. On the 'underlayer' of butter, see I, 7, 2, 8. 
. 4 'Tiryag evainaw nirmimite.' I am in doubt as to whether 
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13. He (the Brahman) receives 1 it, with the text 
(V&f. S. II, 11 b, c), 'At the impulse (prasava) of 
the divine Savitri I receive thee with the arms of 
the Axvins, with the hands of Pushan 1' 

14. And in like manner as Brzhaspati then hasted 
to Savitri for his impulsion, — for, assuredly, Savitri 
is the impeller of the gods, — and said, 'Impel this for 
me!' and SavitW, the impeller, impelled it for him ; 
and, impelled by Savitri, it did not injure him ; so 
now also this one (the Brahman) hastes to Savitrz 
for his impulsion, — for, assuredly, Savitri is the 
impeller of the gods, — and says ' impel this for me ! ' 
and Savitn, the impeller, impels it for him ; and, im- 
pelled by Savitri, it does not injure him. 

15. He eats 2 the fore-portion, with the text (Va^f. 
S. II, 11 d), 'With Agni's mouth I eat thee!' for 
Agni, assuredly, it does not injure in any way ; and 
so neither does it injure him (the Brahman). 

16. He must not chew it with his teeth: 'lest 
this power of Rudra should injure my teeth!' so 
(he thinks), and therefore he must not chew it with 
his teeth. 

17. He then rinses his mouth with water; — water 
is (a means of) purification : hence he purifies himself 
with water, (that is, a means of) purification. After 
he has rinsed the vessel 8 , — 

enam (which is omitted in the Ka«va text) really refers to Rudra's 
dart. Cf. par. 9. 

1 According to Katy. II, 2, 15, he first looks at it, with the text 
(Vi^. S. p. 58) : ' With Mitra's eye I look on thee !' 

1 According to Katy. II, 2, 17, he previously puts it down on the 
shoulder of the altar, with the text (V&g. S. p. 58), 'I put you down 
on the navel of the earth, in the lap of Aditi !' According to 19, 
however, this is optional (except when the Brahman does not eat 
the prlritra immediately). 

? According to Katy. II, 2, 20, the Brahman, having rinsed the 
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i 8. They bring him the Brahman's portion \ The 
Brahman, in truth, sits south of the sacrifice, as its 
guardian. He sits facing that portion. As regards 
the fore-portion, that they have already brought to 
him and he has eaten it. In the Brahman's portion 
which they now bring to him, he obtains his own 
share ; and henceforth he watches what remains in- 
complete of the sacrifice : for this reason they bring 
him the Brahman's portion. 

19. He (the Brahman) must maintain silence (from 
the time he takes his seat on being elected) 2 up to 
that speech (of the Adhvaryu), ' Brahman, shall I 
step forward?' Those (priests) who, in the midst of 
the sacrifice, perform the id?a, which represents the 
domestic offerings (pakaya^wa) 3 , tear the sacrifice 
to pieces, injure it. Now the Brahman, assuredly, 
is the best physician: hence the Brahman thereby 
restores the sacrifice ; but, if he were to sit there 
talking, he would not restore it : he must therefore 
maintain silence. 

20. If he should utter any human sound before 
that time, let him there and then mutter some Rik 
or Yafus-text addressed to Vishmi ; for Vish»u is 

vessel [or, according to the comment, the two praritraharana, one 
of which is used as lid to the other], touches his navel, with the 
text (Va#. S.p.58), 'May the deities there are in the waters purify 
thisl Enter the stomach of Indra, being offered with "Haill" 
Mix not with my food 1 Settle down above my navel 1 In Indra's 
stomach I make thee settle 1' 

1 The Brahman's regular portion (brahmabhaga) of the sacrifi- 
cial food is cut, like the prlr itra or fore-portion (which apparently 
he receives as the representative of Bnliaspati), from Agni's cake. 

» See I, 1, 4, 9. 

s According to the scholiast, it represents the pakaya^na or 
domestic (cooked) offerings, because at the latter, as in the idi, the 
remains of the offerings are eaten. 
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the sacrifice, so that he thereby again obtains a hold 
on the sacrifice : and this is the expiation of that 
(breach of silence). 

2 1. When he (the Adhvaryu) says, ' Brahman, shall 
I step forward ?' the Brahman mutters thus (V&f. 
S. II, 12), 'This thy sacrifice, O divine Savitr?', 
they have announced . . . ,' — thereby he has re- 
course to SavitW for his impulsion (prasava), for 
he is the impeller (prasavitrz) of the gods; — 
'to Brzhaspati, the Brahman,' — for Brz'haspati, 
assuredly, is the Brahman of the gods : hence 
he announces that (sacrifice) to him who is the 
Brahman of the gods ; and accordingly he says, ' to 
B^z'haspati, the Brahman.' — ' Therefore prosper the 
sacrifice, prosper the lord of sacrifice, prosper me ! ' 
In this there is nothing that requires explanation. 

22. [He continues, Va^ - . S. II, 13]: ' May his mind 
delight in the gushing (of the) butter 1 !' By the 
mind, assuredly, all this (universe) is obtained (or 
pervaded, aptam) : hence he thereby obtains this 
All by the mind. — ' May Brzhaspati spread (carry 
through) this sacrifice ! May he restore the sacrifice 
uninjured!' — he thereby restores what was torn 
asunder. — ' May all the gods rejoice here!' — 'all the 
gods,' doubtless, means the All : hence he thereby 
restores (the sacrifice) by means of the All. He 
may add, 'Step forward!' if he choose; or, if he 
choose, he may omit it. 

1 ? ' Mano ^utir [gyotir, Ka«va rec] ^-ushatam a^yasya.' I am 
inclined to read ^uter [cf. Ath.-veda XIX, 58, 1 : ghrrtasya ^uti* 
sam£na]. Mahtdhara interprets : ' May the rushing (eager) mind 
devote itself to the butterl' Hillebrandt, Neu-und Vollmondsopfer, 
P- r 35> apparently proposes to combine mano^utir 'des Geistes 
Schnelligkeit.' Perhaps gush at am has to be taken in a transitive 
sense : ' May the gushing of the butter delight the mind.' 
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Eighth Adhyaya. First Brahmaya. 

The IdX. 

i. In the morning they brought to Manu 1 water 

for washing, just as now also they (are wont to) 

bring (water) for washing the hands. When he was 

washing himself, a fish came into his hands. 

2. It spake to him the word, ' Rear me, I will 
save thee !' ' Wherefrom wilt thou save me ?' 'A 
flood will carry away all these creatures 2 : from that 
I will save thee !' ' How am I to rear thee?' 

3. It said, 'As long as we are small, there is 
great destruction for us : fish devours fish. Thou 
wilt first keep me in a jar. When I outgrow 
that, thou wilt dig a pit and keep me in it. When I 
outgrow that, thou wilt take me down to the sea, 
for then I shall be beyond destruction.' 

4. It soon became a gh a s h a (a large fish) ; for that 
grows largest (of all fish) 3 . Thereupon it said, 'In 
such and such a year that flood will come. Thou 

1 For other translations of this important legend of the deluge, 
see A.Weber, Ind. Streifen, I, p. 9 (Ind. Stud. 1, 161 seq.); Max 
Muller, History of Ancient Sanskrit Literature, p. 425; J. Muir, 
Original Sanskrit Texts, I, p. 182. For the later versions of the 
same legend, especially the one from the Mahabharata (Vanaparvan 
1 2747-1 2802), see Original Sanskrit Texts, I, p. 196 seq. 

' According to the scholiast, 'it will carry away all these creatures 
that live in Bharatavarsha to some other country.' 

* ? .Safvad dha ghasha. &sa, sa hi gyeshtham vardhate 'thetithfw 
sama/« tad augha aganlS. ' Bald war er ein Grossfisch (g/iasha), 
denn er wuchs gewaltig,' Weber. ' He became soon a large fish. 
He said to Manu, " When I am full-grown, in the same year the 
flood will come," ' Max Muller. ' Straightway he became a large fish ; 
for he waxes to the utmost,' Muir. Perhaps g/tasha is here 
intended for the name of some fabulous horned fish (cf. w»hgi, 
srihffi). In the Black Yagiir-veda (Taitt. S. I, 7, 1 ; II, 6, 7) the 
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shalt then attend to me (i. e. to my advice) by preparing 
a ship 1 ; and when the flood has risen thou shalt enter 
into the ship, and I will save thee from it.' 

5. After he had reared it in this way, he took it 
down to the sea. And in the same year which the 
fish had indicated to him, he attended to (the advice 
of the fish) by preparing a ship ; and when the flood 
had risen, he entered into the ship. The fish then 
swam up to him, and to its horn he tied the rope of 
the ship, and by that means he 2 passed swiftly up to 
yonder northern mountain. 

6. It then said, ' I have saved thee. Fasten the 
ship to a tree ; but let not the water cut thee off 8 , 
whilst thou art on the mountain. As the water 

idi is represented as a cow, produced by Mitra and Varcwa (see 
below, par. 24). Perhaps it was this version and the symbolical 
representation of the ida. as meaning cattle, which suggested the 
notion of a horned fish, in adapting an older legend. 

1 I adopt here, though not without hesitation, the interpreta- 
tion proposed in the St. Petersb. Diet (s.v. upa-as), which the 
separation of mam from the verb favours. Professor Max Mttller 
translates : 'Build a ship then, and worship me.' Dr. Muir: 'Thou 
shalt, therefore, construct a ship, and resort to me.' The Maha- 
bharata has : 'When standing on the ship, thou shalt look out for 
m e : I shall be recognisable (by my being) furnished with a horn,' 
which, after all, may furnish the correct explanation of our passage. 

a Or, 'it,' that is, either the ship, or the fish. Thatabhi-dudrava, 
the reading of the Ka«va school, is the right one, seems to follow 
from the next paragraph. Professor Weber's edition has ati-du- 
drava, as read by his best MS., 'it (or he) sailed across the mountain.' 
The reading of the other MSS. adhi-dudrava must be a clerical 
error, most likely for abhi-dudrava. Professor Mtlller translates: 
' The fish carried him by it over the northern mountain.' Dr. Muir : 
' By this means he passed over (or, he hastened to) this northern 
mountain.' 

' AntatMaitsit, ?'cut thee asunder,' Max Mtlller ; 'wash thee 
away;' ' fortsptllt,' Weber; 'abschneiden, intercludere,' St. Petersb. 
Diet. I adopt this last meaning, =' leave thee stranded.' 
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subsides, thou mayest gradually descend!' Ac- 
cordingly he gradually descended, and hence that 
(slope) of the northern mountain is called ' Manu's 
descent 1 .' The flood then swept away all these 
creatures, and Manu alone remained here. 

7. Being desirous of offspring, he engaged in 
worshipping and austerities. During this time he 
also performed a paka-sacrifice: he offered up in the 
waters clarified butter, sour milk, whey, and curds. 
Thence a woman was produced in a year: becoming 
quite solid 2 she rose; clarified butter gathered in 
her footprint. Mitra and Varu»a met her. 

8. They said to her, ' Who art thou ?' ' Manu's 
daughter,' she replied. 'Say (thou art) ours,' they 
said. ' No,' she said, ' I am (the daughter) of 
him who begat me.' They desired to have a share 
in her. She either agreed or did not agree 3 , but 
passed by them. She came to Manu. 

9. Manu said to her, 'Who art thou?' 'Thy 
daughter,' she replied. ' How, illustrious one, (art 
thou) my daughter?' he asked. She replied, 

1 According to the version of the Mah&bharata, ' the peak of the 
Himalaya to which the ship was tied, was afterwards called nau- 
bandhana, ' the tying of the ship.' Professor Weber also draws 
attention to Ath.-veda XIX, 39, 8, where the term n£vaprabhra«- 
jana or 'gliding down of the ship' is used in connection with the 
summit of the Himavat. 

* Pibdamanaiva, as taken by the St Petersb. Diet, The 
meaning ' dripping with fat, unctuous,' offered by the commentator, 
was probably suggested to him by what follows in the text ; and by 
the cow-version (p. 216, note 3), Taitt. Br. II, 6, 7, 1. 

8 Or, as the commentator takes it, ' she both promised and did 
not promise it;' that is to say, she promised, inasmuch as she 
(Irfa)is called maitr&varuw t (belonging to, or the daughter of, 
Mitra orVaru«a; see XIV, 9, 4, 27), but refused, inasmuch as 
Mitra and Vanwa have no share in the irfa portions. 
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' Those offerings (of) clarified butter, sour milk, whey, 
and curds, which thou madest in the waters, with 
them thou hast begotten me. I am the blessing 
(benediction) : make use of me at the sacrifice ! If 
thou wilt make use of me at the sacrifice, thou wilt 
become rich in offspring and cattle. Whatever 
blessing thou shalt invoke through me, all that shall 
be granted to thee!' He accordingly made use of 
her (as the benediction) in the middle of the sacri- 
fice; for what is intermediate between the fore- 
offerings and the after-offerings, is the middle of 
the sacrifice. 

10. With her he went on worshipping and per- 
forming austerities, wishing for offspring. Through 
her he generated this race, which is this race of 
Manu ; and whatever blessing he invoked through 
her, all that was granted to him. 

11. Now this (daughter of Manu) is essentially 
the same as the ld&; and whosoever, knowing this, 
performs with (the) ldk 1 , he propagates this race 
which Manu generated ; and whatever blessing he in- 
vokes through it (or her), all that is granted to him. 

12. It (the idfa) consists of a fivefold cutting; 
for the iafa, doubtless, means cattle, and cattle con- 
sist of five parts 2 : for this reason it (the id&) consists 
of a fivefold cutting. 

13. When he (the Adhvaryu) has cut off the id& 
piece by piece 3 , and broken off the fore-part of the 

1 I</ayd larati has the double meaning 'lives with I</a (the 
woman)' and 'practices sacrificial rites with the i<£-ceremony.' 

* See p. 16, note 1. 

* The technical expression used for this fivefold cutting of the 
\d& is sam-ava-do, 'to cut off completely (or together),' or, 
according to the St. Petersb. Diet, ' to divide and collect the 
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cake (for the sacrificer's portion), he puts it (the 
latter) down (on the barhis) before the dhruva- 
spoon. Having then handed over the former (the 
id&) to the Hotri 1 , he passes by him towards the 
south. 

14. He anoints the Hotri here 2 (with clarified 
butter taken from the \d£) ; and with it the Hotri 
anoints his lips, with the text, ' Of thee, offered by the 
lord of the mind, I eat for sap, for out-breathing! ' 

15. He then anoints the Hotri here 2 ; and with 
it the Hotri anoints his lips, with the text, ' Of thee, 
offered by the lord of speech, I eat for strength, for 
in-breathing 1' 

16. At that time, namely, Manu became appre- 
hensive (thinking), ' This (part) of my sacrifice — that 
is, this iafa representing the domestic offering — 
is certainly the weakest : the Rakshas must not 



pieces.' The five cuttings of the idi consist of the upastara«a, 
or underlayer of butter in the id&p&trt; of two cuttings of each 
of the havis (or dishes of sacrificial food) from their southern 
and central parts respectively ; and of two drippings (or bastings, 
abhigh&rawa) of butter, as in the case of the svish/akr»t (see K£ty. 
Ill, 4, 6, and note on I, 7, 3, 20). According to some authorities, 
the idi consists of four cuttings only (cf. Hillebrandt, Neu- und 
Vollm. p. 122). 

1 According to Katy. Ill, 4, 8, 9, he does so without quitting 
his hold of the idi; and he withdraws the latter from the Hotri', 
when he anoints him. 

9 A gesture here indicated the two middle joints (or, according 
toHarisvimin, the intermediate links) of the Hotrfs right fore-finger, 
viz. first the lower joint, and afterwards (par. 15) the upper joint; 
whereupon the Hotrt' applies the respective joints to his lips and 
smears the butter on them, cf. Asv. S. I, 7, 1 ; Kdty. Ill, 4, 9 ; 
Hillebrandt, op. cit, p. 124. In Sal. Br. XII, 2, 4, 5 the fore-finger 
is called anniditami, or the finger 'which eats most food;' cf. 
Weber, Pra%ft&sutra, p. 97. 
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injure my sacrifice at this place.' Accordingly by 
that (butter, taken from the u/a, and smeared on 
his lips) he promoted it (the ida to a safe place, 
thinking), ' Before the Rakshas (come) ! before the 
Rakshas (come) !' And in like manner this one also 
thereby promotes (the ida to a safe place, thinking), 
' Before the Rakshas (come) ! before the Rakshas 
(come)!' And though he does not (at present) eat 
(the id&) visibly, lest he should eat it before it is 
invoked, he nevertheless promotes it (to a safe 
place), when he smears the (butter) on his lips. 

17. He now cuts off piece by piece (the avan- 
tar edSi) in (or, into) the HotWs hand. That which 
is cut up piece by piece he thus makes visibly enter 1 
the Hotri ; and through that which has entered (or 
is cooked in) his own self, the Hotrt invokes a 
blessing on the sacrificer : for this reason he cuts it 
off piece by piece in the Hotrz's hand 2 . 

18. He now calls 3 (the idd) in a low voice. At 
that time, namely, Manu became apprehensive (think- 
ing), ' This (part) of my sacrifice — that is, this iafa 

1 Enam hotari jrayati, literally ' he makes it enter into, remain in, 
the Hotrt'.' The author, however, here, as in I, 6, 4, 7, mixes up the 
verb xri with jra, ' to cook.' The reason for this see p. 177, note 4. 

* This, according to Ajv. St. I, 7, 3, and comm., is effected in 
the following way : the Hotrt' takes the Ma with his joined hands 
(aw^ali) and makes it lie in his left hand; whereupon the Adhvaryu 
cuts the (fivefold cut) avantare</£ from the i<fa into the Hotrt 's 
right hand, the fingers of which point northwards ; the five cuttings 
apparently consist of the 'underlayer' of butter, two pieces cut 
from the i</a, and drippings of butter on them. Cf. HiUebrandt, 
op. cit., p. 125. 

* During the invocation of the Wa the Hotrt holds the butter 
(as well as the avantare</a), and the other priests (except the 
Brahman) and the sacrificer touch the i<& (or, according to Karka, 
the Hotrt). Katy. Ill, 4, 11. 12. 
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representing the domestic offerings — is certainly the 
weakest : the Rakshas must not injure my sacrifice 
at this place.' He accordingly called it to him in 
a low voice (thinking), ' Before the Rakshas (come) ! 
before the Rakshas (come)!' And in like manner 
this one (the Hotrt) thereby calls it (thinking), 
' Before the Rakshas (come) 1 before the Rakshas 
(come) !' 

19. He calls thus (in a low voice) 1 , ' Hither is 
called the Rathantara (chant), together with the 
earth : may the Rathantara, together with the earth, 
call me 2 ! Hither is called the Vamadevya (chant), 
together with the atmosphere: may the Vamadevya, 
together with the atmosphere, call me! Hither is 
called the BWhat (chant), together with the sky: 
may the Br* hat, together with the sky, call me!' 
In thus calling her (the Iafa) to him, he calls to him 
both these (three) worlds and those chants 3 . 

20. ' Hither are called the cows*, together with 'the 

1 There are considerable differences between the text of the 
Hotrc"s call to the idi as here given and that given in Ajv. S. 1, 7, 7. 
The text of the Black Yagnr-veda (Taitt. Br. Ill, 5, 8 ; Taitt. S. 
II, 6, 7 ; I, 7, 1), on the other hand, only differs from ours in one 
or two points. According to Ajv. 5. 1, 5, 28, the calls are to be 
uttered in the highest pitch (cf. Hillebrandt, Neu- und Vollmonds- 
opfer, p. 126, note). 

* Viz. the Hotr?", as the representative of the officiating priests. 
Schol. 

8 On the rathantara and brthat sdmans, see p. 196, note 2. 
The v&madevya sSman is Sa'ma-veda II, 32-34 : kayS. na* £itra 
& bhuvad uti sadaWdhaA sakhS, ' with what favour will he assist 
us, the wonderful, ever-gladdening, friend,' &c. Cf. Haug, Ait. 
Br. II, 246. 

* For upahutd g&vzA, the Taitt reads upahflta* dhenuA, 
* called hither is the cow.' AjvaL St. has upahuti g&vaA sahiriraA — 
upahuta* dhenuA sahartshabhi. Here and after the succeeding 
calls we have apparently to supply the inverse formulas, 'May 
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bull!' — the idi., assuredly, means cattle: hence it is 
her he thereby calls in an indirect (mystic) way; 
(and in saying), 'together with the bull/ he calls her 
together with her mate. 

21. ' Hither is called (ld&) by that (sacrifice) which 
is performed by the seven HotWsl' — he thereby 
calls her by the Soma-sacrifice performed by the 
seven HotWs 1 . 

22. 'Hither is called ld&, the conquering!' — he 
thereby calls her directly. 'Conquering' he says, 
because she overcomes evil, and for that reason he 
calls her ' the conquering.' 

23. ' Hither is called the friend, the food 2 !' — the 
friend, the food, doubtless, means breath : hence 
he thereby calls hither the breath. ' Hither is called 
the Hek 3 !' — he thereby calls hither the body (of 
idiL), he thereby calls hither the entire (ida). 

24. He now intones (in a loud voice): 'I</4 is 
called hither! Hither (thither) is called ld&\ May 
\dt also call us to her!' In saying, ' Idfa is called 

the cows together with the bull call us,' &c, as in Taitt. Br., they 
being likewise omitted in Taitt S. II, 6, 7. 

1 The seven Horn's comprise the Hotr» with his assistants, the 
Maitravaruwa (or Prasistri), and A££Aavaka ; and the chief assistants 
of the Brahman, viz. the Brahma»a£Wa»isin, Agntdhra, Potr»', and 
Nesh/r*'. The Gravastut, another assistant of the Hotr*', is often 
added as eighth Hotr». Cf. Haug, Ait. Br. II, p. 147. Instead of 
upahuta saptahotrd in our text, the Kawva text and the Black 
Ya^ur-veda read upahuta A saptahotraA, 'called hither are the 
seven Hotrtships;' Axval. St. upahuta divya sapta hotaraA, 
' called hither are the seven divine Hotri's.' 

' Bhaksha, 'the eating, enjoying;' perhaps the author here 
takes it in the sense of ' feeder,' in that of ' eater, quaffer ; ' Sayawa, 
on Taitt. S. II, 6, 7, 3, takes it as Soma-drink (somapttha). 

' Apparently, like hikk4 (verb hikk), imitative of the internal 
sound of the hiccough. The Kanva MS. has harik instead; and 
the Black Ya^us ho, which it identifies with the self (it man). 
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hither,' he, in a direct way, calls her, who is thereby 
called hither, as being what she really was : a cow, 
assuredly, she was, and a cow is four-footed; and 
therefore he calls her four times l . 

25. But in calling her four times, he calls her 
in different ways, in order to avoid repetition (of 
sacrificial performance) ; for, if he were to call, ' Ida 
is called hither! Ida is called hither!' or 'Hither 
is called Ida! hither is called Ida!' he would indeed 
commit the (fault of) repetition. By saying, ' Ida is 
called hither!' he calls her hitherwards; and by 
' Hither (or thither, lit. called to somebody) is called 
Ida !' he calls her thitherwards. By saying, ' May 
Ida also call us to her,' he does not omit himself, 
and, besides, it (the formula) is changed. By (the 
second), 'Ida is called hither!' he again calls her 
hitherwards ; so that he thereby (and by the second, 
' Hither is called Ida,' again) calls her hitherwards 
and thitherwards. 

26. ' Manu's daughter, the butter-pathed (ghrz'ta- 
padf);' — Manu, indeed, begat her of old: for this 
reason he says, ' Manu's daughter.' ' The butter- 
pathed' he says, because butter gathered in her foot- 
print : therefore he calls her ' butter-pathed.' 

27. And further, 'She who belongs to Mitra and 
Vanma;' — this 'Maitravaru«a nature' (is hers), 
because she met Mitra and Varu«a*. — 'She, the 
god-fashioned one, is called hither as the Brahman 8 ; 1 

1 After 'May Idi also call us to her/ he repeats 'ld& is called 
hither] Called hither (thither) is Ml' 

* See I, 8, 1, 7-8, with note 3. 

* Brahma devakr/topahM ; the Black Ya,fur-veda and Ami. .Sr. 
read 'brahma devakmam upahutam.' Cf. Taitt S. I, 7, 1, 5, 
brahma vai devanam bnhaspatiA. 
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for she, the god-fashioned one, is indeed called hither 
as their Brahman. — ' Hither are called the divine 
Adhvaryus, called hither the human !' — he thereby 
calls both the divine Adhvaryus and those that 
are human: the divine Adhvaryus indeed are the 
calves 1 (vatsa//), and what others there are, are 
the human ones. 

28. ' — They who are to prosper this sacrifice, 
they who are to prosper the lord of sacrifice.' Those 
Brahma»as, who have studied and teach the Veda, 
assuredly prosper the sacrifice, since they spread 
(perform) and produce it: these he thereby pro- 
pitiates. And the calves also assuredly make the 
lord of sacrifice prosper; for the lord of sacrifice 
who possesses abundance of them, does indeed pros- 
per; for this reason he says, 'They who are to prosper 
the lord of sacrifice.' 

29. ' Hither are called the primeval, law-abiding- 
divine (fern.) heaven and earth, whose sons are 
gods.' He thereby calls to him those two, heaven 
and earth, within which all this (universe) is em- 
braced. — ' Hither is called this sacrificer :' thereby 
he calls the sacrificer to him. Why he does not 
mention his name on this occasion, is that this is a 
mysterious benediction on the ida. Were he, on 
the contrary, to mention the name, he would do 
what is human, and the human certainly is inaus- 
picious at the sacrifice : hence he does not mention 



1 ? The commentator remarks : ' He says, The divine Adhvaryus 
assuredly are the calves,' because, in his opinion, the sinnayya 
constitutes the sacrificial food which contains the Adhvaryus (havis — 
adhvaryuvat). In 1, 1, 2, 17 we met with the A-rvins as the two 
divine Adhvaryus. 

[13] Q 
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the name, lest he should do what is inauspicious at 
the sacrifice l . 

30. ' Hither (he is) called for future worship of 
the gods;' he thereby in a mysterious manner 
invokes the blessing of life on this (sacrificer) ; for 
as he sacrificed heretofore> so, while living, he will 
sacrifice hereafter. 

31. Moreover, he thereby in a mysterious manner 
invokes the blessing of offspring for him ; for who- 
soever has offspring, — while he, on his part, goes to 
yonder world, his offspring sacrifice in this world : 
hence future worship of the gods means offspring. 

32. Moreover, he thereby in a mysterious manner 
invokes the blessing of cattle for him ; for whosoever 
has cattle, will sacrifice hereafter, as he has sacrificed 
heretofore. 

33. 'Hither (he is) called for more abundant havis- 
•offering ;' he thereby in a mysterious manner invokes 

the blessing of life on him ; for as he has sacrificed 
heretofore, so while living will he hereafter again 
and again make offerings. 

34. Moreover, he thereby in a mysterious manner 
invokes the blessing of offspring for this (sacrificer) ; 
for whosoever possesses offspring, — though he, of 
his own self, be one only, yet that offering is made 
tenfold by his offspring : hence offspring means more 
abundant offering. 

35. Moreover, he thereby in a mysterious manner 
invokes the blessing of cattle for him ; for whoso- 
ever possesses cattle, will make offering again and 
again, as he has sacrificed heretofore. 

36. This then is the benediction (implied in these 
formulas), ' May I live, may I have offspring, may 

1 With this and the following paragraphs cf. I, 9, 1, 12 seq. 
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I obtain prosperity!' Now in praying for the 
blessing of cattle, he prays for prosperity ; for cattle 
means prosperity : hence through these two benedic- 
tions everything is obtained ; and therefore these 
two benedictions are here pronounced. 

37. [He continues to call], ' Hither (he is) called 
to this (sacrifice, for the prayer 1 ), "May the gods 
graciously accept this my offering (ha vis)!'" he 
thereby invokes complete success on the sacrifice ; 
for what offering the gods graciously accept, by that 
one gains great things: for this reason he says, 'may 
they graciously accept 2 .' 

38. They (the priests and sacrificer) eat it (the 
u/a), and do not offer it up in the fire ; for assuredly 
the idi. means cattle : hence they do not offer it 
in the fire, lest they should throw the cattle into 
the fire. 

39. In the vital airs rather it is offered, partly 
in the Hotri, partly in the Sacrificer, partly in the 
Adhvaryu. Now, when he has broken off the fore- 
part of the (Agni) cake, he places it before the 
dhruva-spoon. But the dhruva represents the 
sacrificer : hence this will be eaten by the sacrificer. 
And if he does not now visibly eat it, lest he should 
eat before the sacrifice is completed, it nevertheless 
is now (symbolically) eaten by him. All of them 



1 See Sayawa's comm. on Taitt. S. II, 6, 7, 6. 

* Before this formula the Black Ya^ur-veda inserts, ' Called (he 
is) to the heavenly abode 1' and after it as the final formula, 'All 
that is dear to him (the sacrificer) is called I Called (he is) of (?by) 
everything dear that is called 1' Taitt. Br. Ill, 5, 9, 3. For the 
modifications of the concluding mantras in the case of the idi 
being invoked for the mistress of the house (5at. Br. I, 9, 2, 5), see 
Taitt. Br. Ill, 5, 13. 

Q 2 
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eat (of the idt): 'May it be offered for me in all!' 
thus (he thinks). Five eat of it, — the id& indeed 
means cattle, and cattle are fivefold : hence five 
eat of it. 

40. Now when he (the Hotri) intones (in a loud 
voice) 1 , he (the Adhvaryu) divides the (Agni) cake 
into four parts, and lays it on the barhis (the sacri- 
ficial grass covering the altar). Here it lies in place 
of the fathers ; for there are four intermediate 
quarters, and the intermediate quarters represent 
the fathers : for this reason he divides the cake into 
four parts, and lays it on the barhis 2 . 

1 Viz. 'I<& is called hither!' see par. 24. According to KSty. 
Ill, 4, 1 2, all (the other priests and the sacrificcr, probably with 
the exception of the Brahman) touch the Wa (or, according to 
Karka, they touch the Hotr* who holds the \dS) whilst the invoca- 
tion of the \di takes place. The quartering of the cake, according 
to ib. 13, is done with the text, 'Make swell, O ruddy onel milk 
me life ; milk me offspring ; milk me cattle ; milk me brahmahood ; 
milk me kshatriyahood ; milk me people ! Fatten through the pro- 
geny, through the cattle of him who hates us, whom we hateP 

9 According to Katy. Ill, 4, 14, the Adhvaryu puts the four 
parts on the barhis and assigns one to each priest. But according 
to the commentary and to other Sutras, it is the sacrificer who 
allocates the portions by laying them down so as to correspond 
with the four intermediate regions, commencing in the south-east 
(or Agni's) region, and saying, 'This for the Brahman," This for the 
Hotr;',' ' This for the Adhvaryu,' ' This for the Agnfdh.' The sacri- 
ficer then shifts his Brihmanical cord from the right to the left 
shoulder, and while touching the four portions, and looking towards 
the south (the region of the fathers), murmurs (Va^-. S. II, 31),' Here, 
O fathers, regale yourselves 1 Like bulls come hither (avmhaya- 
dhvam) each to his own share!' He then quits his hold of the 
portions, and murmurs, ' The fathers have regaled themselves : like 
bulls they came each to his own share ! ' See .Sat. Br. II, 4, 2, 20 seq. ; 
V&g. S. p. 57. [The Kawva text of the Brahmata does not mention 
the formulas here any more than does our author.] He then shifts 
the cord back on his left shoulder, touches water, and hands the 
portions to the priests for them to eat. Katy. Ill, 4, 16-18. 
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41. And when he recites, 'Hither are called heaven 
and earth,' he hands it (the shadfavatta 1 ) to the 
Agnldhra. The Agnldhra eats (the two pieces), 
with the respective texts (Vdf. S. II, io-i i), ' Hither 
is called mother Earth ; may mother Earth call me 
to her ! Agni (am I) by virtue of my Agnidhraship. 
Hail!' 'Hither is called father Heaven; may father 
Heaven call me to him ! Agni (am I) by virtue of 
my Agnidhraship. Hail!' He, the Agnldhra, truly 
is the representative of heaven and earth, and there- 
fore he eats (the shadavatta) in this manner. 

42. And when (the Hotri) pronounces the bene- 
diction 2 , then (the sacrificer) mutters (V&g: S. 1 1, 10 a), 
' May Indra bestow on me that power of his ! may 
abundant riches accrue to us ! may there be blessings 
for us ! may there be true blessings for us ! ' For 
indeed this is a receiving of blessings : hence what 
blessings the priests on this occasion invoke on him, 
those he thereby receives and makes his own. 

43. [On the conclusion of the invocation and the 
eating 3 ] they cleanse themselves (with water poured) 

1 K&ty. St. Ill, 4, 19. There is some uncertainty as to the 
particular time when the Adhvaryu cuts the sha</avatt,a; cf. 
Hillebrandt, p. 123. Mahidhara on V&g. S. II, 10 remarks: When 
the Hotr» pronounces the call to heaven and earth, then he (the 
Adhvaryu), having put one piece of each of the two cakes in 
(the two bowls of) the SlWavatta (vessel), gives it to the Agnidh ; 
and the latter eats it with the formulas ' Hither is called (the mother 
Earth),' &c. The ' six cuttings' of the Sharfavatta consist of a piece 
of the Agni cake with an ' underlayer ' and a dripping of butter for 
each of the two bowls of the Sha</avatta dish. 

* That is, the formula 'Hither is called the sacrificer,' see par. 29. 

' The priests eat first their quarter of the cake and then, with the 
sacrificer, their share of the idL The Hotr;' eats also the avSn- 
tare<fa, with the text (ksv. S. I, 7, 8), 'O ld&, accept graciously our 
share 1' &c. 
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through the two strainers (pavitra, ' purifier'). For 
they have now performed the irfa, which represents 
the domestic offerings ; and thinking, ' Purified by 
the purifiers we will now perform what part of the 
sacrifice remains still unaccomplished,' they cleanse 
themselves with the strainers. 

44. He (the Adhvaryu) then throws the two 
strainers on the prastara \ The prastara, doubtless, 
represents the sacrificer, and the two strainers the 
out-breathing and in-breathing: hence he thereby 
invokes out-breathing and in-breathing on the sacri- 
ficer ; and for this reason he throws the strainers on 
the prastara. 

Second BrAhmaata. 

The After-Offerings (AnutAgas). 

i. They now remove two burning samidhs (from 
the Ahavanlya fire). That fire, indeed, is now worn 
out, (and therefore useless) for the after-offerings, 
since it has been carrying the sacrifice to the gods : 
' Let us perform the after-offerings in such (fire) as 
is not out-worn !' thus they think, and for this reason 
they remove those two burning samidhs (from the 
fire). 

2. Thereupon they again move them close (to the 
fire). Thereby they cause the fire to increase again 
and to be no longer out-worn : ' Let us perform 
what part of the sacrifice remains still unaccom- 
plished in such (fire) as is not out-worn ! ' so think 
they, and for this reason they again move them 
close (to the fire). 

3. He (the Agnidhra) then puts on the kindling- 

1 See I, 3, 2, 5 seq. The KSwva text omits this paragraph. 
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stick (which was reserved at the time of kindling) '. 
He thereby kindles that (fire): ' Let us perform in the 
well-kindled (fire) what part of the sacrifice remains 
unaccomplished ! ' thus he thinks, and for this reason 
he puts on the samidh. 

4. The Hot*-*' consecrates it (the kindling-stick), 
with the formula (Vif. S. II, 14a), 'This, O Agni, 
is thy kindler; mayest thou grow and increase by 
it ; and may we also grow and increase !' for even as 
before he recited over the fire when it was being 
kindled, so also now he recites. This is the Hotrt's 
duty; but the sacrificer himself may pronounce the 
consecratory formula, if he think that the Hotrt does 
not know it 2 . 

5. He (the Agnidhra) then sweeps (the fire) to- 
gether. He thereby harnesses it : ' Thus harnessed, 
may it convey (to the gods) what part of the sacrifice 
still remains unaccomplished !' thus he thinks, and 
for this reason he sweeps it together. He sweeps 

1 See I, 4, 1, 38. The Adhvaryu takes the fresh stick (samidh), 
asks the permission of the Brahman to step forward for the after- 
offerings ; and orders the Agnidhra to put the stick on, and trim, 
the fire. Whilst the Brahman mutters his formula (Vi^. S. II, 
12-13), 'This thy sacrifice, O divine Savitr/, they proclaimed to 
Br/Tiaspati, the Brahman,' &c. (see 1, 7, 4, 2 1), the Agnidhra executes 
the Adhvaryu's orders. K&ty. Ill, 5, 1 ; II, 2, 21. 

2 That is to say (as would appear), if the Hotr/' follows a school 
which does not recognise this particular ceremony as belonging to 
theHot/Y's ritual. Thus the Afval. Sr. makes no mention of it, and 
hence a Hotrt belonging to the .Sakala or Bishkala ^akhas 
would not undertake the recitation of this consecratory formula. 
The .Sankhay. St., on the other hand, does prescribe it (cf. 
Hillebrandt, Neu- und Vollm. p. 135, note 4), and a Hotrt of the 
Kaushitaki-jakha would accordingly claim it as his privilege or 
duty to consecrate the samidh. For a somewhat different view, 
cf. Weber, Ind. Stud. X, 155; V, 408. 
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once (with the band of the fire-wood along each 
of the three enclosing-sticks); for thrice each time 
they swept for the gods on the former occasion 1 : 
' Lest we should do it in the same way as for the 
gods;' thus he thinks, and accordingly he sweeps 
once each time in order to avoid repetition (of sacri- 
ficial performance). Repetition he would undoubtedly 
commit, if he were to sweep thrice the first time and 
thrice the second : for this reason he sweeps once 
(along each stick). 

6. He sweeps (each time), with the formula (Va^ - . 
S. II, 14 b), 'O Agni, food-gainer, I cleanse thee, 
the food-gainer, who hast hastened to the food !' On 
the former occasion he said, 'thee who art about 
to hasten (to the food),' for on that occasion he was 
indeed about to hasten thither; now, however, he 
says, ' who hast hastened (to the food),' for now he 
has indeed hastened thither : for this reason he says 
4 thee who hast hastened.' 

7. He now makes the after-offerings. Whatever 
gods he invokes by means of this sacrifice, and for 
whichever of them this sacrifice is performed, to all 
offering has now been made ; and to all those to 
whom offering has been made, he now, after that, 
offers once more : hence the name 'after-offerings.' 

8. Now this is why he makes the after-offerings. 
The after-offerings assuredly are the metres 2 , and 
the metres are the cattle of the gods : hence as 
cattle, when harnessed, here convey (burdens) for 
men, so in like manner the metres, being harnessed, 

1 See I, 4,4, 14. While, on the former occasion, the Agntdhra 
in sweeping moved round the fire, on the present occasion he 
remains standing on the north side of it. Katy. Ill, 5, 4. 

2 See I, 3, 2, 8, 9. 
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convey the sacrifice to the gods. Now the occasion 
on which the metres gratified the gods, and for 
which the gods, in their turn, then gratified the 
metres, was when before this the metres, on being 
harnessed, conveyed the sacrifice to the gods and 
thereby gratified them. 

9. And this again is why he makes the after- 
offerings. The after-offerings are the metres : hence 
he thereby gratifies the metres, and for this reason 
also he makes the after-offerings. By whatever 
team, therefore, he has himself drawn, that (team) 
he would thereby unyoke, saying, ' Give it to drink, 
feed it well!' and thus his team is propitiated. 

10. In the first place he makes offering to the 
Barhis (sacrificial -grass covering). Though the 
smallest metre, the gayatri is yoked first of the 
metres 1 ; and this on account of its strength, since, 
having become a falcon, it carried off the Soma from 
heaven 2 . They consider it unseemly, however, that 
the gayatri, being the smallest metre, should be 
yoked first of the metres ; and the gods accordingly 
arranged the metres here, at the after-offerings, so 
as it ought to be, ' lest there should be a confusion.' 

11. In the first place, then, he offers to the 
Barhis. The Barhis indeed is this world; the 
Barhis is the plants : hence he thereby bestows 
plants on this world, and these plants are firmly 
rooted in this world. Now this entire universe 
(fagat) is contained in this (metre), and therefore 
the latter is (called) ^agatl : this is why they have 
placed the ^agatl metre first. 

12. In the second place he offers to Narasawsa. 

1 See, for instance, I, 3, 4, 6. 

2 For this myth, see I, 7, 1, 1. 
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Now, Nar&ra/wsa is the air. Man (nara), namely, 
means (human) being ; and these same beings move 
about in the air speaking aloud. And when he 
(man) speaks, they .say 'he chants (sa.ms);' and 
therefore NarAyawzsa is the air 1 . But the trish/ubh 
also is the air 2 , and for this reason they have placed 
the trish/ubh second. 

13. Then Agni is the last (to whom offering is 
made). Agni assuredly is the gayatrl; and there- 
fore they placed the gayatri last. In this way they 
established the metres in complete and proper order ; 
and hence no confusion here takes place. 

14. The Adhvaryu 8 says (to the Hotri), 'Pro- 
nounce the offering-prayer (yAfyi) to the gods!' 
and the Hotri (begins his prayer) at all (the three 
offerings) with ' The divine . . . .' For the metres as- 
suredly are the gods of the gods, since they are 
their cattle, and cattle means a home, and a home 
is a safe resting-place. The after-offerings, doubtless, 
are the metres : therefore the Adhvaryu says, ' Pro- 
nounce the offering-prayer to the gods!' and at all 
of them the Hotri begins with ' The divine ...*.' 

1 That is, because man (nara) speaks, chants (ramsati) in it 

* Either because both are in the middle (viz. the trish/ubh of the 
three chief metres, and the air between heaven and earth), or because 
they consist of eleven parts (viz. the trish/ubh of eleven syllables, 
and the air having ten directions, Sat Br. VI, 2, 2, 34 ; VIII, 4, 
2, 13, with itself as the eleventh), or because they are both con- 
nected with Rudra. Comm. 

' As on previous occasions, the Adhvaryu first calls on the 
Agnfdhra, ' Bid (Agni) hear (o jravaya) !' and the latter responds 
by 'Yea, may (he) hear (astu frausha/)!' This is repeated before 
each of the two other after-offerings. See I, 5, 2, 16. 

4 The drift of the argument of this paragraph is not quite clear to 
me. The after-offerings have for their deities the metres, and hence 
the latter are apparently called the deities of the deities, that is, of the 
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1 5. ['The divine Barhis (or Narlrawsa) may accept 
(the offering)] for abundant obtainment of abundant 
gift! [Vausha/!]' For a deity only the vasha/-call 
is pronounced, to a deity only offering is made ; 
but here at the after-offerings there is no (proper) 
deity \ When he says ' The divine Barhis,' in this 
there is neither Agni, nor Indra, nor Soma ; when 
he says ' The divine Nara^awsa,' neither is there 
in this anything whatever (of the nature of a god) ; 
and what Agni there is (in the third offering-prayer), 
he indeed is virtually the gayatrl. 

16. The reason, then, why he offers with the 
formula ' for abundant obtainment of abundant gift V 

recipients of the offerings. The difference between the fore-offer- 
ings and after-offerings in regard to the offering-formula lies in this, 
that at the first fore-offering the Adhvaryu, in calling on the Hotr», 
names the particular object of the offering, viz. ' Pronounce the offer- 
ing-prayer to the samidhs!' while for the remaining prayS^as he 
merely calls ' Pronounce the offering-prayer 1' and the Hotr»" begins 
all his prayers (after the introductory Sgur-formula) with the name 
of the respective recipient of the oblation. At the after-offering, on 
the other hand, the Adhvaryu calls each time, ' Pronounce the 
offering-prayer to the gods' (or, according to Katy. Ill, 5, 8, 
optionally without ' to the gods,' the second and third times), and 
the Hotr/'s prayers begin with ' The divine (Barhis, or Narlrawsa, 
or Agni Svish/akr»'t). . . .' See I, 5, 3, 8 seq. 

1 Agni Svish/akn't, the recipient of the third after-offering, is, as 
we saw, regarded as representing the gSyatri metre. 

* Vasuvane vasudheyasya (vetu); perhaps better, as Sdyana, 
on Taitt. S. II, 6, 9, takes it, ' May he partake of the gift of wealth 
for the (sacrificer's) obtainment of wealth.' 'For the wealth- 
desirer of wealth-gift '= 'for the desirer of wealth-possession,' 
St. Petersb. Diet. Our author apparently takes it in the sense of 
' for the obtainer of wealth and for the receiver of wealth ;' and 
Mahfdhara (Vig. S. XXII, 48; XXVIII, 12) interprets it 'for the 
giving (or obtainment) of wealth and for the depositing of treasure 
(i. e. for burying a treasure in the sacrificer's house 1)' HarisvSmin 
takes vasuvane as vocative; but the accent is against his view. 
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is that Agni is the obtainer of wealth, and Indra is 
the recipient of wealth ; and Indra and Agni are 
indeed the (joint) divinity of the metres : and in this 
way it is for a deity that the vasha/ is pronounced, 
and to a deity that the offering is made. 

1 7. After he has made the last after-offering, he 
pours together (the butter which remains in the 
upabhrzt with that which attaches to the ^uhu), 
and offers it (by pouring it from the ^uhu in a line 
from west to east into the fire). For doubtless these 
are the after-offerings to the fore-offerings : hence 
even as there, at the fore-offerings 1 , he makes the 
spiteful enemy pay tribute to the sacrificer, and the 
one to be consumed pay tribute to the consumer; 
so now he makes him pay tribute at the after- 
offerings. 

Third BrAhma^a. 
SCktavaka, .Saa/yuvaka, and Offering of Remains*. 
I. He now separates the two spoons (^uhu and 
upabhm), with the text (Va.f. S. II, 15a), 'May 
I be victorious after the victory of Agni and Soma ! 
with the impetus of the (sacrificial) food I urge 
myself on.' With his right hand he moves the^uhu 
eastwards (from its usual place on the prastara-bunch 
upon the altar), with the text (ib. b), ' May Agni 
and Soma drive him away who hates us, and whom 

1 See I, 5, 3, 18. 

* The whole of the third. Brihmawa is taken up with the duties 
of the Adhvaryu and Agnidhra at the three ceremonies : paragraphs 
1-19 with those at the suktav&ka; pars. 20-22 with those at the 
ja/rcyuvaka; and pars. 23-27 with those at the offering of the 
remains (sa«srava) of butter. The duties of the Hotr/ are then 
detailed in the fourth Brahmana. 
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we hate ! with the impetus of the (sacrificial) food 
I drive him away.' With his left hand he moves 
the upabhrzt westwards (from its place on the 
barhis to outside the altar) : — Thus, if the sacrificer 
himself (does it) 1 . 

2. And if the Adhvaryu (does it, he says), ' May 
this sacrificer be victorious after the victory of Agni 
and Soma ! with the impetus of the food I urge 
him on ;' and, 'May Agni and Soma drive him away 
whom this sacrificer hates, and who hates him ! with 
the impetus of the food I drive him away.' Thus 
he does at the full-moon sacrifice, because the full- 
moon offering belongs to Agni and Soma. 

3. At the new-moon sacrifice, on the other hand, 
he uses the texts (ib. c, d), ' May I be victorious after 
the victory of Indra and Agni 2 ! with the impetus 
of the food I urge myself on;' and, ' May Indra and 
Agni drive him away who hates us, and whom we 
hate! with the impetus of the food I drive him 
away :' — Thus, if the sacrificer himself does it. 

4. And if the Adhvaryu (does it, he says), ' May 
this sacrificer be victorious after the victory of Indra 
and Agni ! with the impetus of the food I urge him 
on;' and, 'May Indra and Agni drive him away 
whom this sacrificer hates, and who hates him ! with 
the impetus of the food I drive him away.' Thus 
he says at the new-moon sacrifice, because the new- 



1 In Taitt. Br. Ill, 3, 9 a different symbolical explanation is 
given of the separation of the spoons: it is said there that by 
shifting the ^uhu eastwards, he drives away the enemies that have 
been born ; and by shifting the upabhrrt towards the west, he drives 
away those that will be born hereafter; and the sacrificer then 
stands firmly established in this world. 

* See p. 162, note 3. 
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moon offering belongs to Indra and Agni. And in 
this manner he separates (the spoons) according 
to the respective deities. This is why he thus 
separates them : 

5. Behind the ^uhu stands the sacrificer, and 
behind the upabhrz't stands he who means evil to 
him : hereby, then, he brings the sacrificer forward 
to the front (or east), and the one who means evil 
him he drives back (or towards the west). Behind 
the ^uhu stands the eater (enjoyer), and behind the 
upabhrzt the one to be eaten (enjoyed): thus he 
now brings the eater (enjoyer) to the front, and the 
one to be eaten (enjoyed) he drives back. 

6. Thus the separation (of the eater and the 
eaten) is effected in one and the same act ; and hence 
from one and the same man spring both the enjoyer 
(the husband), and the one to be enjoyed (the wife) : 
for now kinsfolk.(fatya^)live sporting and rejoicing 
together, saying, ' In the fourth (or) third man (i. e. 
generation) we unite V And this is so in accordance 
with that (separation of the spoons). 



1 This passage is of considerable importance, as showing that 
the prohibition of intermarriage between near blood-relations, — so 
rigidly enforced in later times, and already formulated in passages 
such as Apast. Dharm. II, 5, 15, 16, 'One must not give one's 
daughter to a man belonging to the same gotra. Nor to one related 
(within six degrees) on the mother's (or father's) side.' Gobh. 
Ill, 4, 3-5, 'One must take for one's wife one who is not of the 
same gotra, or one who is not sapint/a to one's mother,' — was not 
as yet firmly established in our author's time. Harisvdmin remarks 
on our text, that the Kfinvas allow intermarriage in such cases 
from the third generation — (the Ka»va text of the Sat Br. reads, 
' In the third man we unite, in the fourth man we unite ') — and the 
Saurash/ras from the fourth generation; and that the Dakshi- 
»&tyas allow marriage with daughters of the mother's brother, 
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7. Thereupon (the Adhvaryu) anoints the en- 
closing-sticks (paridhi) with (the butter attaching 
to) the g\x h u. With that (spoon) with which he has 
made offering to the gods, with which he has con- 
cluded the sacrifice, he thus gratifies the enclosing- 
sticks : this is why he anoints them with the .fuhu. 

8. He anoints them (successively) 1 , with the texts 
(Vif. S. II, 16 a-c), ' For the Vasus thee !' 'For the 
Rudras thee!' ' For the Adityas thee !' For these — 
to wit, the Vasus, Rudras, and Adityas — are three 
(classes of) gods : ' for them (I anoint) thee,' he 
thereby says. 

9. Thereupon, taking hold of the (middle) en- 
closing-stick, he calls (on the Agnldhra) to bid (them) 
listen 2 : thus (i.e. by touching the paridhi) it is for 
the enclosing-sticks that he calls for the srausha/. 
The ^raushaAcall assuredly is the sacrifice : hence 
he thereby expressly gladdens the enclosing-sticks 
by means of the sacrifice : for this reason he calls 
for the jrausha/, while taking hold of the enclosing- 
stick. 

10. Having called for the srausha/ (and been 
responded to by the Agnldhra), he thus addresses (the 
Hotrz), 'The divine Hotrz's 3 are summoned — ,' the 
divine Wotris, namely, are (represented by) these 

and with sons of the father's sister. See Weber, Ind. Stud. X, p. 75; 
Max M tiller, History of Ancient Sanskrit Literature, p. 387 ; Btlhler, 
Sacred Laws of the Aryas, I, p. 126. 

1 Viz. in the order in which they were laid around, i. e. first the 
middle one, then the southern, and lastly the northern one. K&ty. 
Ill, 5, 24. 

1 The Adhvaryu calls on the Agnldhra with ' Make listen (o si&- 
vaya) ; and the latter responds with ' Yea, may (one) listen 1 (astu 
xrausha/). See I, 5, 2, 18 seq. 

* SSyawa on Taitt. S. 1, 1, 13 explains this by 'Impelled are the 
divine Hotns by the highest Lord (paramejvara).' 
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enclosing-sticks, since these are Agnis (fires) 1 . 
When he says, ' the divine Hotrz's are summoned 
(ishita),' he means to say, 'the divine Hotrz's are 
wished for (ish^a).' [He continues], ' — for the pro- 
clamation of success V — for on this the gods them- 
selves are indeed intent, to wit, that they should 
speak what is favourable (conducive to success, 
sadhu), that they should do what is favourable : 
hence he says ' for the proclamation of success.' — 
' The human one is called upon for the song of 
praise (suktavaka) 3 !' by these words he urges on 
this human HotW to singing praises. 

ii. He now takes the prastara-bunch 4 . The 
prastara assuredly is the sacrificer : hence whither- 
soever his sacrifice went, thither he thereby wishes 
him good-speed 6 ! Now it is to the world of the gods 
that his sacrifice went ; and to the world of the gods 
accordingly he thereby takes the sacrificer. 

1 On the Agnis officiating as Hotn, see I, a, 3, 1. 

* Thus S&ya»a explains bhadrav££yiya on Taitt. S. 1, 1, 13 
(vol. i. p. 233). For the Hotr/'s formula itself, see .Sat. Br. 

I. 9» i> 4- 

' According to KSty. Ill, 6, 1, and the other Sutras, the Adhvaryu 
adds here suktS bruhi, 'recite the praises (hymns)!' which SSyana 
on Taitt. Br. Ill, 6, 15 combines with the preceding suktavikSya, 
and explains thus: 'hod tva« suktasya viko vaAana/n yasya 
so 'yam devaA suktavakai (? i. e. Agni, cf. -Sat. Br. I, 9, 1, 4) tasmai 
suktavakaya deviya sukt& bruhi, ida/» dySvapn'thivtm anuvakoktSni 
jobhan&ni va/tanini kathaya(!);' but differently on Taitt. S. 1, 1, 13, 
' idaw dyav£pr*'thivf bhadram abhud (Taitt. Br- HI, 5, 10) itySdy- 
anuvaka£ suktam, tasya vako vaianam, tadartham manusho hoti 
preshitaA ; ato hetoA, he hotas tat suktam bruhi.' 

* The two stalks, called vidhr/ti (separation), separating the 
prastara-bunch from the barhis or grass-covering of the altar 
(cf. I, 3, 4, 10), he puts back in the place whence they were taken. 
KSty. Ill, 6, 4. 

6 S vaga, ? literally ' self-go,' i. e. ' success to him 1' 
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12. Should he desire rain, let him take up (the 
prastara), with this text (V&f. S. II, 16 d), ''Be ye 
in harmony with each other, O heaven and earth ! ' 
for when heaven and earth are in harmony with 
each other, then indeed it rains 1 : for this reason he 
says, ' be ye in harmony with each other, O heaven 
and earth !' — ' May Mitra and Varu«a favour thee 
with rain !' whereby he says, ' may he who rules over 
the rain favour thee with rain!' Now he that rules 
over the rain is undoubtedly that blowing one (Vayu, 
the wind) ; and he, it is true, blows as one only ; but, 
on entering into man, he becomes a forward and a 
backward moving one ; and they are these two, the 
out-breathing and the in-breathing. And Mitra and 
Varu»a assuredly are the out-breathing and in- 
breathing; and hence he says by that (prayer), 
' may he who rules over the rain favour thee with 
rain !' Let him then take it up, with this text, for 
then the rain will at all times be propitious. He 
anoints it (the prastara) : thereby he makes him (the 
sacrificer) an oblation, thinking, 'May he, as an obla- 
tion, go to the world of the gods !' 

13. He anoints the top (of the prastara with 
the butter) in the ^uhu, the middle part (with that) 
in the upabhWt, and the lower end (with that) in 
the dhruva; for the^uhu is, as it were, the top, the 
upabhm the middle, and the dhruva the root. 

1 Cf. Ait. Ar. Ill, 1, 2, 2-4 (Max Mttller, Up. I, p. 249): 'The 
first half (of a sawhita or combination of final and initial letters) 
is the earth, the second half heaven, their uniting the rain, the uniter 
Par^nya. And so it is when he (Par^anya) rains thus strongly, 
without ceasing, day and night ; then they say also (in ordinary 
language), " Heaven and earth have come together.'" See also 
Sat. Br. I, 7, 2, 16. 

[ia] R 
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14. He anoints (each time), with the text (Va^\ S. 
II, 16 e), ' May (the gods) eat, licking the anointed 
bird 1 !' He thereby causes it (the prastara and 
hence symbolically the sacrificer) to be a bird and 
fly up from this world of men to the world of the 
gods. He then draws it twice (towards the Aha- 
vaniya) alow (near the ground). The reason why 
he must draw it alow (is this) : the prastara is the 
sacrificer ; and in this way he does not remove him 
from this firm footing of his; and he, moreover, 
secures rain for this locality. 

15. He draws it along, with the text (V&f. S. II, 
16 f), 'Go to the spotted (mares) of the Maruts!' 
He means to say, ' Go to the world of the gods,' 
when he says, ' Go to the spotted (mares) of the 
Maruts 2 !' — ' Having become a spotted cow, go to 
the sky and thence bring us rain hither !' The 
spotted cow, doubtless, is this (earth) : whatever 
rooted and rootless food is here on this (earth), by 
that this (earth) is a spotted cow. ' Having become 

1 Vyantu vayo 'ktaw Tih&niA. Mahldhara interprets it, 
'May the birds (i.e. the metres) go (?to heaven, — taking and) 
licking the anointed (prastara).' The Kanvas read, 'vyantu vayo 
ripto rihawaA.' The Black Ya^us (Taitt. S. 1, 1, 13, 1) has 'aktaw 
riha«a viyantu vaya^, prag&m yoniw mi nirmr/ksham, apyayantam 
Spa oshadhayaV which Saya«a explains by ' May the birds having 
licked the anointed (top) go their several ways,' Sec.; and the 
Taitt. Br. Ill, 3, 9, 3 remarks to viyantu vayaA, 'Having made 
him birds, he makes him go to the heavenly world.' According to 
Saya»a, the three above formulas are by Apastamba referred to the 
three acts of anointing, whereas the others, he says, divide the first 
formula into two, and use the second one (pra^am, &c.) while the 
lower part of the prastara is anointed. See, however, Hillebrandt, 
Neu- und Vollm. p. 142, note 3. 

3 The Black Ya^us (Taitt. S. 1, 1, 13) has,' The spotted (mares) 
of the Maruts are ye (O plants) 1' 
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this (earth), go thou to the sky!' this is what he 
thereby says. ' Thence bring us rain hither ! ' From 
rain certainly spring vigour, sap, well-being : for this 
reason he says, ' thence bring us rain hither !' 

16. He then takes a single stalk from it. The 
prastara-bunch is the sacrificer ; and therefore, if he 
were to throw the whole prastara (at once) into the 
fire, the sacrificer would speedily go to yonder world. 
In this way, however, the sacrificer will live long ; and 
what the full measure of human life here on earth is, 
for that he takes this (single stalk) therefrom. 

17. Having held (the prastara) for a moment, he 
throws it into the fire : whither his (the sacrificer's) 
one (part of) self (or, body) 1 went, thither he thereby 
causes it to go 2 . But were he not to throw it into 
the fire, he would cut off the sacrificer from (yonder) 
world. In this way, however, he does not cut off 
the sacrificer from (yonder) world. 

18. He throws it (with its top) to the east, for the 
east is the region of the gods ; or to the north, for 
the north is the region of man. With the fingers 
only they should smooth it down, not with pieces of 
wood; since it is with sticks that they pierce any 
other corpse. Fearing, lest they should treat it in 
the same way as any other corpse, they should 
smooth it down with the fingers only, not with 
pieces of wood. When the Hotrt recites the song 
of praise, — 

19. The Agntdhra says (to the Adhvaryu), 'Throw 

1 The itara atma in pars. 17 and 19 have to be taken cor- 
relatively. 

1 That is to say, he makes sure that the sacrificer has really 
obtained the object for which the sacrifice was undertaken, — the 
right to go to the heavenly world after his death. 

R 2 



Digitized by 



Google 



244 SATAPATHA-BRAHMAJVA. 

(the single stalk) after (the prastara)!' — 'whither his 
(the sacrificer's) other self went, thither make it now 
go,' this is what he thereby says. [The Adhvaryu] 
having thrown it silently after, touches himself 1 , 
with the text (Vif. S. II, 16 f) : 'Guardian of the 
eye art thou, O Agni; guard mine eye!' In this 
way also he does not throw himself into the fire 
after (the prastara or sacrificer). 

20. He (the Agnldhra) then says 2 (to the Adh- 
varyu), 'Discourse together!' — he thereby says, 
' Make him (the sacrificer) discourse with the gods.' 
[The Adhvaryu asks], ' Has he gone (to the gods), 
Agnidh ?' whereby he says, 'Has he really gone ?' — 
'He has gone!' replies the other. — 'Bid (the gods) 
hear !' by these words he (the Adhvaryu) means to 
say, ' Make him (the sacrificer) be heard, make him 
be noticed by the gods!' — 'May (one or they) hear 
(srausha^)!' thereby he (the Agnldhra) means to 
say, ' They know him, they have recognised him.' 
Thus the Adhvaryu and the Agnldhra lead the 
sacrificer to the world of the gods. 

2 1 . He (the Adhvaryu) then says, ' Good-speed to 
the divine HotWs 3 !' The divine Hotrz's assuredly 
are these enclosing-sticks, since these are Agnis 
(fires) : it is to them that he thereby bids good- 
speed, and therefore he says, 'good-speed to the 



1 He touches himself near the heart, or, according to Vaidyanatha, 
he touches his eyes. After this he has, as usual, to touch the lustral 
water. See p. 2, note 2. 

1 Here begins the fawyuvdka ; see p. 241, note r. 

' ' Svaga* dafvyi h6tr*bhyaft.' The form daivy a seems to have 
become fixed before hotri', in consequence of its frequent use, 
especially in the Apri hymns, as nom. ace. dual daivy a h6tara; 
and in the invocation of the Lfi, as nom. plur. dafvya h6t&rah. 
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divine Hotm!' — 'Success (svasti) to the human!' 
thereby he desires that this human Hotri may not 
fail. 

22. He now throws the enclosing-sticks into the 
fire. The middle enclosing-stick he throws first, 
with the text (Va^. S. II, 17 a), 'The stick which 
thou laidst around thee, O divine Agni, when thou 
wert concealed by the Pa«is, I bring thee for thy 
pleasure; may it not prove faithless to thee!' — With 
(ib. b), ' Approach ye the place beloved of Agni !' 
he throws the two others after it. 

23. He then 1 seizes the guhd and the upabhWt 
at the same time. For on the former occasion 2 , 
when he anoints (the prastara — sacrificer), he makes 
him an oblation, thinking, ' May he, as an oblation, go 
to the world of the gods!' for this reason he seizes 
the ^uhu and the upabhm at the same time. 

24. He seizes them for the Visve Deva^ (the All- 
gods). For, assuredly, when any sacrificial food is 
taken without being announced to any one deity, 
then all the gods think that they have a share in it. 
Now when he takes that sacrificial food, the (residue 
of) butter, he does not announce it to any one deity ; 
and hence he takes up (the two spoons) for the 
Vi^ve Deva^, and thus makes that (residue of 
butter) the vai^vadeva 8 at the havirya^»a. 

25. He seizes them, with the text (V&f. S. II, 18), 

1 Here begins the offering of the remains (sawsrava) of butter ; 
see p. 236, note 2. 

2 See par. 14 above. 

' The author again connects the havis-offering with the more 
solemn Soma-sacrifice; the third, or evening, libation of Soma 
being supposed to belong to theVijve DevlA; cf. Va#. S. XIX, 26; 
Ait. Br. VI, 4. 



Digitized by 



Google 



246 satapatha-brAhmajva. 

' The residue (of the butter) ye have for your share, 
ye, mighty by (this) food!' the residue, of course, 
is that which remains ; — 'O ye gods, staying on the 
prastara, and representing the enclosing -sticks 1 ;' 
for both the prastara and the enclosing-sticks have 
been thrown into the fire; — 'All of you, applauding 
this speech,' thereby he makes it the vauvadeva 
(belonging to the VLyve Deva^) ; — ' Be seated on this 
couch of grass (barhis) and enjoy yourselves! 
Svaha! Va/ 2 !' as one offers what has been con- 
secrated by ' vasha/,' this (residue) thereby becomes 
such for him (the sacrificer). 

26. For whomsoever they take the sacrificial food 
from a cart, for him they unyoke (the spoons, by 
placing them) on the yoke of that cart, thinking, 
' Where we yoke, there we also unyoke s ;' for from the 
same place where they yoke, they also unyoke. For 
him, on the other hand, for whom they take it from 
a jar, (they unyoke the spoons, by placing them) on 
the wooden sword, thinking, ' Where we yoke, there 
we also unyoke;' for from the same place where 
they yoke, they also unyoke. 

27. Yoke-fellows, indeed, are these two spoons 
for the sacrifice : he yokes them when he starts * (or, 

1 Paridhey ih, literally 'ye who are to be laid around;' according 
to Mahfdhara=paridhibhavaA. The Kawva text has pari- 
dhayaA, ' enclosing-sticks.' The Black Ya^us (Taitt. S. I, 1, 13, 2) 
has 'barhishadaA (sitting on the barhis)' instead. 

* The original meaning of this sacrificial call, as of the apparently 
allied vasha/, vausha/, appears to be, 'May he (Agni) carry it 
(the oblation to the deity)!' Cf. p. 88, note 2. , 

» See I, 1, 2, 8. 

4 This seems to refer to the time when he gets the spoons ready 
for their sacred use. He then wipes them with sacrificial grass ; 
that is, he, as it were, rubs down the horses before starting on 
his journey to the world of the gods. See p. 68, note 1. 
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first uses them). Now, were he only to release 
(unyoke) either of them after putting it down, it 
would fall down just as a draught animal 1 (would, 
if made to lie down before being unyoked). At the 
Svish/akm these two undergo an unyoking : he 
then lays them down, and so unyokes them. He 
then yokes them again, at the after-offerings. Having 
performed the after-offerings, he effects another un- 
yoking : he lays them down, and so unyokes them. 
Thereupon he yokes them again when he seizes 
them both at the same time; and when he has 
travelled over the way for which he has yoked 
them, he unyokes them. After the sacrifice offspring 
(is produced). Hence this man yokes (unites), and 
then unyokes, and again yokes them ; and when he 
has travelled over the way for which he yoked them, 
he finally unyokes them. He lays (the spoons) 
down, with the text (V&£\ S. II, 19 a), ' Fond of 
butter are ye; protect the two yoke-fellows! gracious 
are ye : lead me to grace !' whereby he says, 'good 
are ye : lead me to goodness !' 

Ninth AdhyAya. First BrAhmajva. 
1. Now 2 when (the Adhvaryu) says, 'The divine 
Hotris are summoned for the proclamation of success, 

1 I adopt the interpretation of Harisvamin, who translates 
avar^et by adhaA patet. The St. Petersb. Diet, apparently 
proposes 'he would unharness them, as he would unharness a 
horse (or team).' According to Harisvamin, the author here con- 
troverts the view of the ATarakas (iarakajruti), who apparently 
taught that the (symbolical) unharnessing of the spoons should 
succeed their being laid down on the yoke; while our author 
maintains that the unharnessing should precede the laying down. 

s The author now proceeds to give in detail the formulas to 
be recited by the Hotr »' during the ceremonies treated in the pre- 
ceding Brahmana (see p. 236, note 2); pars. 1-23 treating of the 
suktavaka; pars. 24-29 of the .ramyuvaka. 
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the human one is called upon for the song of praise 
(sukta-vaka);' and when the Hotrt thereupon recites, 
he recites good words only 1 : he thereby invokes 
a blessing on the sacrificer. It is indeed after the 
sacrifice that he thus invokes a blessing. A twofold 
reason there is for his invoking the blessing after 
the sacrifice. 

2. He who sacrifices, assuredly, is the producer 
of the sacrifice, since it is by his order that the 
priests spread it, that they produce it He (the 
Hotrt) now invokes a blessing; and that blessing 
invoked by him, the sacrifice, on its part, realises 
for this (sacrificer), knowing as it does that he has 
produced it. For this reason he invokes a blessing 
after the sacrifice. 

3. He who sacrifices, assuredly, pleases the gods. 
Having pleased the gods by that sacrifice, — that is, 
partly by 7?*k-verses, partly by Yafus-formulas, and 
partly by oblations, — he obtains a share among them. 
When he has obtained a share among them, then 
(the Hotrt) invokes a blessing (on him) ; and that 
blessing, invoked by him, the gods realise for this 
(sacrificer), knowing as they do that he has pleased 
them. For this reason also he invokes a blessing 
after the sacrifice. 

4. He intones 2 , — ' Successful this has turned out, 
O heaven and earth — ,' for successful indeed it has 
turned out, when one has completed the sacrifice. — 
' We have completed the song of praise, and the 

1 Suktaiva tad &ha, which the commentator paraphrases by 
sfiktiny aha. It is apparently intended as an explanation of the 
term suktav&ka. The word sukta here has exceptionally the 
accent on the penultimate. 

1 See p. 240, note 2. The formulas are given Taitt. Br. Ill, 5, 
10; ksv. S. I, 9, 1. 
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utterance of worship 1 ,' for indeed these two, the 
singing of praises and the utterance of worship, 
form the sacrifice : and accordingly he thereby says, 
' We have accomplished the sacrifice, we have ob- 
tained possession of the sacrifice. — ' Thou, O Agni, 
art the voice of praise at the listening 2 of heaven 
and earth,' he thereby says to Agni, ' Thou art the 
voice of praise, while heaven and earth listen.' — ' May 
heaven and earth be propitious to thee, O sacrificer, 
at this sacrifice ! ' whereby he says, ' May heaven 
and earth abound in food for thee, O sacrificer, at 
this sacrifice.' 

5. 'They, propitious to the cattle 8 , profuse in 
gifts,' he thereby says, ' May they both be propitious 
to the cattle, and profuse in gifts.' — ' They, the fear- 
less and inscrutable*;' he thereby says, 'Mayest thou 
not be afraid of anybody ; may no one obtain before 
thee this thy wealth !' 

1 'Suktav&kam uta namov&kam.' Our author seems to refer 
these terms to the iJ/k-verses and the Ya^ns-formulas used during 
the sacrifice. SSyawa, oh Taitt. S. II, 6, 9, takes 'namovaka' in a 
more restricted sense, viz. as referring to the formula 'namo deve- 
bhyaA.' Both the Black Ya^ur-veda and Ajv. £. add 'r/'dhyisma 
sukto>4yam,' which has probably to be taken in the sense of ' May 
we accomplish that which is expressed in the suktas.' [Sayawa, 
' May we succeed with the sukta yet to be pronounced.'] 

s For upajruti the Black Ya^ur-veda has upa^rito, which 
Saya»a explains, 'Since thou art established in heaven and earth, 
thou art able to recite the sukta.' 

' .Sawgavi seems to be a corruption of .Sawgayi (propitious to 
the household), which is the reading of the Black Ya^ur-veda and 
JLrv. S. (cf. Rig-veda IX, 97, 17). 

* ? Apravede, according to S£ya»a, on Taitt. S. 1, 1, 13, in an 
active sense, 'they who do not tell of, do not betray, our faults' 
(hence 'verschwiegen,' reticent, discreet, St. Petersb. Diet.) 'Dim- 
cult to obtain,' Harisvamin. Our author apparently takes it in the 
sense of ' not obtained before.' 
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6. 'They, of wide abode, the afforders of safety;' 
he thereby says, 'May they both be possessed of 
wide abodes and exempt from danger.' — 'They, 
the rain-skied, the water-pouring,' he thereby says, 
' May they both be possessed of rain.' 

7. ' They, the genial and beneficent ;' he thereby 
says, ' May they both be genial and beneficent.' — 
'They, the rich in sap and substance;' he thereby 
says, ' May they both abound in moisture and afford 
the means of subsistence.' 

8. ' They, of easy access and good abode ; ' 
he thereby says, 'May yonder (sky), which thou 
approachest from below, afford thee easy access; 
may this (earth) on which thou abidest (or movest) 
afford thee good abode.' — 'With their knowledge — ,' 
thereby he says, ' Both of these approving — ' 

9. 'Agni has graciously accepted this oblation, 
he has grown in strength, he has acquired greater 
power,' he thereby refers to Agni's butter-portion. — 
' Soma has graciously accepted this oblation, he has 
grown in strength, he has acquired greater power,' 
he thereby refers to Soma's butter-portion. — ' Agni 
has graciously accepted this oblation, he has grown in 
strength, he has acquired greater power,' he thereby 
refers to the indispensable cake which is (offered) on 
both occasions (the new and full-moon sacrifice). 

10. And in the same way according to the re- 
spective deities. ' The butter-drinking gods have 
graciously accepted the butter, they have grown in 
strength, they have acquired greater power;' thereby 
he refers to the fore-offerings and after-offerings ; for 
the butter-drinking gods truly are the fore-offerings 
and after-offerings. — 'Agni, by virtue of his Hotrt- 
ship, has graciously accepted this oblation, he has 
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grown in strength, he has acquired greater power;' 
thereby he refers to Agni, in virtue of his HotWship. 
With ' has graciously accepted' he thus enumerates 
those deities to whom offering has been made : in 
saying ' Such a one has graciously accepted the 
oblation, such a one has graciously accepted the 
oblation,' he accordingly prays for the accomplish- 
ment of the sacrifice ; for whatever oblation the gods 
graciously accept, by that he gains great things : 
hence he says, '(he) has graciously accepted it.' 
And '(he) has grown in strength' he says, because 
what the gods delight in, they make mountain high : 
for this reason he says '(he) has increased.' 

11. '(He) has acquired (lit. made for himself) 
greater power' he says; for assuredly the power 
of the gods is the sacrifice : it is the latter therefore 
which they make still greater; and for this reason he 
says ' (he) has acquired greater power.' 

12. ' May he prosper in this sacrifice which goes to 
the gods !' he thereby says, ' May he be successful in 
this sacrifice which goes to the gods.' — ' Thus prays 
this sacrifices N. N. *;' here he gives the name, and 
thereby makes him directly successful in his prayer. 

1 3-. ' He prays for long life,' what there (viz. at 
the invocation of the ida) 2 was (called implicitly) 
'future worship of the gods,' that is here (called), 
expressly ' long life.' 

1 Axv. 5. reads twice asau 'N.N., N.N.;' and the commentary 
remarks that the Hotr» has here to pronounce both the ordinary 
name of the sacrificer, and his n&kshatra name (i. e. the mystic 
name given him for the duration of the sacrifice, and derived from 
the respective lunar mansion, or its tutelary deity). This practice 
was probably not yet in vogue in the time of our author. Cf. Weber, 
Nakshatra II, p. 316 seq. 

* See I, 8, i, 30 seq. 
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14. 'He prays for abundant offspring,' — what then 
was ' more abundant offering,' that is here expressly 
' abundant offspring.' He who proceeds in this way 
will ensure dominion. He may, however, say, ' He 
prays for future worship of the gods,' for thereby 
(he ensures) long life, offspring, cattle '. 

15. ' He prays for more abundant offering,' thereby 
(he prays for) that same object. ' He prays for 
dominion over his co-evals (or countrymen);' — his 
co-evals, doubtless, are his vital airs, for he is born 
along with his vital airs : hence he thereby prays 
for vital airs. 

16. 'He prays for a heavenly abode;' — he who 
sacrifices assuredly sacrifices with the desire that 
there may be for him also (a place) in the world of 
the gods : he thereby confers on him a share in the 
world of the gods 2 . 'May he obtain, may he 
accomplish what he prays for through this offering!' 
he thereby says, ' May all, that he prays for through 
this offering, be fulfilled to him !' 

1 7. These five prayers for blessings he offers now, 
and three (he offered) at the \dk, these are eight 
Of eight syllables, truly, consists the gayatrl metre, 
and the gayatrl means vigour : hence he thereby 
imparts vigour to the prayers. 

18. Let him not offer more than these; for if he 
offered more, he would do what is in excess ; and 
what is in excess at the sacrifice, that remains over 

1 The ritual of the Black Ya^ur-veda (Taitt. Br. Ill, 5, 10; Taitt 
S. II, 6, 9, 7) and the Ajv. S. prescribe both these formulas. The 
order of formulas also, as there given, differs somewhat from that 
of our work. 

s The Black Ya^ur-veda and Ajv. 5. insert here, ' He prays for 
all that is dear to him.' 
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for the benefit of his spiteful enemy: hence he 
should not offer more (prayers) than these. 

19. Even less, — seven (he may offer) 1 . — 'May 
the gods vouchsafe him that!' he thereby says, 
' May the gods grant him that' — ' May the god 
Agni solicit that from the gods, we men from Agni — ,' 
he thereby says, ' May the god Agni solicit that 
from the gods, and we will then solicit it for this 
(sacrificer) from Agni — ' 

20. ' — What was searched for and found 2 ;' they 
indeed searched for the sacrifice, and found it : there- 
fore he says, ' what was searched for and found.' — 
And 'may both heaven and earth guard this one 
(en am) from anxiety!' he thereby says, 'may both 
heaven and earth protect him from suffering.' 

2i. Here now some say, 'And may both heaven 
and earth guard me (ma 3 ) . . . ,' arguing that in this 
way the Hotri does not exclude himself from the 
benediction. Let him not, however, say this ; for, 
surely, the benediction at the sacrifice is for the 
sacrificer : what then have the officiating priests to 
do with it ? Whatever blessing the officiating priests 
invoke at the sacrifice, that is for the sacrificer only. 
On the other hand, whoever says, 'and may both 
heaven and earth guard me...,' does not establish 

1 That is, if he chooses to omit the second formula mentioned in 
par. 14. 

* ' Ish/am £a vittam fa.' This is also the reading of the Ajv. S. 
(?'What was wished for and obtained'). The Ka«va text reads 
' ish/a/n kz, vittaw labhut.' Our author seems here to refer to the 
legend in I, 5, 2, 6 seq., or to that in I, 6, 2, 1 seq. The reading of 
the Black Ya^us, ish/am ta. vltaw kz, ' what has been offered up and 
accepted (eaten by the gods),'is probably the original and correct one. 

' The Ka«va recension, the Black Ya^ur-veda, and Ajv. 5. read 
no,' us.' 
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that blessing anywhere : let him therefore say, ' and 
may both heaven and earth guard this one. ..." 

22. 'Hither lies the course of any boon;' he 
thereby makes over to this (sacrificer) whatever is 
excellent in the sacrifice : for this reason he says, 
1 hither lies the course of any boon.' 

23. 'And this adoration (shall be offered) to the 
gods!' having attained the completion of the sacrifice, 
he thereby renders adoration to the gods : for this 
reason he says, ' and this adoration to the gods !' 

24. Thereupon he pronounces the 'All-hail and 
blessing' (jam-yos) 1 . Now it was Samyu Barhas- 
patya who perceived, in its true nature, the con- 
summation of the sacrifice. He went to share in 
the world of the gods. Thereupon that (knowledge) 
was entirely lost to men. 

25. It then became known to the i?zshis, that Samyu 
Barhaspatya had perceived, in its true nature, the 
consummation of the sacrifice, and had gone to share 
in the world of the gods. By pronouncing the sa.m- 
yoh, they attained to that same consummation of the 
sacrifice which .Samyu Barhaspatya had perceived; 
and to that same consummation of the sacrifice, 
which Samyu Barhaspatya had perceived, this (\\otrt) 

1 See p. 247, note 2. The original meaning of the terms 
jam yos, as they occur in the Rig-veda, is happily rendered by 
Professor Max Muller (Translation of the Rig-veda, I, p. 182) by 
'health and wealth.' In the sacrificial ceremonial a deeper sig- 
nificance has come to be attached to this benedictory formula, for 
which it is difficult to find an exact equivalent. The entire umyu- 
vaka, as here given, forms part of a khila to the last book of the 
2?«k-Sa»»hit£ ; cf. Max Muller's edition, vol. vi. p. 32; A. Weber, 
Ind. Stud. IV, p. 431. The Black Ya,gus version of the legend 
regarding .Samyu Barhaspatya (Taitt. S. II, 6, 10) is quite different 
from ours ; they were both invented to explain jam yos. 
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attains by pronouncing the $am-yo^. For this 
reason he pronounces the 'All-hail and blessing.' 

26. He intones, ' We long for that All-hail and 
blessing (sa.m-yoA);' whereby he says, 'We long for 
that consummation of the sacrifice which .Samyu 
Barhaspatya perceived. 

2 7. ' Success to the sacrifice, success to the lord 
of sacrifice!' he who wishes for the consummation 
of the sacrifice, thereby wishes success to the sacri- 
fice and success to the lord of sacrifice. — ' Bliss 
(svasti) to us, bliss to men!' he thereby says, 
' May we enjoy bliss among the gods, bliss among 
men!' — 'May the means of salvation ascend on 
high!' he thereby says, 'May this sacrifice secure 
for us the world of the godsl' 

28. ' All-hail, for us, to the two-footed, all-hail to 
the four-footed * ! ' for so far as the two-footed and 
the four-footed (extend), so far does this universe (ex- 
tend). Having now attained the consummation of 
the sacrifice, he bids All-hail to this (sacrificer), and 
for this reason he says, 'All-hail, for us, to the two- 
footed, all-hail to the four-footed ! ' 

29. He then touches (the earth) thus with this 
(finger) 2 . Non-human, verily, he becomes at the 

1 This formula occurs almost identically in Rig-veda VI, 74, 1 ; 
VII, 54, 1 ; (IX, 69, 7.) Cf. Max Mtiller, Translation of the Rig- 
veda, I, p. 1 80, where attention is drawn to a somewhat similar 
phrase in the Umbric prayers of the Eugubian tables. 

* In Kity. Ill, 6, 21 the touching of the altar is prescribed, with 
the text V%. S. II, 19 b; the commentators differ as to whether 
the sacrificer or the Adhvaryu is to do this. The Kawva SarahM 
omits that formula, and hence assigns this touching to the Hotrt. 
Harisvamin remarks that the Hotrt' touches the earth with the 
little finger of his right hand, as stated in the KS«va recension. 
The latter reads ' with the little finger.' No mention is made in 
the Ajv. 5". of this touching of the earth on the part of the Hotr/. 
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time when he is chosen for the office of sacrificial 
priest; and, this earth being a safe standing-place, 
he thereby (viz. by touching the earth) stands 
on this safe standing-place; and he thereby also 
again becomes human : for this reason he thus 
touches (the earth) with this (finger). 

Second BrAhmawa. 

THE PATNtSAJ/YACAS. 

i. Being about to perform the patnlsawya^as 1 , 
they betake themselves back to the Garhapatya fire. 
The Adhvaryu takes the ^uhu and sruva, the Hotri 
the veda, and the Agnldhra the butter-(melting) pot 

2. Here now the Adhvaryu, according to some, 
passes the Ahavaniya on the east side. Let him 
not, however, do this ; for were he to walk on that 
side, he would be outside the sacrifice. 

3. According to others, the Adhvaryu walks (so 
as to pass) behind the (sacrificer's) wife 2 . Let 
him not, however, do this either; for verily the 
Adhvaryu is the fore-part, and the wife is the hind- 
part of the sacrifice : hence, if he were to pass so, 
it would be as if one were to put his head behind ; 
and he (the Adhvaryu) would be outside the sacrifice. 

1 The meaning of the term seems to be 'offerings made (to some 
deities) along with the wives (of the gods);' the deities to whom the 
four offerings are made, being Soma, Tvash/r/, the Devapa- 
tnyaA (wives of the gods), and Agni Gri'hapati. 

4 The lady of the house occupies a seat south-west of the 
Garhapatya fire. See I, 3, 1,12. The Adhvaryu now sits down 
with raised knees (south of her, with his face to the north-east). 
Katy. Ill, 7, 5. The Agntdhra sits down in the same way north of 
the fire, with his face to the south, and the Hotr* in the middle ; cf. 
Hillebrandt, Neu- und Vollm.p. 151. 
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4. According to others, the Adhvaryu passes 
between the wife (and the Garhapatya fire). Let 
him not, however, do this either; for were he to 
pass that way, he would cut off the wife from the 
sacrifice. Along the east side of the Garhapatya 
and the inner side of the Ahavanlya (he passes) ; 
for thus he is not outside the sacrifice ; and as be- 
fore, in walking forward (to the Ahavanlya), he passed 
along the inner side, so he now also takes that path. 

5. They now perform the patntsawya^as. From 
the sacrifice offspring is assuredly produced; and 
(that offspring) produced from the sacrifice is pro- 
duced from union ; and (the offspring) produced 
from union is produced after (in consequence of) the 
completion 1 of the sacrifice: hence one thereby (i.e. 
by the patnlsawzy&fas) causes that (offspring) to be 
produced by means of a productive union after the 
completion of the sacrifice. And so now also off- 
spring is produced by means of a productive union 
after the completion of the sacrifice. This is why 
they now perform the patnlsawya^as. 

6. He makes offering to four deities. Four doubt- 
less means a couple; for a couple means a pair 
(dvandva, lit. two and two), and two and two in- 
deed they are: thus a productive union is thereby 
effected; and accordingly he makes offering to four 
deities. 

7. He makes (the offerings) of butter for sacrifi- 
cial food. Butter indeed means seed : hence he 
thereby scatters seed, and therefore makes them of 
butter for sacrificial food. 

1 Or, ' is produced from the hind-part of the sacrifice,' i. e. from 
the sacrificer's wife, seated behind the altar, see par. 3. 

["] s 
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8. In a low voice they engage in this (per- 
formance) 1 . Secretly, doubtless, union takes place ; 
and secretly also (takes place) what (is spoken) in 
a low voice : this is why they perform in a low 
voice. 

9. He first makes offering to Soma. Soma 
indeed means seed ; hence he thereby scatters seed : 
this is why he makes offering to Soma. 

10. He then makes offering to Tvashtrt. Now, 
it is Tvash^7 who transforms seed which is scat- 
tered. Accordingly it is he who transforms the seed 
now scattered 2 : this is why he makes offering to 
Tvashtri. 

11. He then makes offering to the wives of the 
gods. In the wives, in the womb, the seed assuredly 
is planted, and thence it is produced ; hence he 
thereby plants the seed in the wives, in the womb ; 
and thence it is produced : for this reason he makes 
offering to the wives of the gods. 

1 2. When he offers to the wives of the gods, he 
shuts (the fire) out from view on the eastern side ; 
for, up to the time when they offer to the samishfo- 
yafus, the deities continue waiting, thinking, ' This 

1 The Adhvaryu calls on the HoW: 'For Soma (Tvash/W, &c. 
respectively)' (in a low voice) — 'recite!' (aloud). The Hotr/then 
recites the invitatory prayer (anuvikyS, for which see Asv. St. 
I, 10, 5) in a low voice, except the concluding ' om !' which he pro- 
nounces aloud. The Adhvaryu now calls on the Agnidhra, who 
responds with 'Astu jrausha/.' Thereupon the Adhvaryu calls on 
the Hotr», 'For Soma,' &c. (in a low voice), — 'pronounce the 
offering prayer !' (aloud); and the Hotrt recites the y&gy&, in a low 
voice, except the concluding ' Vausha/,' which is pronounced aloud, 
and simultaneously with which the Adhvaryu pours the oblation 
(consisting of four ladlings of butter from the butter-pot into the 
^uhu, by means of the sruva) into the fire. 

2 He does so in his capacity of divine artificer and architect. 
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he must offer up to us !' He thereby conceals (this 
offering) from them ; and accordingly Yi/»avalkya 
says, 'Whenever human women here eat 1 (they do 
so) apart from men.' 

13. He then makes offering to Agni, the house- 
holder. Agni, indeed, is this world: hence it is for 
this world that he thereby produces offspring and 
that this offspring is produced : this is why he makes 
offering to Agni, the householder. 

14. This (ceremony) concludes with the ida 2 ; for 
here are neither enclosing-sticks nor the prastara- 
bunch. For on that occasion when he wishes the 
sacrificer good-speed (svagi) 8 by (offering) the pra- 
stara, good-speed is at the same time wished to this 
consort also, since the wife comes (immediately) after 
the husband. But were he to use a substitute for the 
prastara-bunch, he would produce lassitude (in the 
wife) : for this reason this (ceremony) should con- 
clude with the ida. Nevertheless a substitute for 
the prastara is (optionally) made. 

15. If he choose to use a substitute for the pra- 
stara, he thereby wishes the wife good-speed just as 



1 Gighatsanti, 'eat greedily, swallow their food.' The Kawva 
text does not mention Ya^navalkya, but merely says, 'hence 
women also here swallow their food apart from men.' 

* The i^i-ceremony (I, 8, 1, 18) is repeated after the patntsam- 
ySg-as, together with the .Samyuvaka and the offering of remains, 
but with special reference to the mistress of the house. Since the 
prastara-bunch and the enclosing-sticks have already been con- 
sumed by the fire, the Suktavaka is omitted on the present 
occasion j the Adhvaryu merely throwing a stalk of the reed-grass 
of the veda into the fire, as a substitute for the stalk of the prastara 
(representing the sacrificer). 

3 See I, 8, 3, 1 1 seq. 

S 2 
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he wishes the sacrificer good-speed by means of 
the prastara. 

1 6. If he choose to use a substitute for the pra- 
stara, he plucks out one stalk from the veda, and 
anoints its top in the ,^uhu, its middle part in the 
sruva, and its lower end in the butter-pan. 

17. The Agnldhra then says, ' Throw (it) after 1 !' 
[The Adhvaryu] having thrown it silently after (the 
prastara into the fire), touches himself, with the text 
(Vif. S. II, 16 f), ' Guardian of the eye art thou, O 
Agni, guard mine eye!' and in this way he avoids 
throwing himself after (the prastara into the fire). 

18. He (the Agnldhra) then says (to the Adh- 
varyu), 'Discourse together!' (The Adhvaryu says), 
'Has he gone (to the gods), Agnidh?' * He has 
gone!' 'Bid (the gods) hear!' 'May (one or they) 
hear!' 'Good-speed to the divine Hotrisl Success 
to the human!' [Then the Adhvaryu to the Hotrt], 
'Pronounce the "All-hail and blessing!"' 

19. Thereupon 2 he (the Adhvaryu) seizes at the 
same time the gvh& and sruva. On the former 
occasion 3 indeed, by anointing (the prastara), he 

1 See I, 8, 3, 19 seq. 

2 That is, after the Hotri has again recited the .Sarayuvaka, in 
the same way as above, I, 9, 1, 26-29. 

3 Viz. at the offering of the remains of butter (I, 8, 3, 23), of which 
the present ceremony is the counterpart. Dr.Hillebrandt, Neu- und 
Vollm. p. 160, (after a scholiast) calls this modification Pragraha- 
homa (offered to Agni adabdhayu aritama). According to Katy. 
Ill, 7, 18; 19, this ceremony is followed by the performance, in the 
Dakshi/za fire, of two(guhoti) oblations of butter, to Agni samverapati 
and Sarasvatt respectively (see the formulas Va^. S. II, 20 b, c); 
and the pish/alepa-ahuti to the Vwve Dev&A, being an offering of 
the remnants of dough, left from the preparation of the sacrificial 
cakes. These offerings would then be succeeded by the ceremonies 
treated in par. 21 seq. 



Digitized by 



Google 



i kXnda, 9 adhyAya, 2 brahman a, 23. 261 

made (the sacrificer) an oblation, thus thinking, 
' May he go to the world of the gods as an obla- 
tion ! ' For this reason he now seizes the ^uhu and 
sruva at the same time. 

20. He seizes them for Agni, with the text 
(Va^. S. II, 20 a), 'O Agni, unimpaired in vigour, 
far-reacher !' because Agni is immortal, he says, 
' unimpaired in vigour;' and because Agni is farthest- 
reaching, he says, ' far-reacher 1 .' — ' Guard me from 
the thunderbolt ! guard me from bonds ! guard me 
from defective sacrifice! guard me from noxious 
food ! ' he thereby says, ' Protect me from all kinds 
of injury!' — 'Make our nourishment free from 
poison !' — nourishment means food : ' make our food 
wholesome, faultless!' this is what he thereby says. — 
' In the lap, pleasant to sit in ;' he thereby says, ' in 
thyself.' — ' Svaha! Va7!' since one offers what has 
been consecrated by 'vasha/,' this (residue of butter) 
thereby becomes such for him. 

21. The mistress then unties the veda-bunch. 
The altar (vedi) assuredly is female and the veda 
is male. For union the veda was made : and accord- 
ingly when he touches (the altar) with it during 
the sacrifice, a union productive of offspring is 
thereby effected. 

22. And (the reason) why it is the mistress who 
unties the veda (is this) : the mistress is female and 
the veda is male ; consequently a union productive 
of offspring is thereby effected: this is why the 
mistress unties the veda. 

23. She unties it. Should she wish to do so 

1 Harisvamin derives ajitama and zsishihz from a;, 'to eat' 
(instead of from as, 'to reach, penetrate'), hence 'the greatest 
eater.' Mahidhara gives both derivations. 
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with a Ya^iis-text, let her do so with this one (Va^ - . 
S. II, 21 a), 'The Veda art thou: whereby thou, 
O divine Veda, hast become Veda for the gods, 
thereby mayest thou become Veda for me 1 !' 

24. (The Hotri) strews it (from the Garhapatya) 
as far as (the east end of) the altar 2 ; for the altar is 
female and the veda is male ; and from behind the 
male approaches the female : from behind (i. e. west) 
he accordingly causes it (the altar) to be approached 
by that male, the veda. For this reason he strews 
(the grass of the veda) as far as (the east end of) 
the altar. 

Concluding Ceremonies. 

25. He (the Adhvaryu) now makes the samish/a- 
ya^xjs-oblation, thinking, ' In the east my sacrifice 
shall be completed!' Were he to perform the 
samish/aya^us-oblation first and then the patnl- 
sawya^as, that sacrifice of his would be completed 
in the west (behind the sacrificer) 8 : hence he makes 

1 According to Katy. Ill, 8, 2, the lady thereupon unties the 
grass-cord with which she was girt (see I, 3, 1, 12), with the text, 
' I free myself from Vanwa's noose wherewith the gracious Savitr* 
bound me ; place me unscathed, together with my husband, in the 
lap of eternal law, in the world of righteousness!' Aw. 1, 11, 3, 
however, assigns this ceremony to the Hotri ; and no doubt rightly, 
since it is not mentioned by our author, and the V&g. S. does not 
give the formula. Thereby also the original form of the text (Rig- 
veda X, 85, 24), ' I free thee,' &c, is preserved. Mahtdhara on 
Va^\ S. here takes 'veda' either in the sense of 'the Veda (-Rt% 
&c.),' or as ' the knower.' Perhaps it should rather be taken as 
' the obtainer.' 

* Thus a vedeA is explained by Harisvamin (according to 
comm. on Katy. Ill, 8, 3). Others take it in the sense of ' up to 
where the barhis begins.' 

' The patnisaajya^as were performed in the GSrhapatya fire, 
and therefore west of the altar; and on their completion, the priests 
betake themselves back to the Ahavantya. 
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the samish/aya^us-oblation at this particular time, 
thinking, ' In the east my sacrifice shall be com- 
pleted!' 

26. Now as to why it is called samish/aya/us 1 : 
whatever deities he invites through this (new or 
full-moon) sacrifice, and for whichever deities this 
sacrifice is performed, all those are thereby ' sacri- 
ficed to together' (sam-ish/a); and because he 
now makes a (butter) oblation 2 to all those deities, 
who have been 'sacrificed to together,' therefore 
this (oblation) is called samishfeya^us. 

27. And again as to why he performs the sam- 
ish/ayafus : whatever deities he invites through this 
sacrifice, and for whichever deities this sacrifice is 
performed, they continue waiting until the samish/a- 
ya^tis is performed, thinking, ' This he must offer to 
us ! ' These same (deities) he thereby dismisses in 
due form ; and whatever be the practice in their 
case in accordance with that he has, in thus per- 
forming it, produced the sacrifice, and having thus 
produced it he now establishes it safely where there 
is a safe basis for it : this is why he performs the 
samish/ayajfus. 

28. He makes the offering, with the text (Va^. 
S. II, 21 b), 'Ye path-finding gods,' — for the gods 



1 The real original meaning of the term would rather seem to 
have been ' the formula marking the completion of the sacrifice,' 
it having afterwards come to be applied to the oblation (to the 
wind-god) itself. Cf. par. 30 and Weber, Ind. Stud. IX, 232. 

8 Or rather, 'because to all those deities to whom an ish/i (or 
ya^ati-offering, made by the Adhvaryu standing south of the altar; 
and followed or accompanied by the vasha/-call) has been offered 
in common, he now makes an ahuti (or ^uhoti-offering, made by 
him whilst standing north of the altar, with the svaha-call).' 
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are indeed the finders of the path 1 ; — ' Having found 
the path — /thereby he says, 'having found the sacri- 
fice;' — 'Walk in the path!' thereby he dismisses them 
in due form ; — ' O divine Lord of mind, this sacri- 
fice — Svaha! — give to the wind!' for the sacrifice, 
indeed, is that blowing one (the wind). Having 
accordingly prepared this (special) sacrifice, he thereby 
establishes it safely in that (chief, full or new-moon) 
sacrifice, and thus unites sacrifice with sacrifice : for 
this reason he says, 'Svaha! give (it) to the wind !' 

29. He then offers up the barhis. The barhis, 
truly, is this world, and the barhis (consists of) 
plants : hence he thereby bestows plants on this 
world, and these plants are safely established in this 
world : for this reason he offers up the barhis. 

30. This offering he makes as an additional one, 
since the samish/ayag-us is the end of the sacrifice, 
and consequently what comes after the samish/a- 
ya^us is additional ; and because, in performing the 
samish/aya,fus, he offers to those (deities 2 ), and thence 
additional unlimited plants are here produced. 

31. He offers it, with the text (Va^ - . S. II, 22), 
' May the barhis combine with the sacrificial food, 
with the butter ! May Indra combine with the 
Adityas, the Vasus, the Maruts, and the Vwve 
Deva^! May what (has been offered with) 'Svaha' 
go up to the heavenly ether 3 !' 

32. Having thereupon walked round (from the 

1 Mahidhara refers g&tu-vida^ and vittva to vid,'to know.' 
* According to Harisvamin, he does so, since that offering is 

made for the sake of dismissing (satisfying) the deities. 

' Mahidhara interprets, ' May Indra — together with the Adityas, 

the Vasus, the Maruts, and the Vwve DevS^ — anoint the barhis 

thoroughly with the havis-like ghee,' &c. 
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north side of the Ahavanlya fire) to the south, 
he pours the prawita-water 1 out (on the altar). 
Now, when he spreads the sacrifice, he yokes it. 
But were he not to pour out (the pra«lta-water), 
the sacrifice, being unyoked, would, in moving back- 
ward, injure the sacrificer. In this way, however, 
the sacrifice does not injure the sacrificer ; and for 
this reason he pours out the prawita-water, after 
walking round to the south. 

33. He pours it out, with the text (V4f. S. II, 23 a), 
' Who 2 unyokes thee ? He unyokes thee ! For whom 
does he unyoke thee ? For him he unyokes thee ! 
For plenty!' He thereby announces to the sacri- 
ficer the highest prosperity. He pours it out with 
the same (vessel) with which he brings it forward ; 
for wherewith they yoke the team, therewith they 
also unyoke it : with the yoke-tie they yoke it, and 
with the yoke-tie they unyoke it By means of a 
potsherd he now throws the refuse from the cleaning 
of the rice 3 right under the black antelope skin ; 
with the text(V4f. S. II, 23b), 'The Rakshas' share 
art thou!' 

34. Now the gods and the Asuras, both of them 
sprung from Pra^apati, were contending about this 
sacrifice, (that is, their) father Pra^apati, the year. 
' Ours it (he) shall be ! ours it shall be,' they said. 

35. Thereupon the gods obtained possession of 
the whole of the sacrifice, and dispossessed those 

1 See p. 9, note 1. 

2 Or, Pra^pati . . ., see I, 1, 1, 13, with note. 

* See 1, 1, 4, 23-24. According to the Paddhati on Katy. Ill, 8, 
the Adhvaryu holds the deer-skin with his left hand over the utkara, 
or heap of rubbish, and pours the refuse under the skin on the 
utkara. 
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(Asuras) of it by (giving them) what was the worst 
part of the sacrifice, to wit, with the blood of the 
victim (they dispossessed them) of the animal sacri- 
fice, and with the refuse of the rice of the havir- 
ya^»a. ' May they be duly dispossessed of the 
sacrifice,' they thought ; for he indeed is duly 
dispossessed, who is dispossessed even while obtain- 
ing a (worthless) share. He, on the other hand, who 
is dispossessed without any share whatever, hopes 
for a while, and when it occurs to him, he says, 
' What share hast thou given me ?' Hence what 
share the gods set apart for those (Asuras), that 
same share he now makes over to them in pouring 
(the refuse of the rice) right under the black ante- 
lope skin. He thereby casts it into blind darkness, 
where there is no (sacrificial) fire. And in the same 
way he casts the blood of the victim into blind 
darkness, where there is no fire; thinking, 'Thou 
art the Rakshas' share!' For this reason they "use 
not the gore of the victim (for sacrificial purposes), 
since it is the Rakshas' share. 

Third Brahmaata. 

i. The sacrifice being now complete, he (the 
Adhvaryu) walks round (the fire) to the south, and 
pours out a vessel (of water); for thus it is 
(poured out) towards north : therefore he pours 
it out after walking round to the south. He who 
sacrifices, doubtless, sacrifices with a desire that he 
also may obtain a place in the world of the gods. 
That sacrifice of his then goes forth towards the 
world of the gods : after it follows the fee which he 
gives (to the priests), and holding on to the priests' 
fee (follows) the sacrificer. 
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2. That same path leads either to the gods or to 
the fathers 1 . On both sides two flames are ever 
burning : they scorch him who deserves to be 
scorched, and allow him to pass who deserves to 
pass a . Now, water is (a means of) lustration : hence 
he thereby lustra tes that path. 

3. A full (vessel) he pours out, because full means 
all : hence he thereby lustrates that (path) by means 
of the All. He pours it out continuously, uninter- 
ruptedly : hence he thereby lustrates that (path) in 
a continuous, uninterrupted manner. 

4. And again why he pours out a vessel (of 
water) is: where anything is done wrongly at the 
sacrifice, there they tear or wound it; and — water 
being (a means of) lustration — he lustrates it by that 
(means of) lustration, water ; he heals it with water. 

5. A full (vessel) he pours out, because full means 
all : hence he thereby heals it by means of the 
All. Continuously, uninterruptedly he pours it out : 
hence he thereby heals it in a continuous (lasting), 
uninterrupted manner. 

6. He (the sacrificer) intercepts it with his open 
hands held together, while reciting the text (Va^ - . 

1 Cf. Mahabh. XII, 525, 'Two paths are known, one leading to 
the gods, and one leading to the fathers;' and ib. XIII, 1082, 
' That sun is said to be the gate of the paths leading to the gods ; 
and that moon is said to be the gate of the paths leading to the 
fathers.' See also A^and. Up. V, 3. In .Sat. Br. VI, 6, 2, 4 the 
gate of the heavenly world is said to be situated in the north- 
east; whilst that of the world of the fathers, according to XIII, 
8, 1, 5, lies in the south-east Cf. Kaushit. Up. I, 2 seq. (Max 
Mflller, Up. I, p. 274), ' Verily, the moon is the door of the heavenly 
world,' &c. 

* According to Harisvamin, they scorch him who has not ful- 
filled his duties, and allow him to pass who has done so. 
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S. II, 24), ' We have united with lustre, with vigour, 
with the bodies 1 , with the happy spirit. May 
Tvashtri, the dispenser of boons, grant us riches, 
and make even what was injured in our body!' 
What was torn, that he thereby heals. 

7. He then touches his face (with the water in 
his hands). The reason why he thus touches his face 
is twofold : water means ambrosia, and with ambrosia 
he accordingly touches himself; also he thereby 
transfers to himself that sacred work (the sacrifice) : 
for these reasons he touches his face. 

8. He now strides the (three) Vish«u-strides. He 
who sacrifices assuredly gratifies the gods. In 
gratifying the gods by that sacrifice — partly by riks, 
partly by ya^us, partly by oblations — he acquires 
a share among them; and having acquired a share 
among them, he goes to them. 

9. And again why he strides the Vish«u- 
strides, is: Vishmi, truly, is the sacrifice, by 
striding (vi-kram) he obtained for the gods that 
all -pervading power (vikranti) which now belongs 
to them. By his first step he gained this same 
(earth), by the second this aerial expanse, and by 
his last (step) the sky. And this same pervading 
power Vishwu, as the sacrifice, obtains by his strides 
for him (the sacrificer): for this reason he strides 

1 That is, with the departed persons, the fathers; or, more 
probably, with new bodies (?), cf. the funereal hymns, Rig-veda X, 
14-18; especially X, 15, 14; 16, 5; 14, 8. Perhaps, however, it 
would be better to construe, ' by (our) bodies we have united with 
lustre and vigour ; by (our) mind with bliss.' In IV, 6, 1, 1 it is said, 
that the sacrificer is born in the next world with his entire body ; 
similarly XI, i, 8, 6; XII, 8, 3, 31. For further quotations regard- 
ing the views on future existence, see A.Weber, Ind. Streifen, I, 
p. 20 seq.; J. Muir, Original Sanskrit Texts, V, p. 314 seq. 
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the Vish«u-strides. Now it is indeed from this 
(earth) that most (beings) go (upwards). 

10. Hence (he strides thrice) with the texts (Vi^. 
S. II, 25 a-c), 'On the earth Vish»u strode by means 
of the gayatri metre : excluded therefrom is he who 
hates us, and whom we hate!' ' In the air Vishwu 
strode by means of the trishAibh metre : excluded 
therefrom is he who hates us, and whom we hate!' 
' In the sky Vish«u strode by means of the^agatl 
metre : excluded therefrom is he who hates us, and 
whom we hate !' When one has thus ascended 
these worlds, that is the goal, that the safe refuge : 
the rays of him (the sun) who burns there, are 
the righteous (departed) 1 ; and what highest light 
there is 2 , that is Pra/apati or the heavenly world. 
Having then in this way ascended these worlds, he 
reaches that goal, that safe refuge. Now he who 
wishes to'give instructions from hence, should come 
hitherwards from above. Twofold is the reason 
why he should come hitherwards from above: 

11. By (or, from) the escape (of the enemies) 3 
indeed the conquering gods formerly gained first 
the sky, and then this aerial expanse ; and there- 



1 In VI, 5, 4, 8 we shall meet with the statement, that 'the stars 
(nakshatra)are the lights of righteous men who go to the heavenly 
world.' In the same passage, however (as in others), the naksha- 
tras (lunar mansions) are represented as divine female beings (with 
undipped wings; cf. VS^. S. XI, 61), with whom, in IX, 4, 1, 9, the 
moon is said to live together, as the Gandharvas with the Apsaras. 
4 See par. 16 with note. The Ka»va text reads, 'yat param bhSti.' 
* ApasarawataA; i. e. by allowing the enemies to escape, viz. 
first from the sky to the air, and then from the air to the earth. It 
also, however, has the meaning of 'from escape;' that is, the gods 
drove the enemies to the earth, whence there was no escape for 
them. 
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upon they drove their enemies away from this 
(earth), whence there was no escape. And in like 
manner he (the priest) also by the escape (of the 
enemies) gains first the sky, and then this aerial 
expanse ; and thereupon he drives his enemies away 
from this (earth), whence there is no escape. This 
earth indeed is a firm footing : hence he thereby 
stands firm on this firm footing. 

12. And in this way also (he may stride) 1 : 'In 
the sky Vishmi strode by means of the ^agatl 
metre : excluded therefrom is he who hates us, and 
whom we hate !' 'In the air Vishmi strode by means 
of the trish/ubh metre : excluded therefrom is he 
who hates us, and whom we hate!' 'On the earth 
Vish«u strode by means of the gayatri metre : 
excluded therefrom is he who hates us, and whom 
we hate!' — With the texts (VSf. S. II, 25 d, e), 
' (Excluded) from this food ! from this resort !' 
(pratish/^a, he looks down upon his portion and 
the altar respectively.) For on this (earth) all 
this food is safely established (pratishMita): for 
this reason he says, ' From this food ! from this 
resort!' 

13. He then looks towards the east. The east, 
indeed, is the region of the gods : for this reason he 
looks towards the east 

14. He looks, with the text (Vdf. S. II, 25 f), 
' We have gone to the realm of light (svar).' The 

1 The sacrificer in making the strides of Vishwu, may begin 
either with the stride on earth or with that in the sky (Katy. Ill, 
8, 11, 12). He begins from the southern hip (or south-west corner) 
of the altar, and makes three strides eastward with his right foot in 
front, reciting one formula with each stride, along the south side of 
the altar up to the Ahavaniya fire. 
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realm of light assuredly means the gods : hence he 
thereby says, 'We have gone to the gods.' — With 
(ib. g), 'We have united with splendour' (he looks 
on the Ahavaniya fire) : he thereby says, ' We have 
united with the gods.' 

15. He then looks up to the sun, for that is the 
final goal, that the safe resort. To that final goal, 
to that resort he thereby goes : for this reason he 
looks up to the sun. 

16. He looks up, with the text (Va^-.S. II, 26 a), 
'Self-existent art thou, the best ray of light!' The 
sun is indeed the best ray of light \ and therefore he 
says, ' Self-existent art thou, the best ray of light' 
'"Light-bestowing art thou : give me light (var^as)!" 
so say I,' said Y4^»avalkya, 'for at this indeed the 
Brahmawa should strive, that he be brahmavar- 
iasin (illumed by the brahma, or sacred writ).' 
Aupoditeya 2 , on the other hand, said,' He indeed 
will give me cows 3 : (therefore I say), " Cow-giving 
art thou, give me cows!"' Thus whatever wish 
he (the sacrificer) entertains (and expresses), that 
wish is granted to him. 

17. He then turns (from left to right), with the 
text (Va^ - . S. II, 26 b), ' I move along the course of 

1 Seven rays of the sun are mentioned, Rig-veda 1, 1 05, 9 ; 11,5,2; 
Ath.-veda VII, 107,1. Mahidhara remarks that four of them lie in, 
or point to, the four quarters ; one pointing upwards and another 
downwards ; and the seventh, and best, being the disc of the sun 
itself, called Hirawyagarbha. This apparently is the param 
bhas, or most excellent light, which in par. 10 is identified with 
Pra^apati, or the heavenly world. 

8 That is, Tumiw^a Aupoditeya Vaiyaghrapadya, as the Ka«va 
text reads; cf. Taitt. S. I, 7, 2, 1. 

s The heavenly rays of light are regarded as the heavenly cows, 
Naigh. I, 5 ; Nir. II, 6. 



Digitized by 



Google 



272 SATAPATHA-BRAHMA.YA. 

the sun;' having reached that final goal, that safe 
resort, he now moves along the course of that (sun) 1 . 

18. Thereupon he steps to(upa-stha) the Gar- 
hapatya fire. Twofold is the reason why he steps 
to the Girhapatya : the Girhapatya is a house, and 
a house is a safe resort, hence he thereby stays 
in a house, that is, in a safe resort And, besides, 
what full measure of human life there is for him 
here, that he thereby attains (upa-stha). This is 
why he steps to the Girhapatya fire. 

19. He steps to it, with the text (Vi£\ S. II, 27 a), 
' O householder Agni, may I become a good house- 
holder through thee, O Agni, the householder! 
Mayest thou, O Agni, become a good householder 
through me, the householder!' there is nothing in 
this requiring explanation. — 'May our household 
matters be unlike a cart with only one bullock,' he 
thereby says, ' may our household matters be free 
from calamities;' — 'for a hundred winters!' he thereby 
says, ' may I live a hundred years.' He need not, 
however, say this ; for man lives even longer than 
a hundred years : hence he need not say this. 

20. He then turns (from left to right), with the text 
(Va^-. S. II, 27 b), 'I move along the course of the 
sun:' having reached that final goal, that safe resort, 
he now moves along the course of that (sun). 

21. Now (in pronouncing the following text) he 



1 When he has executed the pradakshiwa movement, he has 
to repeat the movement in the opposite direction, in accordance 
with the general rule, Katy. I, 8, 24. The same applies to par. 20. 
Gn the sun-wise circumambulation, with and without fire, see p. 37 
note, p. 45 note; also Martin, Western Isles, pp. 16-20, 85, 97, 
116-119, 241, 277; Forbes Leslie, Early Races of Scotland, 
index, s. v. deisiol. 
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inserts his son's name : ' May this son (N. N.) carry 
on this manly deed of mine 1 !' Should he have no 
son, let him insert his own name. 

22. He then steps up to the Ahavanlya fire. 
Silently he steps to it, thinking, ' In the east my 
sacrifice shall be completed !' 

23. Thereupon he divests himself of the vow, 
with the text (Va^-. S. II, 28 b), ' Now am I he that 
I really am.' For, in entering upon the vow, he 
becomes, as it were, non-human ; and as it would 
not be becoming for him to say, ' I enter from truth 
into untruth ;' and as, in fact, he now again becomes 
man, let him therefore divest himself of the vow, 
with the text, 'Now am I he that I really am 2 .' 



1 The Madhyandina text of the V%. S. does not give this 
formula. The Kanva text of the Sawhita has the following 
(Weber's edition, p. 59), ' Woven art thou, a web art thou : weave 
me along (? extend my life) at this sacrifice, at this holy deed, in 
this food, in this world!' 'May my son weave on (continue) this 
work, this manly deed of mine 1' Thus also Kity. Ill, 8, 25. The 
Kanva text of the Brahmana, however, mentions only the formula 
given above. According to Laugakshi he names his favourite son ; 
according to Sahkhayana, his eldest son, or as many sons as he 
has. See comm. on Kity. IV, 12, 11. 

* See 1, 1,1,6. For another mode of divesting oneself of the 
vow, see 1, 1, 1, 3. 
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SECOND KANDA. 



THE AGNYADHANA, THE AGNIHOTRA, THE 

PIA^APITK/YAG^A, THE AGRAYA^ESHH, 

AND THE /sTATURMASYAN!. 



I. THE AGNYADHANA or ESTABLISHMENT OF THE 

SACRED FIRES. 

First Adhyaya. First BrAhmaya. 

The Agny-adhana (or Agny-adheya), or ceremony of esta- 
blishing a set of sacrificial fires, on the part of a young householder, 
is, as a rule, performed on the first day of the waxing moon. Some 
authorities also allow the performance to take place at full moon, 
probably in order to enable the newly-married couple to enter on 
their sacred duties with as little delay as possible. Moreover, special 
benefits are supposed to accrue to the performer of the ceremony 
from the conjunction of the new moon with certain lunar asterisms; 
though the author of our work, at any rate, does not seem greatly 
to encourage this practice, but rather to urge the pious householder 
to set up fires of his own, whenever he feels a longing for the 
sacrifice. 

The normal performance of the Agnyadhana, as that of the full 
and new-moon offerings, requires two days; the first of which is 
taken up with preliminary rites, while the second — that is, the first 
day of the respective half-moon — is devoted to the chief ceremonies, 
beginning with the production of the sacred fire by friction. (See 

II, i, 4, 8 seq.) 

After the sacrificer has chosen his four officiating priests— viz. 
the Brahman, Hotr», Adhvaryu, and Agnidhra (or Agnfdh) — he. 
proceeds, together with them, to erect the two sheds or 'fire- 
houses.' In order to determine their exact sites, the Adhvaryu 
first draws from west to east the so-called 'easterly' line (cf. I, 2, 5, 
14), and on it marks, at 8, 11, or 12 prakramas or steps from each 
other, the centres of the Garhapatya and Ahavantya fire-places, 
the outlines of which he then traces, making each a square aratni or 
cubit in area, the former circular, the latter square. The Dakshi- 
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wagni orAnvaharya-paiana, ifit is required at all, is of the same 
area, but of semicircular form, and lies south of the space between 
the altar and the Garhapatya fire. The Garhapatya fire-house is 
constructed with its laths running either from west to east, or from 
south to north, and a door on the south side ; and so as to enclose 
both the Garhapatya and Dakshina fires. The Ahavantya fire-house, 
on the other hand, with its laths necessarily running from west to 
east, and an entrance from the east, contains the Ahavaniya fire 
and the altar (vedi) adjoining it on the west, and partly enclosing it 
with its ' shoulders' on the north and south sides. The two houses 
are also open to each other on the inner side ; and sufficient space 
is left on all sides for freely moving around the fires. 

The Adhvaryu then procures a temporary fire, — either producing 
it by friction, or obtaining it from certain specified sources in the 
village, — and after the usual fivefold lustration of the Garhapatya 
fire-place (cf. p. 2), he lays down the fire thereon. Towards sunset 
the sacrificer [while seated east of the Ahavaniya house] invokes 
the gods and manes with ' Gods, fathers 1 fathers, gods I I sacrifice, 
being who I am ; neither will I exclude him whose I am : mine own 
shall be the offering, mine own the toiling, mine own the sacrifice !' 
He then enters the Ahavantya house from the east, passes through 
it to the Garhapatya, and sits down behind (west of) the fire ; his 
wife at the same time entering the Garhapatya house from the south 
and seating herself south of him, — both facing the east. Thereupon 
the Adhvaryu hands to the sacrificer two pieces of wood (ara»i), — if 
possible, of axvattha; grown out of a s amt tree, — to be used next 
morning for the production (or 'churning') of the sacred fire by 
one of them (the upper ara«i) being rapidly drilled in a hole in the 
other (or lower arawi). [The sacrificer and his wife then lay the 
upper and lower sticks respectively on their laps ; whereupon certain 
propitiatory ceremonies are performed by them, and honours are 
paid to the priests and the sticks ; and the latter are finally deposited 
on a seat.] In the house of the Garhapatya a he-goat may then be 
tied up for the night, which, if it belong to the sacrificer, is to be pre- 
sented by him to the Agnidhra on the completion of the sacrifice. 

After sunset the Adhvaryu measures out four vessels of husked 
rice grains — each containing three handfuls, which quantity is con- 
sidered sufficient to furnish a meal for one man — on an ox-hide 
died red [and spread out with the hairy side upwards and the neck- 
part to the east]. With this rice the (odana) /Jatushprajya, or 
' (pap) to be eaten by the four (priests),' is prepared on the provi- 
sional Garhapatya fire. When it is ready, the Adhvaryu makes a 
hollow in the pap and pours clarified butter into it He then takes 

T 2 
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three kindling-sticks (samidh), anoints them with some of that ghee, 
and puts them on the fire one after another, with texts (cf. note on 
II, i, 4, 5). Thereupon the sacrificer [having paid due honours to 
the priests by washing their feet and giving them perfumes and 
wreaths, &c, and assigned to each his share] bids them eat 

During the night the sacrificer and his wife have to remain awake 
and keep up the fire. When the night clears up, the Adhvaryu ex- 
tinguishes the fire, or, if there is to be a Dakshi»4gni, he takes it 
southwards and keeps it in a safe place till that fire is made up. He 
then draws with the wooden sword three lines across the fire-place 
and proceeds with the preparation of the hearth-mounds in the way 
set forth in the first Brahmawa of this Book. 

i. Now when he equips (Agni, the fire) from 
this and that quarter, that is the equipping (of the 
fire) with its equipments 1 . In whatever (objects) 
some of (the nature of) Agni is inherent, therewith 
he equips (the fire) ; and in thus equipping it he 
supplies it partly with splendour, partly with cattle, 
partly with a mate. 

2. In the first place he (the Adhvaryu) draws 
(three) lines (with the wooden sword on the Garha- 
patya fire-place 2 ). Whatever part of this earth 

1 The verb here translated by ' to equip,' is sam-bhn", ' to carry, 
or bring, together, to collect;' and then 'to make the necessary 
preparations, to prepare;' hence sambh&ra, 'the preparation, out- 
fit,' the technical term for the objects employed in the preparation 
of the fire-place, with the view of symbolically ensuring success to 
the fire. In paragraphs 3 seq. the primary meaning 'to bring 
(together)' has been used, except where it seemed desirable to 
preserve its technical sense. 

4 The three lines drawn across the fire-place form a necessary 
part of its lustration; see p. 2. According to the Paddhati on 
KSty. IV, 8, the Adhvaryu first makes the fivefold lustration of 
the hearth, and thereupon again draws the mystic lines (? or draws 
the outline of the fire-place, cf. Katy. IV, 8, 16) and proceeds 
with the sambharas; viz. he sprinkles the lines with water, while 
the sacrificer takes hold of him from behind; then puts down 
a piece of gold, and on it throws salt soil and the mould of a mole- 
hill, with which he forms the hearth-mound (khara) — circular in 
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is either trodden or spit upon, that he thereby 
removes from it; and he thus establishes his fire on 
earth that is entirely proper for the sacrifice : this 
is why he draws lines (across the fire-place). 

3. He then sprinkles (the lines) with water. 
When he thus sprinkles (the fire-place) with water, 
that is the equipment (of the fire) with water. The 
reason why he brings water is that water is food; 
for water is indeed food : hence when water comes 
to this world, food is produced here. Thus he 
thereby supplies it (the fire) with food. 

4. Water (ap, fern.), moreover, is female, and 
fire (agni, masc.) is male; so that he thereby sup- 
plies the latter with a productive mate. And since 
all this (universe) is pervaded (or obtained, apta) 
by water, he sets aip the fire, after he has obtained 
it by means of water '. This is why he brings water. 

5. He then brings (a piece of) gold. Now Agni 
at one time cast his eyes on the waters 2 : ' May 
I pair with them,' he thought. He came together 
with them; and his seed became gold 3 . For this 
reason the latter shines like fire, it being Agni's 

the case of the Girhapatya, square the Ahavaniya, and semicircular 
the Dakshiwigni ; but each equal in area to a square aratni or cubit. 
Along the edge of the mound he then lays pebbles close to each other 
[50 on the Girhapatya, 73 on the Ahavaniya, and 22 on the Dakshi- 
wigni, according to the Schol. on Kity. IV, 8, 16]. According to 
some authorities, the piece of gold is laid oh the top of the mound. 
He thus prepares successively the Girhapatya, Ahavaniya, and Dak- 
shiwa hearths; afterwards, if required, those of the Sabhya and 
Avasathya fires, which are, like the Girhapatya, of circular form. 

1 An etymological play on the word ap, ipaA, ' water/ and the 
verb ip, ' to obtain, pervade.' 

1 In the version of this myth given Taitt. Br. I, 1, 3. 8, the 
waters courted by Agni are called Vanwa's wives. 

3 TiA sambabhuva tisu retaA prisinAat tad hira»yam abhavat. 
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seed. Hence it (gold) is found in water, for he 
(Agni) poured it into the water. Hence also one 
does not cleanse oneself with it 1 , nor does one 
do anything else with it. Now there is splendour 
(for the fire) : for he thereby makes it to be 
possessed of divine seed, bestows splendour on it ; 
and sets up a fire completely endowed with seed. 
That is why he brings gold. 

6. He then brings salt. Yonder sky assuredly 
bestowed that (salt as) cattle on this earth : hence 
they say that salt soil is suitable for cattle. That 
(salt), therefore, means cattle ; and thus he thereby 
visibly supplies it (the fire) with cattle; and the 
latter having come from yonder (sky) is securely 
established on this earth. Moreover, that (salt) is 
believed to be the savour (rasa) of those two, the 
sky and the earth 2 : so that he thereby supplies it 
(the fire) with the savour of those two, the sky and 
the earth. That is why he brings salt. 

7. He then brings (the earth of) a mole-hill 
(akhu-kartsha)*. The moles certainly know the 

1 Siya»a interprets enena na dhavayati by 'he does not clean 
(his teeth) with it;' — the St. Petersb. Diet, by 'he does not get 
himself conveyed (driven) by it.' The Kawva text has : Tasmad 
enad apsv evanuvindanty apsu punanty apsu hy enat prasin&n 
nainena dhavayanti na kirn tana kurvanti. 

* Cf. Taitt. Br. I, 1, 3, 2 : ' The sky and the earth were (ori- 
ginally) close together. On being separated they said to each 
other, " Let there be a common sacrificial essence (ya^wiyam) for 
us I" What sacrificial essence there was belonging to yonder sky, 
that it bestowed on this earth, that became the salt (in the earth); 
and what sacrificial essence there was belonging to this earth, that 
it bestowed on yonder sky, that became the black (spots) in the 
moon. When he throws salt (on the fire-place), let him think it 
to be that (viz. the black in the moon) : it is on the sacrificial essence 
of the sky and the earth that he sets up his fire.' 

5 On the mythic connection of (the white, sharp teeth of) the 
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savour of this earth : hence, by entering deeper and 
deeper into this earth, they (grow) very fat, know- 
ing, as they do, its savour ; and wherever they know 
the savour of this earth to be, there they cast it up. 
Hence he thereby supplies it (the fire) with the 
savour of this earth : that is why he brings a mole- 
hill. Moreover, they say of one who has attained 
prosperity (or splendour, srl) that he is purl shy a; 
and purtsha and karlsha 1 doubtless mean one and 
the same thing : it is, therefore, for his (Agni's or 
the sacrificer's) attainment of splendour (srt) that 
he brings a mole-hill. 

8. He then brings pebbles. Now the gods and 
the Asuras, both of them sprung from Pra^ipati, 
once contended for superiority. This earth was 
then trembling like a lotus-leaf; for the wind was 
tossing it hither and thither : now it came near the 
gods, now it came near the Asuras. When it came 
near the gods, — 

9. They said, ' Come, let us steady this resting- 
place ; and when firm and steady, 'let us set up 

4k hu (mole, mouse, rat), as of that of the boar, with the thunder- 
bolt, see Dr. A. Kuhn's ingenious remarks, ' Herabkunft des Feuers 
und des GSttertranks,' p. 202. According to Taitt. Br. I, 1, 3, 3, 
Agni at one time concealed himself from the gods, and having 
become a mole, dug himself into the earth ; so that the mole-hills 
thrown up by him, have some of Agni's nature attaching to them. 
The Taittiriyas also put on the hearth the earth of an ant-hill, which 
the BrShma«a (in the same way as our author does of the mole- 
hill) represents as the savour (or marrow, essence) of the earth. 

1 The primary meaning of karlsha is 'that which is scattered, 
or strewn about,' hence 'refuse, rubbish' (and &khu-k.arisha,'mole- 
cast'). Its secondary meaning, as is that of purisha, is ' manure ' 
(or perhaps also ' soft, rich mould '), an article naturally valued by 
an agricultural population. See I, 2, 5, 17, where purtsha is 
taken symbolically to represent cattle. 
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the two fires on it ; whereupon we will exclude our 
enemies from any share in it.' 

10. Accordingly, in like manner as one would 
stretch a skin by means of wooden pins, they 
fastened down this resting-place; and it formed a 
firm and steady resting-place. And when it was 
firm and steady, they set up the two fires on it ; and 
thereupon they excluded their enemies from any 
share in it 1 . 

ii. And in like manner that one (the Adhvaryu) 
now fastens down that resting-place by means of 
pebbles ; and on it, when firm and steady, he sets 
up the two fires ; whereupon he excludes the (sacri- 
ficer's) enemies from any share in it. This is the 
reason why he brings pebbles. 

12. These then are the five equipments 2 : for 
fivefold is the sacrifice, fivefold the animal victim ; 
and five seasons there are in the year. 

1 The corresponding myth of Taitt. Br. I, i, 3, 5, though very 
different from ours, yet presents one or two points of resemblance. 
According to it, nothing was to be seen in the beginning except 
water and a lotus-leaf standing out above it. Pra^apati (being bent 
on creating the firm ground) bethought himself that the lotus-stalk 
must rest on something; and having assumed the form of a boar, 
he dived and brought up some of the earth. This he spread out 
(prath) on the lotus-leaf, whence originated the earth (pr/'thivi), 
which he then fastened down by means of pebbles. Hence the 
latter are put on the hearth in order to afford a firm foundation 
for the fire. 

* According to the authorities of the Black Ya^ur-veda there are 
not five, but fourteen sambharas, seven of which are taken from 
the earth, viz. sand, salt, a mole-hill, an ant-hill, mire from a dried- 
up pool, pebbles, and gold ; while the remaining seven consist of 
pieces of wood from the arvattha, udumbara, palifa (? two pieces), 
jam? , and vikankata trees, and from some tree that has been struck 
by lightning. The sprinkling of water about the fire-place is not 
counted by them as a sambhara, but as one of the usual acts of 
lustration. Taitt. Br. I, 1, 3 seq. 
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1 3. Now, as to this, they say, ' Six seasons there 
are in the year.' And in that case the very defi- 
ciency (nyuna) itself is rendered a productive union 1 , 
since it is from the lower part (nyuna, i.e. of the 
body) that offspring is here brought forth. Thus 
also a progressive improvement * (is assured to the 
sacrificer) : for this reason there are five equipments. 
And when (it is nevertheless insisted on that) there 
are six seasons in the year, then Agni is the sixth 
of them, and thus there is no deficiency. 

14. Here also they say, ' He should not equip it 
even with a single equipment 1' For (they argue) 
all those (objects) are on this earth, and hence, when 
he establishes the fire on this earth, the latter of itself 
obtains all those equipments : he need not, therefore, 
equip it with a single equipment. But let him never- 
theless bring (those objects) together ; for when he 
establishes the fire on this (earth), then it obtains all 
the equipments ; and what (benefit) accrues from the 
equipments being brought together, that also accrues 
to it 3 . Let him for that reason bring (the objects) 
together. 



1 Or, a deficient pairing is effected (on account of the uneven 
number). I do not quite understand Saya«a's interpretation of the 
passage, the published text of the commentary being apparently 
corrupt in one or two places. The Kawva text reads : Tad ahuA 
shad va rilwdh samvatsarasyeti yadi vai sha/ r/lavaA samvatsarasya 
nyunam u vai pra^anana/8 nyunad va im£& pra^aA pra^ayante, &c. 

1 Literally, ' a prevailing (or advancing) better-to-morrow,' sv&h- 
jreyasam uttaravat. 

* The drift of the author's reasoning evidently is that it is safer, 
by putting those objects on the fire-place, to make sure of the magic 
benefits of those symbols being really secured to the fire, and 
thereby to the sacrificer. The Kawva text of this paragraph, though 
differently worded, yields the same sense; except that it refers to 
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Second BrAhmana. 

1. He may set up the two fires 1 under the Krit- 
tikas; for they, the Krzttikas, are doubtless Agni's 
asterism, so that if he sets up his fires under Agni's 
asterism, (he will bring about) a correspondence 
(between his fires and the asterism) : for this reason 
he may set up his fires under the Krzttikas. 

2. Moreover, the other lunar asterisms (consist 
of) one, two, three or four (stars), so that the Knt- 
tikas are the most numerous (of asterisms) 2 : hence 
he thereby obtains an abundance. For this reason 
he may set up his fires under the Knttikas. 

3. And again, they do not move away from the 
eastern quarter, whilst the other asterisms do move 
from the eastern quarter. Thus his (two fires) are 
established in the eastern quarter : for this reason 
he may set up his fires under the Kmtikas. 

4. On the other hand (it is argued) why he should 
not set up the fires under the Krzttikas. Origi- 
nally, namely, the latter were the wives of the Bears 
(rz'ksha) ; for the seven ^'shis s were in former times 

the sacrificer himself and to the wishes he entertains in collecting 
the objects. 

1 That is, the Garhapatya and Ahavanfya, the two principal fires. 

* Whilst the Kr/'ttikSs, or Pleiades, are supposed to consist of 
seven (or, according to others, of six) stars, the remaining twenty- 
six nakshatras or lunar mansions, according to our author, vary 
between one and four stars. Hence the Kmtikas are also called 
Bahulas, 'the numerous.' In the later accounts, however, a larger 
number of stars is attributed to several nakshatras. Cf. Weber, 
Nakshatra, II, pp. 368, 38 1. The Kawva text has : ' Other naksha- 
tras are (i. e. consist of) four; and there is here an abundance, so 
that he thereby obtains abundance.' 

8 Saptarshi, or the seven J?/'shis, is the designation of the 
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called the ^Tcshas (bears). They were, however, 
precluded from intercourse (with their husbands), for 
the latter, the seven ^'shis, rise in the north, and 
they (the Krz'ttikas) in the east. Now it is a mis- 
fortune for one to be precluded from intercourse 
(with his wife) : he should therefore not set up his 
fires under the Kr/ttikas, lest he should thereby be 
precluded from intercourse. 

5. But he may nevertheless set up (his fire under 
the Kmtikas) ; for Agni doubtless is their mate, and 
it is with Agni that they have intercourse : for this 
reason he may set up (the fire under the Kmtikas). 

6. He may also set up his fires under (the asterism 
of) Rohi«i. For under Rohi«l it was that Pra^a- 
pati, when desirous of progeny (or creatures), set up 
his fires. He created beings, and the creatures pro- 
duced by him remained invariable and constant', 
like (red) cows (rohi»i): hence the cow-like nature 
of Rohi»i. Rich in cattle and offspring therefore he 
becomes whosoever, knowing this, sets up his fires 
under Rohi«i. 

7. Under Rohi«l, indeed, the cattle set up their 
fires, thinking that they might attain to (ruh) the 
desire (or love) of men. They did attain to the 

constellation of Ursa Major, or the Wain. In the Rig-veda, riksh&A 
(bears) occurs once (I, 24, 10), either in the same restricted sense, 
or in that of stars generally. 

1 'Ta asya pra^&A srish/a ekarupa upastabdhas tasthu rohinya 
iva.' The Kawva text reads : Tam imaA prag&A sn'sh/a rohiwya 
ivopastabdhas tasthur ekarupa iva. Sayawa interprets upastab- 
dhfM ('propped up, erect,' established) by ' pratibaddha^atayaA (of 
continuous lineage),' and ekarupa^ ('uniform') by 'avi^iin- 
napravahaA (of uninterrupted flow or succession).' In Taitt. Br. 
I, 1, a, 2, it is stated that Pra^apati created Agni under (the aste- 
rism) Rohi»i, and that the gods then set up that fire under the 
same asterism. 
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desire of men ; and whatever desire the cattle then 
obtained in regard to men, that same desire he ob- 
tains, in regard to cattle, whosoever, knowing this, 
sets up his fire under Rohi#t. 

8. He may also set up his fires under (the aste- 
rism of) M^ga^irsha. For Mngartrsha, indeed, is 
the head of Prafapati 1 ; and the head (.riras) means 
excellence (srl), for the head does indeed mean ex- 
cellence : hence they say of him who is the most 
excellent (sreshtAa) of a community, that he is 
the head of that community. Excellence therefore 
he attains whosoever, knowing this, sets up his fire 
under Mrz'garlrsha. 

9. On the other hand (it is argued) why one should 
not set up his fire under Mrtgasirsha. 2 . The latter, 
indeed, is Pra^upati's body. Now, when they (the 
gods) on that occasion pierced him 3 with what is 
called ' the three-knotted arrow,' he abandoned that 



1 For the mythical allusions in this and the succeeding para- 
graphs, we have to compare .Sat. Br. I, 7, 4, 1 ; Ait. Br. Ill, 33. 
According to the version of the myth given in the latter work, 
Pra^&pati transformed himself into a roe-buck (rirya) and ap- 
proached his own daughter (either the sky, or the dawn), who had 
assumed the shape of a doe (rohit). Out of their most fearful 
forms the gods then fashioned a divine being called Bhutavat 
(i. e. Rudra), in order to punish Pra^Spati for his incestuous deed. 
The latter was accordingly pierced by Bhutavat's arrow and bounded 
up to the sky, where he became the constellation called Mr»'ga 
(i.e. Mngaj irsha), while his daughter became the asterism Rohiwi. 
The arrow on the other hand, with which Pra^apati was pierced, 
became the constellation called ' the three-knotted arrow (perhaps 
the girdle of Orion).' 

2 The Black Ya^us does not recommend this asterism for the 
performance of agnyddheya. 

' The Ka«va text reads, ' When, on that occasion, that god 
(viz. Rudra) pierced him with the three-knotted arrow.' 
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body, for the body is a mere relic (or dwelling, 
vastu), unholy and sapless. He should therefore 
not set up his fires under Mrigartrsha. 

10. But he may, nevertheless, set them up (under 
Mrzgartrsha). For, assuredly, the body of that god, 
Praf apati, is neither a relic nor unholy ' : he may 
therefore set up (his fires under Mrzgartrsha). 
'Under the Punarvasu he should perform the 
PunaradheyaV thus (it is prescribed). 

11. He may also set up his fires under the Phal- 
gunis. They, the Phalgunls, are India's asterism 3 , 
and even correspond to him in name; for indeed 
Indra is also called Ar/una, this being his mystic 
name; and they (the Phalgunls) are also called Ar- 
pnls.. Hence he overtly calls them Phalgunls, for 
who dares to use his (the god's) mystic name ? 
Moreover, the sacrificer himself is Indra, so that 
he in that case sets up his fires under his own 
asterism. Indra is the deity of the sacrifice ; and 
accordingly his Agnyadheya is thereby brought 

1 Na vS etasya devasya vastu naya^iyaw na xariram asti. — 
Na vai tasya vastu na niviryam niya^niyam asti, ' for the relic of 
that (god) is neither sapless nor impure.' Kawva recension. 

* I.e. the repetition of the adheya, or setting up of his fires, 
a ceremony which has to be performed in the event of the Sdheya 
having proved unsuccessful ; that is, in case he should not have 
prospered or even sustained losses. The direction has been in- 
serted in this place on account of the position of Punarvasu, as 
the fifth mansion, between Mrigarirsha, the third, and (Purva and 
Uttara) Phalgunls, the ninth and tenth mansions, in the original 
order of the nakshatras. 

* In Taitt Br. I, 1, 2, 4, the Purve Phalguni are assigned to 
Aryaman, and the Uttare Phalguni to Bhaga. While, however, 
both these asterisms are there recommended for the agnyadheya, 
the Purve Phalguni are rejected as unsuitable further on, in 
par. 8 ( ? a later addition). 
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into relation with Indra. He may set up the fires 
under the first (Purva-phalgunls) — whereby an 
advancing (successful) sacrifice accrues to him; or 
he may set them up under the second (Uttara- 
phalgunls) — whereby a progressive (uttaravat) 
improvement accrues to him. 

12. Let him set up his fires under the asterism 
Hasta 1 , whosoever should wish that (presents) 
should be offered him : then indeed (that will take 
place) forthwith; for whatever is offered with the 
hand (hasta), that indeed is given to him. 

13. He may also set up his fires under Altra. 
Now the gods and the Asuras, both of them sprung 
from Pra^apati, were contending for superiority. 
Both parties were desirous of rising to yonder world, 
the sky. The Asuras then constructed the fire (altar) 
called rauhi#a(fit to ascend by), thinking, 'Thereby 
we shall ascend (a-ruh) to the sky 2 .' 

1 In the Taitt. Br. this asterism is not mentioned as suitable for 
the agnySdheya. The Ajv. S. II, 1, 10 omits both Hasta and 
JTiiii ; but permits the asterism s Vuakhe and Uttare Prosh/^apade. 

8 In Taitt Br. I, 1, 2, 4-6 this myth is related as follows: 
' There were Asuras, named Kalaka%as. They constructed a fire 
(altar) with a view to (gaining) the world of heaven. They put, 
every man of them, a brick to it. Indra, passing himself off for 
a Brahman, put a brick on for himself, saying, " This one, .£itr4 
(the wonderful or bright one) by name, is for me I " They climbed 
up to heaven; Indra, however, pulled out his brick, and they 
tumbled down. And they who tumbled down, became spiders : 
two of them flew up, and they became the two heavenly dogs." ' On 
this myth, Dr. A. Kuhn, 'Uber entwicklungsstufen der mythen- 
bildung,' p. 1 29, remarks : ' The myth given in Homer's Od. xi, 
305-325, of Otos and Ephialtes, who, in order to fight the im- 
mortal gods, piled Ossa on Olympos, and Pelion on Ossa, t»' obpwtx 
a/ij3aTOf tli), and who are destroyed by Apollon, shows an obvious 
resemblance to these Indian myths ; the more so, if we divest the 
latter of their Brahmanical form, by which altar-bricks are sub- 
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14. Indra then considered 1 , ' If they construct that 
(fire-altar), they will certainly prevail over us/ He 
secured a brick and proceeded thither, passing him- 
self off for a Brahman. 

15. ' Hark ye !' he said, ' I, too, will put on this 
(brick) for myself !' ' Very well,' they replied. He 
put it on. That fire (altar) of theirs wanted but very 
little to be completely built up, — 

16. When he said, ' I shall take back this (brick) 
which belongs to me.' He took hold of it and pulled 
it out; and on its being pulled out, the fire-altar 
fell down ; and along with the falling fire-altar the 
Asuras fell down. He then converted those bricks 
into thunderbolts and clove the (Asuras') necks. 

17. Thereupon the gods assembled and said, 
'Wonderfully (£itram) indeed it has fared with 
us who have slain so many enemies !' Hence 
the wonderful nature (iitratva)* of the asterism 

stituted for mountains; and if we bear in mind that the later 
versions of the myth, e. g. in the well-known passage of Ovid, put 
the Gigantes in the place of the Aloades.' See also Weber, 
Nakshatra, II, p. 372. 

1 The KS«va text here proceeds thus: The gods then were 
afraid and said, ' If those (Asuras) complete (samSsyanti) that (fire- 
altar), they will prevail over us.' Then Indra having fastened a 
brick with the lightning-band (&rke«a damni) went thither passing 
himself off for a Brabman. He said, ' I, too, will put on this (brick) 
for myself.' They said, 'On then (up a hi) I' He put it on. That 
(fire-altar) wanted but very little to be built up, when he said, 'I 
shall take this (brick) which is mine.' 'Take it then (i hi)!' they 
said. Then seizing it (t&m a b hi hay a) he pulled it out. On its 
being pulled out the fire-altar tumbled down. On the fire-altar 
having tumbled down he made thunderbolts with those bricks and 
smote those (Asuras). Then the gods prevailed and the Asuras 
were worsted, &c. 

* Or, perhaps, its identity with (Indra's brick) JTitrfi; cf. pre- 
ceding note. 



Digitized by 



Google 



288 DATAPATH A-BRAHMAtfA. 

ATitra ; and verily wonderfully it fares with him, and 
he slays his rivals, his spiteful enemy, whosoever, 
knowing this, sets up his fires under -ATitra. A 
Kshatriya, therefore, should especially desire to 
take advantage of this asterism ; since such a one 
is anxious to strike, to vanquish his enemies. 

1 8. Originally these (nakshatras) were so many 
different powers (kshatra), just as that sun yonder. 
But as soon as he rose, he took from them (4- da) 
their energy, their power ; therefore he (the sun) is 
called Aditya, because he took from them their 
energy, their power 1 . 

1 9. The gods then said, ' They who have been 
powers, shall no longer (na) be powers (kshatra) 2 !' 
Hence the powerlessness (na-kshatratvam) of the 
nakshatras. For this reason also one need only 
take the sun for one's nakshatra (star), since he took 
away from them their energy, their power. But if 
he (the sacrificer) should nevertheless be desirous of 
having a nakshatra (under which to set up his fires), 
then assuredly that sun is a faultless nakshatra for 
him ; and through that auspicious day (marked by the 
rising and setting of the sun) he should endeavour 
to obtain the benefits of whichever of those asterisms 
he might desire. Let him therefore take the sun 
alone for his nakshatra 3 . 

1 The KSnva text reads: T&ni ha v& etini kshatrdm ninaiva 
tepur yathisau va" surya* £andram£ vi ; teshhn hodyann evidityaA 
kshatraw viryam tegaA pralulopa, tad vaishim adade. 

* This etymology of nakshatra is of course quite fanciful. For 
Aufrecht's probably correct derivation of the word from nakta-tra, 
• night-protector,' cf. Zeitschrift fur vergl. Sprachf., VIII, pp. 71,72. 
See also Weber, Nakshatra, II, p. 268. 

' The K4»va text reads: TasmSn na nakshatram idriyeta 
yadaivaisha kadi fodryad apy Sdadhitaisha hi sarvani kshatrim ; 
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Third Brahma^a. 

1. The spring, the summer, and the rains, these 
seasons (represent) the gods ; and the autumn, the 
winter, and the dewy season represent the fathers. 
That half-moon which increases represents the gods, 
and that which decreases represents the fathers. The 
day represents the gods, and the night represents 
the fathers. And, further, the forenoon represents 
the gods, and the afternoon the fathers. 

2. Those seasons, then, are the gods and the 
fathers ; and whosoever, knowing this, invokes them 
as the gods and fathers, with his invocation of the 
gods the gods comply, and with his invocation of the 
fathers the fathers comply. Him the gods favour 
at his invocation of the gods, and him the fathers 
favour at his invocation of the fathers, whosoever, 
knowing this, invokes (the seasons) as the gods and 
fathers. 

3. Now when he (the sun) moves northwards, then 
he is among the gods, then he guards the gods ; and 
when he moves southwards, then he is among the 
fathers, then he guards the fathers 1 . 

4. When he (the sun) moves northwards, then one 
may set up his fires ; — the gods have the evil dis- 

yadyu nakshatrakimaA syad upo asita nakshatram ahasya bhavati 
no etasyinudayo 'sti tasmid v apy upaina(m &)sita, 'he need 
therefore not attend to any nakshatra ; but may set up his fires at 
any time when that (sun) rises, for he (the sun) is all the kshatras. 
Should he nevertheless be desirous of a nakshatra, let him ap- 
proach (the sun) with veneration ; for then there is a nakshatra for 
him, and that (sun) does not fail to rise : for this reason let him 
approach (the sun) with veneration.' 

1 According to the Ka«va text, it is the rising sun, that guards 
the god-seasons and father-seasons respectively. 
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pelled from them (by the sun) : he (the sacrificer) 
therefore dispels the evil from himself; — the gods 
are immortal : he therefore, though there is for him 
no prospect of immortality, attains the (full measure 
of) life, whosoever sets up his fires during that time. 
Whosoever, on the other hand, sets up his fires when 
(the sun) moves southwards, he does not dispel the 
evil from him, — since the fathers have not the evil 
dispelled from them (by the sun). The fathers are 
mortal : hence he dies before (he has attained the 
full measure of) life, whosoever sets up his fires 
during that time. 

5. The spring is the priesthood, the summer the 
nobility, and the rainy season the common people 
(vis) : a Brahman therefore should set up his fires 
in spring, since the spring is the priesthood ; and a 
Kshatriya should set them up in summer, since the 
summer is the nobility ; and a VaLrya should set 
them up in the rainy season, since the rainy season 
is the common people. 

6. And whosoever 1 desires to become endowed 
with holy lustre (brahmavar&isin), let him set up his 
fires in spring, — for the spring is the priesthood, — and 
he will certainly become endowed with holy lustre. 

7. And whosoever desires to become a power 
(kshatra) 2 in prosperity and renown, let him set up 
his fires in summer, — for the summer is the nobility 
(kshatra), — and he will certainly become a power 
in prosperity and renown. 

8. And whosoever may desire to be rich in pro- 

1 I. e. whatsoever Brahman, as the Ka«va text reads. 

8 Kshatraw jriya yarasa syam iti. The Kawva text reads : Ksha- 
trasya pratima sy&m jriya yaraseti, 'whosoever should wish to be 
an image of the kshatra in wealth and glory.' 
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geny and cattle, let him set up his fires in the rainy 
season 1 , — for the rainy season is the common people, 
and the people means food, — and he certainly be- 
comes rich in progeny and cattle, whosoever, knowing 
this, sets up his fires in the rainy season. 

9. [In the opinion of others] both these (classes 
of) seasons have the evil dispelled from them, for 
the sun is the dispeller of their evil, and as soon as 
he rises he dispels the evil from both these (classes 
of seasons). He should therefore set up his fires at 
any time, when he feels called upon to sacrifice ; and 
should not put it off from one day to the morrow : 
for who knows the morrow of man 2 ? 

Fourth BrAhmana. 

1. On the day preceding his Agnyadheya, he (the 
sacrificer with his wife) should take his food in the 
day-time. For the gods know the minds of man : 
they are, therefore, aware that his Agnyadheya is to 
take place on the morrow ; and all the gods betake 
themselves to his house and stay (upa-vas) in his house ; 
whence this day is called upavasatha (fast-day) s . 

2. Now, as it would be unbecoming for him to 
take food before men (who are staying with him as 
his guests) have eaten ; how much more would it be 
so, if he were to take food before the gods have eaten : 
let him therefore take his food in the day-time. How- 
ever, he may also, if he choose, take food at night, 

1 The Black Ya^us recommends farad, autumn, for the Agnya- 
dheya in the case of aVaLrya. 

* Ko hi manushyasya svo veda. The KaViva text has : Na vai 
manushya^ wastanam veda (veda) ko hi (!) tasmai manushyo y&A 
jvastanaw vidyat, ' in truth no man knows the morrow, for what 
man, that knows the morrow, is there for him?' 

5 See I, 1, 1, 7 seq. 

V 2 
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since the observance of the vow is not necessary for 
him who has not performed Agnyadheya. For so 
long as he has not set up a (sacrificial) fire of his 
own, he is merely a man, and may therefore, if he 
choose, take food at night. 

3. Here now some tie up a he-goat 1 , arguing that 
the goat is sacred to Agni and that (this is done) for 
the completeness of the fire. But he need not do 
this. Should he possess a he-goat, let him present 
it to the Agnidhra on the next morning; for it is 
thereby that he obtains the object he desires. He 
need, therefore, take no notice of that (practice). 

4. They 2 then cook a rice-pap sufficient for (the) 
four (priests) to eat. ' Hereby we gratify the metres,' 
so they say, arguing that this is done in the same 
way as if one were to order a team, which he is going 
to use for driving, to be well fed. He need not, how- 
ever, do this : for indeed that same wish (which he 
entertains in so doing) he obtains by the very fact 
that Brahmans, be they sacrificial priests or not, are 
residing in his family (kula) 3 : he need, therefore, take 
no notice of that (practice). 

5. Having then made a hollow in it (the pap) for 

1 This practice is perhaps the remnant of a former animal offer- 
ing. See I, 2, 3, 6, where the goat is mentioned as the last of the 
animals meet for sacrifice. 

9 That is, as would seem, those ritualists who maintain that a 
goat should be tied up for that night. The Ka«va text reads, ' Here 
some cook that night that £atuApra\rya rice-pap, saying (vadantaA), 
"' Hereby we gratify the metres." ' According to the Paddhati on 
Katy. IV, 8, the quotation ' Hereby we gratify the metres' seems 
to form the last of the formulas pronounced by the sacrificer, while 
washing the feet of the priests and offering them food. 

* 'The fulfilment of that wish he obtains through Brahmans, 
whether officiating priests or not, staying in his house (kula) and 
taking food there.' Kanva text 
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clarified butter to be poured in, and having poured 
clarified butter into it, they anoint three sticks of 
arvattha wood with this butter and put them on the 
fire with the (three) Rik-verses containing the words 
' kindling-stick (samidh)' and ' butter (ghma) ' ;' argu- 
ing that thereby they obtain what has grown out of a 
.rami 2 . It is, however, only by (daily) putting (three 
kindling-sticks) on the fire for a whole year previous 
(to the Adhana) that one obtains that object : let him 
therefore take no notice of that (practice). 

6. And on this point Bhallabeya remarked, 'If 
he were to cook that rice-pap, this would assuredly 

1 The three verses containing the words samidh and ghr/'ta are 
Va£\ S. Ill, 1, 3, 4. Taitt. Br. 1, 2, 1, 9-10 has them in the order 1, 4, 
3; and does not give the verse Va^. S. Ill, 2 (Rig-veda V, 5, 1). As 
neither version of our Brahmana makes any mention of this verse, it 
may be doubted whether originally it formed part of the SawhitS. 
According to Katy. IV, 8, 5-6 he (? the Adhvaryu) is to put on (the 
three kindling-sticks) with V&g. S. Ill, 1, &c, one verse with each 
stick ; whereupon he, (the sacrificer, according to the commentary,) 
is to mutter III, 4 ; and according to ib. 7 ' the Adhvaryu option- 
ally mutters the second.' The Paddhati reconciles the different 
statements thus : he takes the sticks, rises and puts the first on the 
fire with III, 1 ; then sitting down he mutters III, 2 ; thereupon he 
again rises and puts on the second with III, 3, and the third with 
III, 4. The commentator, however, alludes to differences of prac- 
tice in different schools as to this point. 

' The sacrificial fire, to be set up at the Adheya, should properly be 
produced by means of two pieces of arvattha wood which has grown 
out of a .rami tree. Sayawa remarks that the ritualists referred to in 
our passage consider that the cooking of the rice-pap takes place, not 
with the view of the latter being eaten by the priests, but merely to 
afford an opportunity for putting the kindling-sticks on the fire, and 
thereby securing to the sacrificer the benefits that would have accrued 
to him from the above mode of ignition. This view, however, is not 
countenanced by our author, who, on the contrary, favours the daily 
cooking of a mess of rice-pap for the four priests for a twelve-month 
preceding the Agnyadheya, as a substitute for the production of the 
fire by friction. See Katy. IV, 8, 11 (and Paddhati). 
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be a mistake, just as if one were to do one thing, 
while intending to do another; or if one were to 
say one thing, while intending to say another; or 
if one were to go one way, while intending to go 
another.' And, indeed, it is not proper that they 
should either carry to the south, or extinguish, that 
fire on which a kindling-stick is put, or an oblation 
made, with a rik or a saman or a ya^us. Now they 
do indeed either take it to the south with the view of 
its becoming the Anviharyapa^ana (or Dakshi- 
«agni), or (if there is to be no Dakshiwagni) they 
extinguish it 1 . 

7. Thereupon they 8 remain awake (during that 
night). The gods are awake : so that he thereby 
draws nigh to the gods, and sets up his fires as one 
more godly, more subdued, more endowed with holy 
fervour (tapas). He may, however, sleep, if he 
choose, since the observance of the vow is not 
necessary for him who has not performed Agnya- 
dheya. For so long as he has not set up a 
(sacrificial) fire of his own, he is a mere man ; and 
he may, therefore, sleep, if he choose. 

8. Now some churn (the fire) 3 before sunrise and 

1 His argument seems to be that, since the cooking of the rice- 
pap involves the putting on of consecrated sticks with sacrificial 
formulas, one is not to cook the pap because that same fire will 
afterwards have to be extinguished or to be taken to the Dakshi- 
«igni hearth. The passage is, however, far from clear to me. 

1 Viz. the ritualists referred to; that is to say, they make the 
sacrificer and his wife remain awake all night. S&yawa takes 
^Sgrati to stand for ^igarti, 'he, the sacrificer, remains awake.' 
The KS»va text, however, has, 'Here now they say, he should 
remain awake that night' 

* The production of the sacred fire by means of two sticks 
(ara«i) of the arvattha (Ficus Religiosa) is thus described by Steven- 
son, 'Translation of the SamaVeda,' pref. p. vii: 'The process by 
which fire is obtained from wood is called churning, as it resembles 
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take it eastwards (from the Garhapatya to the Aha- 
vantya) after sunrise, arguing that thereby they secure 
both the day and the night for the obtainment of 
out-breathing and in-breathing, of mind and speech. 
But let him not do so; for when they thus churn 
(the fire) before sunrise, and take it eastwards after 
sunrise, both his (fires) are in reality set up before 
sunrise. By churning the Ahavanlya after sunrise 
he will obtain that (combination of blessings). 

9. The gods, assuredly, are the day. The fathers 
have not the evil dispelled from them (by the sun) ; 
(and accordingly) he (the sacrificer) does not dispel 
the evil (if he churns the fire before sunrise). The 
fathers are mortal ; and verily he who churns the 
fire before the rising of the sun, dies before (he has 
attained his full measure of) life. The gods have 
the evil dispelled from them (by the sun) : hence he 
(the sacrificer) dispels the evil (from himself, if he 
churn after sunrise). The gods are immortal ; and — 
though there is for him no prospect of immortality 
— he attains (the full measure of) life. The gods are 
bliss, and bliss he obtains; the gods are glorious, 
and glorious he will be, whosoever, knowing this, 
churns (the fire) after the rising of the sun. 

that by which butter in India is separated from milk. The New- 
Hollanders obtain fire from a similar process. It consists in drill- 
ing one piece of ara«i wood into another by pulling a string tied 
to it with a jerk with the one hand, while the other is slackened, and 
so alternately till the wood takes fire. The fire is received on 
cotton or flax held in the hand of an assistant Brahman.' On the 
mythological associations of the agni-manthana, especially with 
the Teutonic need-fire and the myth of Prometheus; and those 
of the arvattha tree, grown out of a rami, with the mountain-ash 
(roun-tree, rowan-tree, witch-elm, witchen, witch-hazel, witch- wood; 
eber-esche), see A. Kuhn's epoch-making essay, 'Ueber die Herab- 
kunft des Feuers und des Gottertranks.' 
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10. Here now they say, ' If the fire is not set up with 
either a rik- verse, or a saman, or a ya^us, wherewith 
then is it set up?' Verily, that (fire) is of the brah- 
man : with the brahman it is set up. The brah- 
man is speech : of that speech it is. The brahman 
is the truth, and the truth consists in those same 
(three) mystic utterances: hence his (fire) is esta- 
blished by means of he truth. 

11. Verily, with *bhuA (earth)!' Prafapati gene- 
rated this (earth) 1 ; with ' bhuva^ (ether)!' the ether; 
with ' sva^ (heaven)!' the sky. As far as these 
(three) worlds extend, so far extends this universe : 
with the universe it (the fire) is accordingly esta- 
blished. 

12. With 'bhM!' Pra^apati generated the Brah- 
man (priesthood) ; with ' bhuva^ !' the Kshatra (nobi- 
lity) ; with 'svaA V the Vis (the common people). As 
much as are the Brahman, the Kshatra, and the Vis, 
so much is this universe : with the universe it (the 
fire) is accordingly established. 

13. With 'bh<U!' Pra^apati generated the Self; 
with ' bhuva^!' the (human) race; with 'sva^!' the 
animals (pam). As much as are the Self, the (human) 
race, and the animals, so much is this universe : with 
the universe it (the fire) is accordingly established. 

14. 'Bhur bhuva^!' this much he utters while 
laying down the Garhapatya fire; for if he were 
to lay it down with all (three words), wherewith 
should he lay down the Ahavantya ? Two syllables 2 

1 Compare XI, 1, 6, 3. 

8 Viz. svaA, pronounced su-vaA. In laying down the Garha- 
patya he utters the first two words, consisting of three syllables; 
and in laying down the Ahavantya he pronounces all three words, 
consisting of five syllables. 
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he leaves over, and thereby those (five syllables) 
become of renewed efficacy ; and with all the five 
syllables — 'Bhurbhuva^ sva^' — he lays down the 
Ahavantya. Thus result eight syllables ; for of eight 
syllables consists the gayatri, and the gayatri is 
Agni's metre : he thus establishes that (fire) by 
means of its own metre. 

1 5. Now when the gods were about to set up their 
fires, the Asuras and Rakshas forbade them, saying, 
' The fire shall not be produced ; ye shall not set up 
your fires!' and because they thus forbade (raksh) 
them, they are called Rakshas. 

16. The gods then perceived this thunderbolt, to 
wit, the horse. They made it stand before them, 
and in its safe and foeless shelter the fire was pro- 
duced. For this reason let him (the Adhvaryu) 
direct (the Agntdhra) to lead the horse to where he 
is about to churn the fire. It stands in front of 
him 1 : he thus raises the thunderbolt, and in its safe 
and foeless shelter the fire is produced. 

1 7. Let it be one used as a leader 2 ; for such a one 
possesses unlimited strength. Should he be unable to 
obtain a leader, it may be any kind of horse. Should 
he be unable to obtain a horse, it may also be an ox, 
since that (fire) is related (bandhu) to the ox 3 . 

18. And when they carry that (fire) eastward*, 

1 The horse is to stand east of the Garhapatya fire-place, with 
its head to the west, where, behind the khara, the Adhvaryu is 
about to produce the fire. 

* Purvavah, 'drawing in front,' i.e. a young (newly-harnessed) 
horse. The term may also mean 'conveying eastwards,' whence 
it is probably used here ; cf. Taitt. Br. I, 1,5, 6. 

* See XIII, 8, 4, 6, where the ox is said to be sacred to Agni 
(agneya). See also p. 29a, note 1 ; and I, 2, 3, 6. 

4 The following particulars, not alluded to by our author, have 
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they lead the horse in front of it ; so that, in pro- 
ceeding in front of it, it wards off from it the evil 
spirits, the Rakshas ; and they carry it (to the Ahava- 
nlya) safely and unmolested by evil spirits. 

19. Let them carry it (the fire) in such wise that 
it turns back towards him (the sacrificer); for, as- 
suredly, that fire is the (means of) sacrifice, and it is 
in the direction of him (the sacrificer) that the sacri- 
fice enters him, that the sacrifice readily inclines to 
him. And, verily, from whomsoever it (the fire) 
turns away, from him the sacrifice also turns away; 
and if any one were to curse him, saying, ' May the 
sacrifice turn away from him!' then he would indeed 
be liable to fare thus. 

20. Moreover, that (fire) is the (sacrificer's) breath : 
let them therefore carry it in such wise that it turns 



to be supplied here from Katy. IV, 8, 29 seq., and the commen- 
taries : As soon as fire has been obtained from the two pieces of 
wood, [it is placed in a pan and covered with dry, powdered go- 
maya ; and] the sacrificer blows it with ' Breath I bestow on the 
immortal;' and the well-kindled flame he inhales with 'The im- 
mortal I bestow on the breath' (see II, 2, 2, 15). The fire is 
then set ablaze with fire-wood and laid down on the newly-made 
Garhapatya hearth-mound with '[Oml] Bhur bhuvaA svaAV (Vi^. 
S. Ill, 5) ; and with ' I lay thee down, O Lord of Vows (vratapati), 
with the law (vrata) of N.N.?' — the gotra-name being inserted 
in the case of the Bhrigus and Ahgiras ; and those of different 
i?*shis or gods and divine beings in that of others. At the sacri- 
ficer's bidding the Brahman or Adhvaryu then chants the Rathan- 
tara-saman (cf. p. 196, note 2). Then follows the uddhara»a or 
taking out fire from the Garhapatya for the Ahavantya. A bundle 
of wood is lighted at the lower ends on the Garhapatya and placed 
in a pan on an underlayer of clay. It is then carried eastwards in 
such a way that the smoke is directed towards the sacrificer follow- 
ing it ; the horse being led in front of the fire. At the starting of 
the procession the Brahman, at the Adhvaryu' s call, chants the 
Vamadevya-sdraan. 
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back towards him ; for it is in the direction of him 
that the breath enters into him. And, verily, from 
whomsoever it (the fire) turns away, from him the 
breath also turns away ; and if in that case any one 
were to curse him, saying, ' May the breath turn 
away from him !' then he would indeed be liable to 
fare thus. 

21. And, verily, the sacrifice is yonder blowing 
(wind). Let them, therefore, carry it in such wise 
that it 1 turns towards him; for it is in the direc- 
tion of him that the sacrifice enters him, that the 
sacrifice readily inclines to him. And from whom- 
soever it turns away, from him the sacrifice also 
turns away ; and if any one were to curse him, say- 
ing, ' May the sacrifice turn away from him I ' then 
he would indeed be liable to fare thus. 

22. And, verily, that (fire) is the (sacrificer's) 
breath. Let them, therefore, carry it in such wise 
that it turns towards him ; for it is in the direction 
of him that the breath enters into him. And from 
whomsoever it (the fire) turns away ; from him the 
breath also turns away ; and if any one were to curse 
him, saying, 'May the breath turn away from him!' 
he would indeed be liable to fare thus. 

23. He (the Adhvaryu) then makes the horse step 
on (the Ahavaniya fire-place) 2 . When he has made 
it step on it, he leads it out towards the east, makes 
it turn round again (from left to right) and lets it 

1 Viz. the wind indicated by the backward- turned flame of the 
fire, as it is carried eastwards to the Ahavaniya. 

* The Adhvaryu sits down and makes the horse put its right 
fore-foot on the recently prepared hearth-mound. Having then 
led it eastwards and turned it round, he calls on the Brahman to 
chant the Brshat-saman (see p. 196, note 2). 
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stand there facing the west. The horse doubtless 
represents strength : hence he makes it turn round 
again in order that this strength shall not turn away 
from him (the sacrificer). 

24. He lays that (fire) down on the horse's foot- 
print 1 ; for the horse represents strength, so that 
he thereby lays it down on strength : for this reason 
he lays it down on the horse's foot-print. 

25. In the first place he silently touches (the foot- 
print with the burning fire-wood). He then lifts it 
up and touches once more with it ; and at the third 
time he lays it down with (Va£\ S. Ill, 5) 'Earth! 
ether ! heaven ! ' For there are three worlds indeed ; 
so that he thereby obtains these (three) worlds. This 
now is one (mode of laying down the fire). 

26. Then there is this other. Silently he touches 
(the foot-print with it) in the first place ; he then 
lifts it up, and at the second time lays it down 
with ' Earth ! ether ! heaven ! ' For he who wants 
to lift a load without having a firm footing on this 
(earth), cannot lift it ; nay, it crushes him. 

2 7. Now, when he touches it silently he thereby 
takes a firm footing on this resting-place ; and 
having obtained a firm footing on it, he lays down 
(the fire) : and thus he wavers not. Here now 
Asuri,. Pa»ii, and Madhuki held it (the fire) 
slightly to the back (or west of the fire-place) 2 . ' For,' 
they argued, ' everything else (that is on the hearth) 



1 Taitt. Br. I, 1, 5, 9, on the contrary, forbids the fire to be laid 
down on the horse's foot-print, as the sacrificer's cattle is thereby 
surrendered to Rudra. Moreover, the horse is there made to step 
beside, not upon, the hearth-mound. 

* The Kiwva text reads : Tad v AsurW ?inia Mddhukir iti 
dadhrire, ' here now they held it thus.' 
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becomes, as it were, relaxed (on being touched by 
the fire) : he should therefore, after holding it up, 
lay it down at the first (touching) with " Earth ! 
ether ! heaven ! * for thus no relaxation takes place.' 
Let him then do this in whichever way he may 
deem proper. 

28. He (the sacrificer) then goes round to the 
east side (of the fire), and taking hold of the top 
part of the burning sticks he mutters (V&f. S. Ill, 
5) : 'Like unto the sky in plenty, like unto the 
earth in greatness!' When he says, ' Like unto 
the sky in plenty,' he means to say, ' Like as yonder 
sky is plenteous with stars, so may I become plen- 
teous!' and when he says, 'Like unto the earth in 
greatness,' he means to say, ' As great as this earth is 
so great may I become!' — 'On that back of thine, 
O Earth, that art meet for the worship of the 
gods' — for on her back he lays down that (fire) — 
' I lay down Agni, the eater of food, for the 
obtainment of food.' Agni is an eater of food: 
' May I become an eater of food,' this is what he 
thereby says. This is a prayer for blessing, — he 
may mutter it, if he choose; or, if he choose, he 
may omit it. 

29. He stands worshipping by (the fire) while 
muttering the (three) ^'k-verses of the queen of 
serpents (Vif. S. Ill, 6-8) \ — ' Hither has come that 
spotted bull and has settled down before the mother ; 
and before the father on going up to heaven. — She 
moves along through the luminous spheres, breathing 
forth from his breath : the mighty (bull) has illumined 

1 These verses form the hymn Rig-veda X, 189, the authorship 
of which is ascribed to the queen of serpents (either Kadru, or the 
earth, according to Mahldhara). 
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the sky. — He rules over the thirty domains; and 
song is bestowed on the winged one, yea, with the 
light at the break of day!' Thus he recites; and 
whatever (benefit) has not been obtained by him 
either through the equipments, or through the as- 
terisms, or through the seasons, or through the 
laying down of the fire, all that is thereby obtained 
by him ; and for this reason he stands worshipping 
by (the fire), while muttering the verses of the queen 
of serpents. 

30. They say, however, that one need not stand 
by (the fire) worshipping with the verses of the 
queen of serpents. For the queen of serpents, they 
argue, is this earth ; and accordingly when he lays 
down the fire on her, he thereby obtains all his 
desires : hence he need not stand by (the fire) wor- 
shipping with the verses of the queen of serpents. 

Second AdhyAya. First BrAhma^a. 

The Oblations. 
i. When he has taken out the Ahavantya fire 1 , 
he performs the Full-offering 2 . The reason why 

1 Previously to the performance of the full-offering, the other 
fires (if there are any more) are laid down. An integral part of 
the laying down of the Sabhya, or hall-fire, which seems to have 
been kept up only by Kshatriyas, is a game of dice, played by the 
priestg, with a cow, offered by the sacrificer, for the stake. On an 
ox-hide, spread north of the sacrificial ground, they place a brass 
vessel upside down, and on it throw four times five cowries (or, 
if such are not to be. had, five sticks) with ' Even I win, uneven 
thou art won (or defeated)!' 

8 The purwahuti, or 'full-offering,' is an oblation of a spoon- 
ful of clarified butter. Katy. IV, 10, 5, and comm., supply the fol- 
lowing particulars, applying to all ordinary ^uhoti-offerings: He 
puts butter into the butter-pot and places it on the Garhapatya to 
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he performs the full-offering is that he thereby causes 
that Agni to become an eater of food for his own 
self; that he thereby offers food to him. Even as 
(a mother or cow) would offer the breast to a 
new-born child or calf, so does he thereby offer food 
to him. 

2. And having been appeased by that food, he 
(Agni) waits patiently for the other oblations to be 
cooked. If, on the other hand, that oblation were 
not to be offered up in him, he would ere long burn 
either the Adhvaryu or the sacrificer, for these two 
pass nearest by him. This is the reason why he 
makes this offering. 

3. He offers it (with a) full (spoon) ; for the full 
doubtless means the All (universe), so that he 
thereby appeases him with the All. He offers it 
with ' Svaha ! ' for the Svaha is undefined, and un- 
defined also is the All, so that he thereby appeases 
him by means of the All. 

4. The first offering which Pra^apati made, he 
made with ' Svaha ! ' Now that (offering) indeed is 
virtually the same as this one ; and hence he (the 
sacrificer) also makes it with ' Svaha ! ' At this 
(offering) he grants a boon (to the priests) 1 ; but 

melt. Having then wiped the dipping-spoon (sruva) and offering- 
spoon (g-uhu) with sacrificial grass in the manner described at I, 
3, 1, 6 seq., and taken the butter-pot off the fire, and strained the 
butter with the two stalks of darbha serving as strainers, he fills 
the ^uhu with the sruva. He now takes one stick, steps over to 
the north side of the Ahavantya fire, strews grass around it, and 
puts the stick on the fire. He then sits down with bent right knee, 
and, while the sacrificer takes hold of him from behind, he pours 
the spoonful of butter into the fire with 'Svaii&I' the sacrificer 
pronouncing the dedicatory formula (tytga), 'This to Agni!' 

1 After the full-offering the sacrificer breaks the silence, imposed 
on him, by the words, 'I give a boon,' KSty. IV, 10, 6; presents, 
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a boon (may mean) everything, so that he thereby 
appeases him (Agni) with everything. 

5. Here now they say, ' When he has made this 
offering, he need not attend to the subsequent obla- 
tions; for by this offering he obtains that wish for 
which he takes out the subsequent oblations.' 

6. He takes out (material for an oblation) 1 to 
Agni Pavamana (the Blowing) 2 . Now the blow- 
ing one is the breath, so that he thereby puts breath 
into him (the sacrificer). And this he puts into him 
by means of this (offering) ; for breath means food, 
and this offering also is food. 

according to the commentary, being then made to the Adhvaryu 
and the Brahman. This ceremony is succeeded by the silent per- 
formance of the Agnihotra. 

1 The purwahuti, which marks the close of the Agnyadheya 
proper, is followed by the Agnihotra, performed with the texts pro- 
nounced in a low voice. Not less than twelve days after the AgnyS- 
dheya (if at all) — the three fires being kept up during the interval — 
the young householder has to get performed for him (on the model 
of the new and full-moon offering, mutatis mutandis, there being 
neither the uddharana, or taking out of fire from the Garhapatya, 
nor the choosing of a Brahman, &c.) the three ish/is mentioned 
above. At the first ish/i, the special havis (sacrificial dish) con- 
sists of a rice-cake on eight potsherds for Agni Pavamana; — at 
the second of two such cakes for Agni Pavaka and Agni Suii 
respectively; — at the third of a potful of boiled rice for Adit i. The 
three havis of the first two ish/is being (according to Taitt. Br. I, 
1, 6, 3) considered as representing the three bodies (tanu) of Agni ; 
these offerings are called tanuhavir-ish/is. They are, however, 
also called Pavamanesh/is. At these the name of the recipient 
(Agni Pavamana, &c.) has to be pronounced in a low voice in the 
formulas used at the chief offering. The Taitt. Br. mentions, be- 
sides, the usual Indragni cake (of the new-moon sacrifice) which is 
to be offered before the offering to Aditi. 

8 Sstya»a, on Taitt. Br. I, 1, 5, 10, takes pavamana as 'pure' 
or 'purified by himself' (svayara jriddha); pavaka as 'purifying 
(others);' and suki as 'shining.' 
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7. He then makes offering to Agni Pavaka (the 
Purifying). Now the purifying one means food, so 
that he thereby puts food into him (Agni, or the 
sacrificer). And this he puts into him by means of 
this (offering), for this offering is indeed food. 

8. He then makes offering to Agni Su&i (the 
Bright). Now brightness means vigour, so that he 
thereby puts vigour into him. And this he puts 
into him by means of this (offering) ; for when he 
offers up that oblation in him (Agni), then that 
vigour, that brightness of his blazes up. 

9. For this reason they say, ' When he has made 
that (full) offering, he need not attend to any further 
oblations ; for by this offering he obtains that wish 
for which he takes out the subsequent oblations.' 
But let him nevertheless take out the subsequent 
oblations ; for what invisible (blessing, or meaning) 
there was in that (full-offering) that now becomes 
thus (visible). 

10. Now the reason why he makes offering to Agni 
Pavamana, is that the blowing one is the breath. 
When (the child) is born, then there is breath. And 
as long as it is not born, it breathes in accord with 
the mother's breath ; but when it is born, then he 
thereby puts breath into it. 

1 1 . And the reason why he makes offering to Agni 
Pavaka, is that the purifying one means food: hence 
he thereby puts food into (the child) when it is born. 

12. And the reason why he makes offering to 
Agni Su&i, is that brightness means vigour. Now 
when it (the child) grows by means of food, then 
there is vigour; and hence, when he has made it grow 
by means of food, he thereby puts into it that vigour, 
that brightness. This is why (he offers) to Agni Su£i. 
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i 3. That other (practice) then is altogether erro- 
neous 1 . For when Agni passed over from the gods 
to men, he bethought him, ' I must not pass over to 
men with my whole body !' 

14. He then laid down in these (three) worlds 
those three . bodies of his. That ' blowing (pava- 
mana)' form of his he laid down on this earth, that 
'purifying (pavaka)' one in the ether, and that 
'bright (su&i)' one in the sky. Now the J&'shis 
then existing became aware of this: 'Agni has not 
come to us with his whole body,' they said. They 
then prepared those oblations for him. 

15. Now when he makes offering to Agni Pava- 
mana, he thereby obtains that form of his (Agni's) 
which he laid down on this earth ; and when he 
makes offering to Agni Pavaka, he thereby obtains 
that form of his which he laid down in the ether; 
and when he makes offering to Agni Su&i, he thereby 
obtains that form of his which he laid down in the sky : 
and thus he lays down the entire Agni unmutilated. 
For this reason also he should take out the oblations 
subsequent (to the full-offering). 

16. The first oblation has a barhis (altar-covering 
of sacrificial grass) to itself ; the two following ones 
have one barhis in common. Now the first oblation 
represents this world, the second one that ether, and 
the third one the sky. But this earth is compact ; 
and the ether and yonder sky are, as it were, trem- 
bling: and in order that these two may counter- 
balance that (earth), the (last) two (oblations) have 
one barhis in common. 

1 Viz. the practice of performing the full-offering only, see par. 5. 
The Ka«va text reads ; Tad va etat sam&nam eva sad viparyastam 
iva. 
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17. All these sacrificial cakes (for Agni) are on 
eight potsherds ; for of eight syllables consists the 
(pada of the) gayatrt, and the gayatrt is Agni's 
metre 1 : with its own metre he accordingly establishes 
that fire. In all, these potsherds amount to twenty- 
four ; for of twenty-four syllables consists the gayatrt 
(stanza), and the gayatrt is Agni's metre : with its 
own metre he accordingly establishes that fire. 

18. He then offers a potful of boiled rice to 
Aditi. For he who performs those (preceding) 
oblations moves away, as it were, from this world, 
since he moves in the ascent of these worlds 2 . 

19. Now when he offers a potful of boiled rice to 
Aditi, — Aditi being this earth, and this earth being 
a firm resting-place, — he thereby again takes his 
stand on this firm resting-place. This is why he 
offers a potful of boiled rice to Aditi. 

20. For her, they say, the two sawya^yis 8 should 
be vira^ - verses; for the vira^ - is this (earth); or 

1 The K£«va text remarks that the anuvakyas (invitatory 
prayers) and yS^yas (offering prayers) at the three offerings of 
cake are in the gayatrt metre; and such indeed is the case. The 
anuvakyds of the oblations to Agni Pavamana, Agni Pavaka, 
and Agni Suii are Rig-veda IX, 66, 19; 1, 12, 10; and VIII, 44, 
21 respectively: and the y&gy&s are IX, 66, 21; V, 26, 1; and 
VIII, 44, 17 respectively; all of which are gSyatrt stanzas. See 
Arv. St. II, 1, 20-25. Cf. also I, 7, 2, 15, with note. At the 
Svish/akrtt of these two ish/is also both formulas are in the gayatrt 
metre: the puro'nuvakyas being Rig-veda III, n, 2, and III, 
11, 6 ; and the ya^yas III, 11, 1, and I, 1, 1 respectively. 

3 Prafyavata iva va esho 'smal lokat . . . iman hi lokan sam&- 
rohann eti. The Klwva text has: 'For he who takes out these 
oblations makes his self, as it were, depart from this world of men 
for the world of the gods, since he, as it were, moves rising upwards 
(urdhva iva hi samarohann eti).' Cf. paragraphs 14-16. 

8 For these (virSg) samy&gye, or invitatory and offering prayers 
at the Svish/akr/t, see p. 164, note 2. — Ajv. Sr. II, i, 29. 

X 2 
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trish/ubh verses, for the trish/ubh is this (earth) ; or 
^•agatl verses, for the ^agatl is this (earth). Still, 
however, they should be vir&f verses. 

21. The priests' fee for (offering to) her consists 
of a cow ; for this (earth) is, as it were, a cow : she 
milks out for men all their desires. The cow is 
a mother, and this (earth) also is a mother, for she 
bears the men : for this reason the priests' fee is 
a cow. This is one mode (of performing those 
offerings). 

22. Then there is this other. He simply offers 
a cake on eight potsherds to Agni, and thereby, 
implicitly, to Agni Pavamana, Agni Pavaka, and 
Agni Su&i ; and immediately after he visibly sets 
him up (as Agni). For this reason he offers (a 
cake) to Agni 1 , and then a potful of boiled rice 
to Aditi. The treatment of the potful of rice (in 
that case) is the same (as before). 

Second BrAhma.ya. 

i. Now, in performing that sacrifice, they slay it ; 
and in pressing out the king (Soma), they slay him ; 
and in quieting and immolating the victim, they 
slay it. The havirya^wa they slay with the mortar 
and pestle, and with the two mill-stones. 

2. When slain, that sacrifice was no longer vigorous. 
By means of dakshiwis (gifts to the priests) the 
gods again invigorated it : hence the name dakshiwa, 
because thereby they invigorated (dak shay) that 



1 According to the Ka«va recension, the anuvakya and ya^-yS, 
in that case, should consist of the verses containing the word mfir- 
dhan (' head'), viz. V&g. S. XIII, 14, 15; cf. .Sat. Br. I, 6, a, ia. 
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(sacrifice). Whatever, therefore, fails in this sacri- 
fice when slain, that he now again invigorates by 
means of gifts to the priests ; whereupon the sacri- 
fice becomes successful : for this reason he makes 
gifts to the priests. 

3. He may give six (cows) 1 ; for six seasons, indeed, 
there are in the year, and the sacrifice, Pra^apati, 
is the year: thus as great as the sacrifice is, as 
large as its extent is, by so many (gifts, dakshi»as) 
does he thereby invigorate it 

4. He may give twelve ; for twelve months there 
are in the year, and the sacrifice, Prafapati, is the 
year: thus as great as the sacrifice is, as large as 
its extent is, by so many (gifts) does he thereby 
invigorate it. 

5. He may give twenty-four; for twenty-four 
half-moons there are in the year, and the sacrifice, 
Pra^apati, is the year : thus as great as the sacrifice 
is, as large as its extent is, by so many (gifts) does 
he thereby invigorate it. Such is the measure of the 
priests' fees; but he may give more, according to 
(the depth of) his faith. The reason why he gives 
fees to the priests is this. 

6. Verily, there are two kinds of gods ; for, 
indeed, the gods are the gods; and the Brahmans 
who have studied and teach sacred lore are the 
human gods. The sacrifice of these is divided into 
two kinds: oblations constitute the sacrifice to the 
gods; and gifts to the priests that to the human gods, 

1 Viz. at the tanuhavir-ish/is together, or at least three cows 
at each ish/i if there are two ish/is. The greater the gift, the 
greater the merit. According to the Paddhati on Katy. IV, 10, he 
is also to entertain a hundred Brahmans at the end of the per- 
formance. See also Taitt. Br. 1, 1, 7, 9-1 1. 
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the Brahmans who have studied and teach sacred 
lore. With oblations one gratifies the gods, and 
with gifts to the priests the human gods, the Brah- 
mans who have studied and teach sacred lore. Both 
these kinds of gods, when gratified, place him in a 
state of bliss (sudha) 1 . 

7. Even as seed is poured into the womb, so the 
officiating priests place the sacrificer in the (hea- 
venly) world 2 , when he now makes gifts to those 
who, he hopes, will make him go thither. Such, 
then, (is the manner) of gifts to priests. 

8. Now the gods and the Asuras, both of them 
sprung from Pra/apati, were contending with each 
other. They were both soulless, for they were 
mortal, and he who is mortal is soulless. Among 
these two (classes of beings) who were mortal, Agni 
alone was immortal ; and it was through him, the 
immortal, that they both lived. Now whichsoever 
(of the gods) they (the Asuras) slew, he, indeed, was 
so (slain). 

9. Thereupon the gods were left inferior. They 
went on praising and practising austerities, hoping 
that they might be able to overcome their enemies, 
the mortal Asuras. They beheld this immortal 
Agnyadheya (consecrated fire). 

10. They said, ' Come, let us place that immortal 
element in our innermost soul ! When we have placed 
that immortal element in our innermost soul, and 
become immortal and unconquerable, we shall over- 
come our conquerable, mortal enemies.' 



1 That is, 'they convey him to the celestial world,' as reads the 
otherwise identical passage in IV, 3, 4, 4. 
8 The Ka«va text has ' svarge loke.' 
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1 1 . They said, ' With both of us is this fire ( Agni) : 
let us then treat openly with the Asuras V 

12. They said, 'We shall set up (or, establish 
within ourselves, a-dha) the two fires, — what will 
ye do then ?' 

13. They replied, 'Then we shall lay it down 
(ni-dha), saying, Eat grass here! eat wood here! cook 
pap here! cook meat here !' Now that fire, which the 
Asuras thus laid down, is this same (fire) wherewith 
men prepare their food. 

14. The gods then established that (fire) in their 
innermost soul; and having established that immortal 
element in their innermost soul, and become im- 
mortal and unconquerable, they overcame their 
mortal, conquerable enemies. And so this one now 
establishes that immortal element in his innermost 
soul ; and — though there is for him no hope of im- 
mortality — he obtains the full measure of life ; for, 
indeed, he becomes unconquerable, and his enemy, 
though striving to conquer, conquers him not. And, 
accordingly, when one who has established his fires 
and one who has not established his fires, vie with 
each other, he who has established his fires over- 
comes the other, for, verily, he thereby becomes 
unconquerable, he thereby becomes immortal. 

15. Now, when, on that occasion, they produce 
that (fire) by churning, then he (the sacrificer) 
breathes (blows) upon it, when produced ; for fire 
indeed is breath : he thereby produces the one thus 
produced. He again draws in his breath: thereby he 
establishes that (fire) in his innermost soul ; and that 
fire thus becomes established in his innermost soul 2 . 

1 'Pra tv evasurebhyo bravameti.' — ' HaritasurebhyaA pratipra- 
bravameti,' Kanva text. ? ' Let us talk them out of it I' 
* See p. 297, note 4. 
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1 6. Having kindled it, he makes it blaze, thinking, 
' Herein I will worship, herein I will perform the 
sacred work!' Thereby he makes blaze that fire 
which has been established in his innermost soul. 

17. ' It (or some one) might come between, — it 
might go away ! ' so (fear some) * ; but, surely, as 
long as he lives no one comes between him and that 
fire which has been established in his innermost soul : 
let him, therefore, not heed this. And as to its 
becoming extinguished : — surely, as long as he lives, 
that fire which has been established in his innermost 
soul, does not become extinct in him. 

18. The (sacrificial) fires, assuredly, are those 
breaths : the Ahavaniya and Garhapatya are the 
out-breathing and the in-breathing; and the Anva- 
harya-paiana is the through-breathing. 

19. Now, attendance on (or, the worship of) that 
consecrated fire (agnyadheya) means (speaking) 
the truth. Whosoever speaks the truth, acts as if 
he sprinkled that lighted fire with ghee ; for even so 
does he enkindle it : and ever the more increases his 
own vital energy, and day by day does he become 
better. And whosoever speaks the untruth, acts as 



1 This paragraph is somewhat obscure. The Ka«va recension 
has the following more explicit paragraphs instead : — As to this, 
there is a source of anxiety (agas) to some, fearing that 'it (that 
fire) might go out (anvagan).' But let him not heed this, for, 
assuredly, that fire of his, which has been established in his inner- 
most soul, does not go out. ' The carriage might pass through 
(vyayasit), the cart might pass through; — it (or some one) may 
come between (me and the fire) 1' such is another source of anxiety 
to some ; but let him not heed this either ; for, assuredly, the car- 
riage does not pass through, the cart does not pass through that 
fire of his which has been established in his innermost soul. Cf. 
XII, 4, 1, 2-3. 
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if he sprinkled that lighted fire with water ; for even 
so does he enfeeble it : and ever the less becomes his 
own vital energy, and day by day does he become 
more wicked. Let him, therefore, speak nothing 
but the truth. 

20. Now the kinsmen spake unto Aruwa Au- 
pave-ri, 'Thou art advanced in years: establish 
thou the two fires ! ' He replied, ' Speak ye not 
thus ! be thou a restrainer of speech 1 ; for he who 
has established the fires must not speak an untruth : 
let him rather not speak at all, but let him not speak 
an untruth. Worship, above all, is truthfulness.' 

Third BrAhmajva. 

The Punaradheya or Re-establishment of the Sacred Fires '. 

1. Now Varutta established this (fire), being de- 
sirous of sovereignty. He obtained sovereignty; 
and, accordingly, whether one (who has established 
the fires) knows (this) or not, they call him ' king 
Varuwa.' Soma (established the fire), being desirous 
of glory. He became glorious, and, accordingly, 
whether one obtains a hold on Soma, or whether 

1 The KSflva text has : He said, ' Speak ye not thus ; be thou 
a restrainer of speech !' — 'Speak ye not,' so (he said); for, having 
established the two fires, one should not speak untruthfully (mr/'sha), 
nor should he who utters speech speak untruthfully. He should, 
therefore, strive to speak nothing but the truth. 

3 If the householder who has set up his fires, finds, after a year 
or more, that he does not prosper in his undertakings, or if he has 
otherwise met with misfortunes, and thus his Sdheya has not proved 
successful, he should set up his fires a second time. The old fires 
have to be put out, either early in the day on which the perform- 
ance is to take place, or from three nights to a whole year previous 
to the ceremony. With the exceptions noticed in the sequel, the 
performance is the same as that of the Sdhana. 
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one does not, they both obtain (glory), — for it is 
glory that people thereby get to see. Glorious 
therefore he becomes, and sovereignty he obtains, 
whosoever, knowing this, establishes a sacrificial 
fire of his own. 

2. Now once upon a time the gods deposited with 
Agni all forms (rupa) 1 , both domestic and wild; 
either because they were about to engage in battle, 
or from a desire of free scope, or because they 
thought that he (Agni) would protect them as the 
best protector. 

3. But Agni coveted them, and seizing them he 
entered the seasons with them. ' Let us go back 
thither,' said the gods, and betook themselves to 
(the place where) Agni (was) concealed. They were 
disheartened and said, ' What is here to be done ? 
what counsel is there ?' 

4. Then Tvash/r* beheld that re-consecrated fire 
(Punar-adheya). He established it and thereby 
gained an entrance to Agni's beloved abode. He 
(Agni) gave up to him both kinds of forms, domestic 
and wild : hence they call them Tvash/rz's forms ; 
since it is from Tvash/r? that all form proceeds 2 ; but 
all other creatures of whatever kind undergo it. 

5. .It is for him (Tvash/r/), then, that one must 
re-establish the fire : for thus he enters Agni's 

1 Compare the corresponding legend Taitt. S. 1, 5, 1 ; according 
to which the gods deposited their precious goods (v&maw vasu) 
with Agni ; and Pushan and Tvash/r», on performing sacrifice to 
Agni exclusively (the punar&dhyeya), became possessed of the 
cattle, whence the latter are said to belong to Pushan (paush«a) 
and to Tvash/r; (tvSsh/ra). Afterwards Manu and DhStrz (here 
identified with the year) also performed the ceremony. See also 
.Sat Br. II, 3, 4, 1 seq. 

* Or, since it is to Tvash/n that all form belongs. 
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beloved abode, and the latter gives up to him both 
kinds of forms, domestic and wild. In that (fire) 
those two kinds of forms are seen: such is the ascen- 
dancy (which one obtains by the punaradhyeya), — 
people, indeed, envy him ; thus he thrives, and a 
conspicuous position (is obtained by him). 

6. To Agni belongs this sacrifice. Agni is the 
light, the burner of evil : he burns away the evil of 
this (sacrificer); and the latter becomes a light of 
prosperity and glory in this, and a light of bliss l in 
yonder, world. This, then, is the reason why he 
should establish the fires (a second time). 

7. Let him establish the fires (the second time) 
in the rainy season. The rains are all the seasons, 
for the rains are indeed all the seasons : hence, in 
counting over years, people say, ' In such and such a 
year (or rain, varsha)we did it; in such and such 
a year (or rain) we did it.' The rains, then, are one 
of the forms of manifestation (rupa) of all seasons 2 ; 
and when people say, ' To-day it is as if in summer,' 
then that is in the rainy season; and when they 
say, ' To-day it is as if in spring,' then that, too, is in 
the rainy season. From the year (or rain, varsha), 
indeed, (is named) the rainy season (varsha^). 

8. There is, moreover, an occult form (through 
which the rains manifest themselves in the seasons) 3 . 
When it blows from the east, then that is the charac- 
teristic sign of spring ; — when it thunders, it is that of 

1 GyotW amutra pu«yalokatva\ lit. ' a light by (way of) blissful 
state.' The Kanva text has the same reading. 

1 This speculation is based on the identity of the words for year 
(varsha; also 'rain') and the rains, or rainy season (varsh£A). 

' The characteristics of the seasons here selected are supposed 
to have a special connection with the rain and rainy season. 



Digitized by 



Google 



316 satapatha-brahmava. 

summer ; — when it rains, it is that of the rainy season ; 
when it lightens, it is that of autumn 1 ; — when it 
ceases to rain, it is that of winter. The rains are 
all the seasons. The seasons he (Agni) entered : from 
out of the seasons, therefore, he now produces him. 

9. But the sun also is all the seasons : when he 
rises, then it is spring; — when the cows are driven 
together (for milking), then it is summer ; — when it 
is mid-day, then is the rainy season ; — when it is 
afternoon, then it is autumn ; — when he sets, then it 
is winter. At mid-day (madhyandina), therefore, 
he should establish his fires, for then that (sun) is 
nearest to this world, and hence he produces that 
(fire) from the nearest centre (madhya). 

10. Verily, this man is affected with evil, as with 
a shadow. But then (at mid-day) that (evil) of his 
(like his shadow) is smallest, and shrinks, as it were, 
beneath his foot: hence he thereby crushes that evil, 
when it is smallest. For this reason also he should 
establish his fires (the second time) at mid-day. 

11. He takes it out (from the Garhapatya) by 
means of sacrificial grass. By means of fire-wood, 
indeed, he takes it out the first time ; and (were he 
to take it out) with fire-wood the first time, and with 
fire-wood the second time, he would commit a repe- 
tition, and raise a conflict. Now sacrificial grass means 
water, and the rainy season also means water. He 
(Agni) entered the seasons : with water he accordingly 
produces him from out of the waters ; this is why he 
takes it (the fire) out by means of sacrificial grass. 

12. Having prepared an (ordinary) rice cake on 

1 During the autumn, or sultry season succeeding the rains, 
there are frequent displays of sheet-lightning along the horizon at 
night. 
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two arka 1 leaves, he puts it in the place where he is 
about to establish the Garhapatya fire, and thereon 
lays down the Garhapatya. 

13. Having prepared a (second) barley cake on 
two arka leaves, he puts it in the place where he is 
about to establish the Ahavanlya fire, and thereon 
lays down the Ahavanlya. [Some do so] arguing, 
'Thereby we cover them with the first two fires;' 
but let him not do so, for it is by the nights that 
they come to be covered. 

14. He then offers to Agni a sacrificial cake (pu- 
rorfasa) on five potsherds 8 . Its offering prayers and 
invitatory prayers consist of pankti strophes of five 
padas each 8 ; for there are five seasons, and the 
seasons he (Agni) entered : from the seasons he 
accordingly produces him. 

1 5. The whole (sacrifice) belongs to Agni ; for 
it was thereby that Tvash/W entered Agni's beloved 
abode, and therefore the whole (sacrifice) belongs 
to Agni 4 . 

1 Calotropis Gigantea. These cakes (apupa, not purodara) have 
first to be cooked either on the Avasathya, or on a secular fire. Before 
the cakes are then put on the Garhapatya and Ahavanlya fire-places, 
the latter have to be consecrated in the usual way (cf. p. 2) j and, 
after the putting on of the cakes, the fire-places are sprinkled by 
the Adhvaryu, while the sacrificer holds on to him from behind. 
Katy. IV, u,8, Schol. 

* Viz. he performs an ish/i with such a rice-cake for the havis, 
as a substitute for the tanuhavir-ish/is, offered after the full- 
offering, at the adhina. See II, 2, 1, 6, and note. 

* The pankti consists of five octosyllabic padas. The anuvS- 
kya" and ya^-yS at the chief offering are Rig-veda IV, 10, 2 and 4; 
those of the svish/akr»t, ib., verses 4 and 1. — Ajv. II, 8, 14. 

4 The offering prayers of all libations and offerings at this ish/i 
must therefore contain Agni's name. At each of the fore-offerings 
and after-offerings a different case-form of agni is added after 
the respective objects of those offerings, — thus, '. . . samidho agne 
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1 6. They perform it (with the formulas pro- 
nounced) in a low voice ; for if one wishes to pre- 
pare anything specially for a relative or friend, 
one must take care to keep it secret. Now the 
other sacrifice belongs to all the deities, but this 
belongs specially to Agni ; and what is (kept) secret, 
that is (spoken of) in a low voice: this is why 
they perform it in a low voice. 

17. The last after-offering he performs aloud; 
for then he has completed his work, and every one 
becomes aware of what has been done. 

18. Having uttered his call (and having been 
responded to by the Agnldhra) 1 , he says (to the 
Hotri), ' Pronounce the offering-prayer to the 
Samidhs (kindling-sticks) !' — the latter being one of 
Agni's mystic forms of manifestation (rupa) ; but 
he may also say, 'Pronounce the offering-prayer to 
the fires!' — that being Agni's real (exoteric) form 2 . 

'gna Ig-yasya vyantu,'-' tanunapad agnim agna ...,' 'ido agninagne 
. . . ,' &c. See par. 19 ; also p. 148, n. 2 ; I, 5, 4, 1 seq. ; I, 8, 2, 
1 seq. The two butter-portions otherwise offered to Agni or Soma 
respectively (cf. 1, 6, 1, 20 seq.) are in this case offered to Agni; the 
anuviky&s, according to Asv. II, 8, 7, being Rig-veda VIII, 44, 1, 
and VI, 16, 1 6 respectively. See, however, paragraphs 21 seq. 

1 Viz. the Adhvaryu calls, jr&vaya, 'cause (him or one) to 
hear I' and the Agnidhra responds by Astu jrausha/, 'yea, may 
he (or one) hearl' 

2 Here, at the first fore-offering, an option is apparently left 
between the former, regular summons (see I, 5, 3, 8), and the 
latter, modified so as to make it apply directly to Agni. Klty. IV, 
11, it allows the same option for the first praya£a and anuya^a. 
For the latter, however, see further on, par. 24. The Ki«va re- 
cension has as follows:— Now when the Adhvaryu, on stepping 
over (to the south side) and uttering his call (for the Agnidhra) 
to bid attention, says, 'Pronounce the offering-prayer to the 
Samidhs I ' then that, indeed, is one of Agni's forms of manifesta- 
tion (agneyam eva tad rupam) ; but here let him say, as it were, 
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19. He (the Hotri) recites 1 , '... They (the 
Samidhs), O Agni, may accept of the butter! 
Vau^ak 2 !' '. . . He (Tanunapat) may accept the 
fire of the butter! Vau^Aak !' ' . . . They (the Ids) 
may, through Agni, accept of the butter ! Vau^ak !' 
'. . . It (the barhis), the fire, may accept of the 
butter! Vauf^ak!' 

20. He then says 3 , 'Svaha Agnim !' with refer- 
ence to Agni's butter - portion ; — ' Svaha Agnim 
Pavamanam !' if they determine upon (offering to) 
Agni, the blowing* ; or 'Svaha Agnim Indumantam !' 
if they determine upon Agni, the drop-abounding 6 ; — 
' Svaha Agnim!' — 'Svaha, the butter-drinking Agnis! 
May Agni graciously accept of the butter!' — this is 
the offering-prayer he (the HotW) pronounces. 

21. He (the Adhvaryu) then says, with regard to 
Agni's (first) butter-portion, 'Pronounce the invitatory 
prayer to Agni!' He (the Hotri) recites 6 , 'Awake 
Agni with praise, enkindling the immortal, that he 
may take our offerings to the gods !' For, indeed, 
when Agni is removed (from the hearth) 7 , he, as it 
were, sleeps : he (the priest) now awakens, rouses 

in a mystic way, ' Pronounce the offering-prayer to the Agnis I' 
(paroksham iva tv agnin ya^eti haiva tatra bruyat.) 
1 See p. 317, note 4. 

* A modification of the ordinary vausha/. The Kinva text 
has here and in par. 25, as usual, vaushal. 

* At the fifth fore-offering; see I, 5, 3, a a seq. 
4 See II, 2, i, 6, and note; also II, 2, 1, 23. 

6 This points forward to the second butter-portion, which is 
offered to Agni Pavamana or Agni Indumat, instead of Soma; the 
first being offered to Agni simply. Katy. IV, 11, 12. 

' Rig-veda V, 14, 1. See, however, the formulas prescribed by 
Arvalayana, p. 317, note 4. 

7 The fire laid down at the adheya is removed when the puna- 
radheya is to be performed. 
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him. For the offering-prayer he recites, ' May 
Agni graciously accept of the butter !' 

22. And, if they determine upon (offering the 
second butter-portion to) Agni Pavamana, let him 
then say, ' Pronounce the invitatory prayer to Agni 
Pavamana ; and he (the Hotri) recites (Rig-veda IX, 
1 6, 19), 'O Agni, thou breathest forth life; pro- 
duce thou food and sap for us! drive far away 
misfortune!' For thus, indeed, it becomes of the 
nature of Agni. Pavamana (the one that becomes 
purified) means the Soma ; but this (Soma-element) 
they eliminate from the butter-portion of Soma 1 . 
For the offering-prayer he recites, ' May Agni Pava- 
mana graciously accept of the butter ! ' 

23. If, on the other hand, they determine upon 
(offering to) Agni Indumat, let him say, ' Pronounce 
the invitatory prayer to Agni Indumat!' He (the 
Hotn) recites (Rig-veda VI, 16, 16), ' Come hither, I 
will gladly sing to thee yet other songs, O Agni! 
mayest thou grow strong by these draughts (indu, 
drop).' Thus, indeed, it becomes of the nature of 
Agni : the draught doubtless means Soma, but this 
(Soma-element) they eliminate from the butter- 
portion of Soma. For the offering-prayer he recites, 
' May Agni, the drop-abounding, graciously accept 
of the butter!' And thus he makes it all of the 
nature of Agni. 

24. He then says, as to the chief offering (havis), 
'Pronounce the invitatory prayer to Agni!' 'Pro- 
nounce the offering-prayer to Agni ! ' ' Pronounce 
the invitatory prayer to Agni Svishtakrit (the 
maker of good offerings) !' ' Pronounce the offering- 

1 Viz. that second butter-portion which by right belongs to 
Soma (see I, 6, 1, 20 seq.), but is here offered to Agni. 
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prayer to Agni Svish/akrzt 1 !' Then where (other- 
wise) he would say, ' Pronounce the offering-prayer 
to the gods 2 !' he now says, ' Pronounce the offering- 
prayer to the Agnis ! ' 

25. He recites 3 , '[The divine Barhis] may accept 
(the offering) for Agni's abundant obtainment of 
abundant gift! Vau^ak!' — '[The divine Nara- 
samsa] may accept (the offering) for abundant ob- 
tainment, in Agni, of abundant gift! Vau^ak!' — 
' The divine Agni Svishfokrzt . . . . ' this third (after- 
offering) is already in itself of the nature of Agni ; and 
thus he makes the after-offerings relate to Agni. 

26. Those same case-forms (of agni) 4 , which he 
recites in the offering-prayers, are six ; namely, four 
at the fore-offerings, and two at the after-offerings. 
Now there are six seasons ; and the seasons he 
(Agni) entered : out of the seasons he accordingly 
thereby produces him. 

2 7. There are either twelve or thirteen syllables 
(in these six case-forms) 6 . Now there are either 
twelve or thirteen months in a year*; and the 

1 For the formulas of the chief offering and Svish/akr*t, see 
p. 3 1 1, note 3. 

* That is, at the after-offerings; see I, 8, a, 14. Cf. also p. 318, 
note 2. 

' See I, 8, 2, 15. Here a different case-form of the word agni 
(viz. agne>i and agnau) is inserted in the offering-formulas of the 
first two anuya^as, immediately after the word indicating the object 
of the offering ; the formula of the third and last anuya^a already 
containing the nominative zgn'ih in the same place. 

4 See p. 317, note 4. 

8 The locative case agnau, inserted in the offering-prayer of the 
second after-offering, is optionally made trisyllabic by being written 
and pronounced agna-u. 

• For other allusions to intercalary months in the Vedic texts, 
see Weber, Naxatra, II, p. 336. 

[12] Y 
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year, the seasons, he (Agni) entered: out of the 
seasons he accordingly thereby produces him. In 
order to avoid sameness, no two (of these forms) 
are alike ; but (the fault of) sameness he would 
undoubtedly commit, were any two of them alike. 
The characteristic form of the fore-offerings is 
(alternately), 'May they accept,' 'May it (or he) 
accept 1 ;' and that of the after-offerings is, 'For 
the abundant obtainment of abundant gift' 

28. The priests' fee for this (sacrifice) consists of 
gold 2 . This sacrifice belongs to Agni, and gold is 
Agni's seed 3 : this is why the priests' fee consists 
of .gold. Or it may be an ox ; for the latter is of the 
nature of Agni as far as its shoulder is concerned, 
since its shoulder (by carrying the yoke) is as if burnt 
by fire. Moreover, Agni is oblation-bearer to the 
gods, and that (ox) bears (or draws, loads) for men : 
this is why an ox may be given as the priests' fee. 

Fourth BrAhmajva. 

II. THE AGNIHOTRA or MORNING AND EVENING 

LIBATIONS; and THE AGNY-UPASTHANA or 

HOMAGE TO THE FIRES. 

i. Pra^apati alone, indeed, existed here in the 
beginning. He considered, ' How may I be repro- 

1 See I, 5, 3, 15. 

a See also II, 2, 4, 15. In Taitt. S. I, 5, 12 (referred to K4ty. XI, 
2, 37) 'white gold ' (raguta/n hira»yam), i.e. silver, is expressly men- 
tioned as unsuitable for the dakshi»S. The reason adduced is 
that, when the gods claimed back the goods deposited with Agrri 
he wept, and the tears he shed became silver ; and hence, if one 
were to give silver as a dakshinS, there would be weeping in his 
house before a year had passed. 

8 See II, 1, i, 5. 
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duced?' He toiled and performed acts of penance. 
He generated Agni from his mouth ; and because 
he generated him from his mouth, therefore Agni 
is a consumer of food : and, verily, he who thus 
knows Agni to be a consumer of food, becomes him- 
self a consumer of food. 

2. He thus generated him first (agre) of the gods ; 
and therefore (he is called) Agni, for agni (they say) 
is the same as agri. He, being generated, went forth 
as the first (purva); for of him who goes first, they 
say that he goes at the head (agre). Such, then, is 
the origin and nature of that Agni. 

3. Pra^apati then considered, ' In that Agni I 
have generated a food-eater for myself; but, indeed, 
there is no other food here but myself, whom, 
surely, he would not eat.' At that time this earth 
had, indeed, been rendered quite bald; there were 
neither plants nor trees. This, then, weighed on his 
mind. 

4. Thereupon Agni turned towards him with open 
mouth ;andhe(Pra£apati)beingterrified, his own great- 
ness departed from him. Now his own greatness is 
his speech : that speech of his departed from him. 
He desired an offering in his own self, and rubbed 
(his hands) ; and because he rubbed (his hands), 
therefore both this and this (palm) are hairless. 
He then obtained either a butter-offering or a milk- 
offering ; — but, indeed, they are both milk. 

5. This (offering), however, did not satisfy him, 
because it had hairs mixed with it. He poured it 
away (into the fire); saying, ' Drink, while burning 
(oshaw dhaya)!' From it plants sprang: hence 
their name ' plants (oshadhayaA).' He rubbed (his 
hands) a second time, and thereby obtained another 

y 2 
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offering, either a butter-offering or a milk-offering ; — 
but, indeed, they are both milk. 

6. This (offering) then satisfied him. He hesi- 
tated : • Shall I offer it up ? shall I not offer it up ?' 
he thought. His own greatness said to him, 'Offer 
it up!' Pra^pati was aware that it was his own 
(sva) greatness that had spoken (aha) to him ; and 
offered it up with 'Svaha!' This is why offerings 
are made with 'Svaha!' Thereupon that burning 
one (viz. the sun) rose ; and then that blowing 
one (viz. the wind) sprang up ; whereupon, indeed, 
Agni turned away. 

7. And Pra^apati, having performed offering, re- 
produced himself, and saved himself from Agni, 
Death, as he was about to devour him. And, 
verily, whosoever, knowing this, offers the Agni- 
hotra, reproduces himself by offspring even as 
Pra^apati reproduced himself ; and saves himself from 
Agni, Death, when he is about to devour him. 

8. And when he dies, and when they place him on 
the fire, then he is born (again) out of the fire, and 
the fire only consumes his body. Even as he is 
born from his father and mother, so is he born from 
the fire. But he who offers not the Agnihotra, verily, 
he does not come into life at all : therefore the Agni- 
hotra should by all means be offered. 

9. And as to that same birth from out of doubt, — 
when Pra^apati doubted, he, while doubting, remained 
steadfast on the better (side), insomuch that he repro- 
duced himself and saved himself from Agni, Death, 
when he was about to devour him : so he also who 
knows that birth from out of doubt, when he doubts 
about anything, still remains on the better (side). 

10. Having offered, he rubbed (his hands). Thence 
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aVikankata 1 tree sprung forth; and therefore that 
tree is suitable for the sacrifice, and proper for sacri- 
ficial vessels. Thereupon those (three) heroes among 
the gods were born, viz. Agni, that blower (Viyu), 
and Surya : and, verily, whosoever thus knows those 
heroes among the gods, to him a hero is born. 

11. They then said, 'We come after our father 
Pra^apati : let us then create what shall come after 
us !' Having enclosed (a piece of ground), they sang 
praises with the gayatri stanza without the 'Hin 2 :' 
and that (with) which they enclosed was the ocean ; 
and this earth was the praising-ground (astava). 

12. When they had sung praises, they went out 
towards the east, saying, 'We (will) go back thither!' 
The gods came upon a cow which had sprung into 
existence. Looking up at them, she uttered the 
sound ' hin.' The gods perceived that this was the 
'Hih' of the Sam an (melodious sacrificial chant); 
for heretofore (their song was) without the ' Hin.' 
but after that it was the (real) Saman. And as this 
same sound 'Hin* of the Saman was in the cow, 
therefore the latter affords the means of subsistence ; 
and so does he afford the means of subsistence whoso- 
ever thus knows that ' Hin' of the Saman in the cow. 

1 3. They said, ' Auspicious, indeed, is what we 
have produced here, who have produced the cow : 
for, truly, she is the sacrifice, and without her no 
sacrifice is performed ; she is also the food, for the 
cow, indeed, is all food.' 

14. This (word 'go'), then, is a name of those 

1 The sruva, or dipping-spoon, and the Agnihotra ladle, for 
instance, are made of this wood ; see p. 331, note 2. 

1 On ' hih ' as an essential element in the recitation of Sama- 
chants, see I, 4, 1, 1 seq. 
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(cows), and so it is of the sacrifice : let him, therefore, 
repeat * it, (as it were) saying, ' Good, excellent !' and, 
verily, whosoever, knowing this, repeats it, (as it 
were) saying, ' Good, excellent ! ' with him those 
(cows) multiply, and the sacrifice will incline to him. 

15. Now, Agni coveted her: 'May I pair with 
her,' he thought He united with her, and his seed 
became that milk of hers : hence, while the cow is 
raw, that milk in her is cooked (warm); for it is Agni's 
seed ; and therefore also, whether it be in a black 
or in a red (cow), it is ever white, and shining like 
fire, it being Agni's seed. ' Hence it is warm when 
first milked ; for it is Agni's seed. 

16. They (the men) said, ' Come, let us offer this 
up!' — 'To whom of us shall they first offer this?' 
(said those gods). — ' To me ! ' said Agni. — ' To me ! ' 
said that blower (Vayu). — 'To me!' said Surya. 
They did not come to an agreement ; and not being 
agreed, they said, ' Let us go to our father Pra/ipati ; 
and to whichever of us he says it shall be offered 
first, to him they shall first offer this.' They went 
to their father Pra^apati, and said, ' To whom of 
us shall they offer this first ?' 

17. He replied, 'To Agni: Agni will forthwith 
cause his own seed to be reproduced, and so you 
will be reproduced.' 'Then to thee,' he said to 
Surya ; ' and what of the offered (milk) he then is 
still possessed of, that shall belong to that blower 

1 Pariharet [?'let him avoid it (the term go in the sense of 
sacrifice), thinking that it is too holy']. Sayawa merely remarks, 
that both the cow and the sacrifice are here represented as 
extremely auspicious (utknsh/am puwyam). Perhaps we have here 
a play on the words upanama, 'a by-name,' and upanamuka, 
'inclining to (him).' 'Go' (for go-sh/oma) is the designation of 
one of the days of the Abhiplava at the Gavamayana. 
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(Vayu) !' And, accordingly, they in the same way 
offer this (milk) to them till this day : in the 
evening to Agni, and in the morning to Surya ; and 
what of the offered (milk) he then is still possessed 
of, that, indeed, belongs to that blower. 

18. By offering, those gods were produced in 
the way in which they were produced, by it they 
gained that victory which they did gain : Agni 
conquered this world, Vayu the air, and Surya the 
sky. And whosoever, knowing this, offers the Agni- 
hotra, he, indeed, is produced in the same way in 
which they were then produced, he gains that same 
victory which they then gained ; — indeed, he shares 
the same world with them, whosoever, knowing this, 
offers the Agnihotra. Therefore the Agnihotra 
should certainly be performed. 

Third AdhyAya. First Brahmam. 

1. The Agnihotra, doubtless, is the Sun. It is 
because he rose in front (agre) of that offering 1 , that 
the Agnihotra is the Sun. 

2. When he offers in the evening after sunset, 
he does so thinking, ' I will offer, while he is here, 
who is this (offering) ; ' and when he offers in the 
morning before sunrise, he does so thinking, ' I will 
offer, while he is here, who is this (offering) :' and 
for this reason, they say, the Agnihotra is the Sun. 

3. And when he sets, then he, as an embryo, 
enters that womb, the fire ; and along with him thus 
becoming an embryo, all these creatures become 
embryos ; for, being coaxed, they lie down contented a . 

1 Apparently an etymological play on the word agnihotra- 
agre hotrasya, cf. II, 2, 4, a. 
* i/ita hi sere (aerate, Kawva rec.) sajwg£nanaA. 
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The reason, then, why the night envelops that (sun), 
is that embryos also are, as it were, enveloped. 

4. Now when he offers in the evening after sunset, 
he offers for the good of that (sun) in the embryo 
state, he benefits that embryo ; and since he offers 
for the good of that (sun) in the embryo state, there- 
fore embryos here live without taking food. 

5. And when he offers in the morning before sun- 
rise, then he produces that (sun-child) and, having 
become a light, it rises shining. But, assuredly, it 
would not rise, were he not to make that offering : 
this is why he performs that offering. 

6. Even as a snake frees itself from its skin, so 
does it (the sun-child) free itself from the night, from 
evil: and, verily, whosoever, knowing this, offers 
the Agnihotra, he frees himself from all evil, even 
as a snake frees itself from its skin ; and after his 
birth all these creatures are born ; for they are set 
free according to their inclination. 

7. Then, as to his taking out the Ahavanlya 
(from the Garhapatya) before the setting of the sun ; 
— the rays, doubtless, are all those gods ; and what 
highest light there is, that, indeed, is either Pra^a- 
pati or Indra. Now all the gods approach the house 
of him who performs the Agnihotra : but whoseso- 
ever (offering) they approach before the fire has been 
taken out, from that the gods turn away, and he 
fails in it; and after the failure of that (offering) 
from which the gods turn away, people say, that, 
whether one knows it or not, the sun went down 
on account of that (fire) not having been taken out. 

8. And another reason why he takes out the 
Ahavaniya before the setting of the sun, is this. 
In like manner as, when one's better comes to visit 
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one, he would honour him by trimming his house, 
so here : for whosesoever (offering) they approach, 
after the fire has been taken out, his Ahavaniya 
(house) they enter, in his Ahavaniya they repose. 

9. Now when he offers in the evening after the 
sun has set, he thereby offers to them after they have 
entered his fire-house; and when he offers in the 
morning before sunrise, he offers to them before 
they go away. Therefore Asuri said, ' The Agni- 
hotra of those who offer after sunrise we regard as 
useless ' : it is as if one were to take food to an 
empty dwelling.' 

10. That which affords (the means of) subsistence 
is of two kinds ; namely, either rooted or rootless. 
On both of these, which belong to the gods, men 
subsist. Now cattle are rootless and plants are 
rooted. From the rootless cattle eating the rooted 
plants and drinking water, that juice is produced. 

1 1. Now when he offers in the evening after sun- 
set, he does so thinking, ' I will offer to the gods 
of this life-giving juice : we subsist on this which 
belongs to them.' And when he afterwards takes 
his evening meal, he eats what remains of the 
offering, and whereof oblative portions (bali) have 
been distributed all round 2 ; for he who performs the 
Agnihotra eats only what remains of the offering. 

12. And when he offers in the morning before 
sunrise, he does so thinking, * I will offer to the gods 
of this life-giving juice : we subsist on this which be- 
longs to them.' And when he afterwards takes his 
meal in the day-time, he eats what remains of the 

1 Vi^Minna, ? lit ' cut off (from its recipient).' 
4 Bali is the technical term of the portions of the daily food 
that have to be assigned to all creatures. 
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offering, and whereof oblative portions have been 
distributed all round ; for he who performs the Agni- 
hotra eats only what remains of the offering. 

t 3. Here now they say, — All other sacrifices come 
to an end, but the Agnihotra does not come to an 
end. Although that which lasts for twelve years 
is indeed limited, this (Agnihotra) is nevertheless 
unlimited, since, when one has offered in the evening, 
he knows that he will offer in the morning; and 
when one has offered in the morning, he knows that 
he will again offer in the evening. Hence that 
Agnihotra is unlimited, and in consequence of this 
its unlimitedness, creatures are here born unlimited. 
And, verily, he who thus knows the unlimitedness 
of the Agnihotra, is himself born unlimited in pros- 
perity and offspring. 

14. Having milked 1 he puts that (milk) on (the 
Garhapatya fire), because it has to be cooked. 
Here now they say, ' When it rises to the brim, 
then we shall offer it!' He must not however let 
it rise to the brim, since he would burn it, if he 
were to let it rise to the brim ; and unproductive 
indeed is burnt seed : he must not, therefore, let it 
rise to the brim. 

15. He should not offer it without having put it 
on the fire ; for since this is Agni's seed, therefore 
it is hot {sri ta, ' cooked ') ; and by putting it on the 

1 For other ceremonies preceding those above, see I, 3, 3, 
13 seq. According to Kity. IV, 14, 1 he has the Agnihotra cow 
— standing south of the sacrificial ground and facing the east or 
north — milked by anybody except a .Sudra. The vessel to be used 
is of earthenware, and must have been made by an Arya. The 
Adhvaryu then takes the vessel, and having entered the Ahavantya 
house by the east door and passed over to the GSrhapatya, puts 
it there on coals previously shifted northwards from the fire. 
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fire, it is indeed heated : let him, therefore, offer (of 
the milk) only after he has put it on the fire. 

16. He illumines it (with a burning straw) 1 in 
order that he may know when it is done. He 
then pours some water to it (with the sruva), both 
for the sake of appeasement, and in order to supple- 
ment the juice. For when it rains here, then plants 
spring up ; and in consequence of the plants being 
eaten and the water drunk, this juice is produced : 
hence it is in order to supplement the juice (that he 
pours water to it) ; and therefore, if it should happen 
to him to have to drink pure milk, let him have one 
drop of water poured into it, both for the sake of 
appeasement, and in order to supplement the juice. 

17. Thereupon he ladles four times (milk with 
the sruva into the Agnihotra ladle 2 ), for in a four- 
fold way was that milk supplied 8 . He then takes 
a kindling-stick (samidh), and hastes up (to the 
Ahavaniya, with the ladle) to make the libation on 
the burning (stick) 4 . He offers the first libation 

1 According to Katy. IV, 14, 5 the Adhvaryu illumines the milk 
with a burning straw; pours some water to it with the sruva or 
dipping-spoon ; then illumines it once more ; and lifts up the pot 
three several times, putting it down each time further north of the 
fire. Thereupon he warms the two spoons ; and wipes them with 
his hand; and having warmed them once more, he says to the sacri- 
ficer, 'I ladle 1' The latter, while standing, replies, 'Cm, ladle I' 

* For the Agnihotra-hava»i, or offering-spoon (srui), used 
at the morning and evening libation, and made of Vikankata wood 
(Flacourtia Sapida), see p. 67, note 2. In the case of those who 
make five cuttings from the havis (panHvattin, cf. p. 192 note) he 
takes five sruva-fuls. Katy. IV, 14, 10, Comm. 

* Viz. by the four teats of the udder. Comm. 

4 While holding a billet or kindling-stick (samidh) over the 
(handle of) the milk-ladle, he [first holds the latter close over the 
Garhapatya fire, and thereupon] takes it to the Ahavaniya, keeping 



Digitized by 



Google 



332 SATAPATHA-BRAHMAVA. 

(purvahuti) without putting down (the spoon) be- 
side (the fire, on the grass-bunch). For, were he to 
put it down beside (the fire), it would be as if, in 
taking food to somebody, one were to put it down 
on one's way thither. But when (he makes the liba- 
tion) without previously putting it down, it is as 
if, in taking food to somebody, one puts it down 
only after taking it to him. The second (libation 
he then makes) after putting it down : he thereby 
makes these two (libations) of various vigour. Now 
these two libations are mind and speech : hence he 
thereby separates mind and speech from each other ; 
and thus mind and speech, even while one and the 
same (samana), are still distinct (nana). 

1 8. Twice he offers in the fire, twice he wipes 
(the spout of the spoon), twice he eats (of the milk), 
and four times he ladles 1 ; — these are ten (acts), for 

it on a level with his mouth, except in the middle between the two 
fires, where he lowers it for a moment to the level of his navel. 
He then crouches down [bending his right knee, and looking east- 
wards, by the north-west corner of the Ahavaniya], puts the billet 
on [the centre of] the fire, and makes the first libation (purva- 
huti) on the burning stick (see the formula, par. 30. The sacri- 
ficer, as usual, pronounces the dedicatory formula, viz. ' This to 
Agnil' and, 'This to Suryal' respectively). Thereupon he lays 
down the ladle on the kur&t [a grass-bunch, placed behind the 
Ahavaniya fire-place, to serve as a seat, and to wipe the hands on ; 
according to others, a flat piece of Vara«a wood], then takes it up 
again and silently makes the second libation (uttarahuti) on the 
north part of the fire. Katy. IV, 14, 12-17 w ' tn Schol. 

1 He ladles four sruva-fuls of milk into the Agnihotra ladle, and 
makes in the Ahavaniya fire two libations from this milk (so 
as to leave the larger quantity in the ladle to be eaten). He then 
wipes twice the spout of the ladle. [In each of the two other fires 
he thereupon makes likewise two libations with the sruva, of one 
spoonful each.] The milk left in the ladle he eats, on the completion 
of the six libations, by twice taking it out with his ring-finger. 
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of ten syllables consists the vira^ stanza, and the 
sacrifice is vir&f (shining): he thereby converts the 
sacrifice into the vira^. 

19. Now what he offers up in the fire, that he 
offers to the gods ; and thereby the gods are (ad- 
mitted to the sacrifice) 1 . And what he wipes off 
(the spoons), that he offers to the fathers and plants; 
and thereby the fathers and plants are (admitted). 
And what he eats after offering, that he offers to 
men ; and thereby men are (admitted). 

20. Verily, the creatures that are not allowed to 
take part in the sacrifice are forlorn : to those crea- 
tures that are not forlorn he thus offers a share at 
the opening of the sacrifice ; and thus beasts (cattle) 
are made to share in it along with (men), since 
beasts are behind men 2 . 

21. On this point Yif»avalkya said, * It (the 
Agnihotra) must not be looked upon as a (havis-) 
sacrifice, but as a domestic sacrifice (pakaya^wa); 
for while in any other (havis-)sacrifice he pours into 
the fire all that he cuts off (from the sacrificial dish 
and puts) into the offering spoon, — here, after offer- 
ing and stepping outside s , he sips water and licks 
out (the milk) ; and this indeed (is a characteristic) 
of the domestic offering.' This then is the animal 



1 Tasmad devaA santi; anvabhakta// ('allowed to share in the 
sacrifice ') has probably to be supplied here from the next paragraph. 

a Instead of this paragraph, the Ka»va text reads : ' Behind men 
are beasts ; behind the gods are birds, plants, trees, and whatever 
else exists here. Thus he makes these creatures share in the 
sacrifice, those that are not forlorn here.' Compare I, 5, 2, 4. 

' Utsr»"pya is variously explained by the commentators here and 
on Katy. IV, 14, 27, as * having gone out,' or ' having slowly moved 
forward,' or ' having risen,' or ' having poured out (the milk).' 
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characteristic * of that (Agnihotra), for the domestic 
offering pertains to beasts (or cattle). 

22. Now the first of these libations, doubtless, is 
the same as that which Pra^apati offered in the 
beginning 2 ; and as those (gods) thereupon continued 
(to sacrifice) 8 , — namely, Agni, that blower (Vayu), 
and Surya, — so this second libation is offered. 

23. What first libation (purvahuti) is made, 
that is the deity of the Agnihotra 4 , and to that 
(deity) it is accordingly offered ; and what second 
one (uttarahuti) is made, that indeed is equivalent 
to the Svishtakrit (Agni, the maker of good offer- 
ing) ; whence he offers it on the north part (of the 
fire), since that is the region of the Svishtakrit 6 . 
Moreover, this second libation is made in order to 
effect a pairing, for a couple forms a productive pair. 

24. These two libations, then, form a duad : the 
past and the future, the born and the to-be-born, the 
actual 6 and the hope, the to-day and the morrow, — 
(these are) after the manner of that duad. 

25. The past is the self, for certain is that which 
is past, and certain also is that which is a self. The 
future, on the other hand, is progeny; for uncertain is 
that which is to be, and uncertain also is progeny. 

26. The born is the self, for certain is that which 
is born, and certain also is the self. The to-be-born, 

1 Pajavyaro rupam, — that is to say, its relation to the pam or 
animal sacrifice; and hence also to the idi at the havirya^wa; 
cf. I, 7, 4, 19. 

* See II, 2, 4, 4 seq. * See II, 2, 4, 18. 

* That is to say, it represents the chief offering at the havir- 
ya^na, which is followed by the (oblation to Agni) Svish/akr/t. 
See I, 7, 2, 1 seq. 

6 See 1, 1, 3, 20. 

* Agatam, 'what has arrived or come to pass,' 'the accomplished.' 
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on the other hand, is progeny ; for uncertain is what 
is to be born, and uncertain also is progeny. 

2 7. The actual is the self, for certain is what is actual, 
and certain also is the self. And hope is progeny, 
for uncertain is hope, and uncertain also is progeny. 

28. The to-day is the self, for certain is what is 
to-day, and certain also is the self. The morrow 
is progeny, for uncertain is the morrow, and un- 
certain also is progeny. 

29. Now that first libation is offered on account 
of the self: he offers it with a sacred text, for certain 
is the sacred text, and certain also is the self. And 
that second one is offered on account of progeny : 
he offers it silently, for uncertain is what (is done) 
silently, and uncertain also is progeny. 

30. [In the evening] he offers (the first libation), 
with the text (Va^-. S. Ill, 9, io),'Agni is the light, 
the light is Agni, Svaha ! ' and in the morning with, 
' Surya (the sun) is the light, the light is Surya, 
Svaha!' Thus offering is made with the truth ; for, 
truly, when the sun goes down, then Agni (fire) is 
the light, and when the sun rises, then Surya is the 
light; and whatever is offered with the truth, that, 
indeed, goes to the gods. 

31. Here now Takshan recited for Aru/n 1 , who 
wished to obtain holy lustre (brahmavariasa, in- 
spired nature), 'Agni is lustre, light is lustre;' — 
'Surya is lustre, light is lustre.' Holy lustre, there- 
fore, he obtains whosoever, knowing this, thus offers 
the Agnihotra. 

1 The K£»va text has, — Here now Daksha said to Aruwi, ' For 
one wishing to obtain brahmavar^asa one should offer with this 
text, "Agni is lustre, light is lustre;" — "Surya is lustre, light is 
lustre :" a brahmavariasin, then, he becomes for whomsoever they 
so sacrifice.' 
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32. That (other text), however, has the character- 
istic form of generation. In saying, * Agni is the light, 
the light is Agni, Svaha !' he encloses that seed, the 
light, on both sides with the deity; and the seed, thus 
enclosed on both sides, is brought forth : thus enclos- 
ing it on both sides he causes it to be brought forth. 

33. And when, in the morning, he says, ' Surya 
is the light, the light is Surya, Svaha!' he encloses 
that seed, the light, on both sides with the deity, and 
the seed, thus enclosed on both sides, is brought 
forth : thus enclosing it on both sides he causes it to 
be brought forth; and this, indeed, is the charac- 
teristic form of generation. 

34. But (Jivala A!ailaki said 1 , 'Aru»i merely causes 
conception to take place, not birth : let him there- 
fore offer with that (text, in par. 32) in the evening. 

35. ' Then, in the morning, by the text, "The light 
is Surya, Surya is the light," he places that seed, the 
light, outside by means of the deity ; and the seed 
thus brought outside he causes to be born.' 

36. They also say, ' In the evening he offers Surya 
in Agni, and in the morning he offers Agni in Surya*.' 
Such, indeed, is the case with those who offer after 
sunrise ; for when the sun sets then Agni is the light, 
and when the sun rises then Surya is the light. 
Here no offence is committed on his (the sacrificer's) 
part; but an offence is indeed committed where 
offering is not made distinctly to that deity (viz. Agni 
or Surya resp.), which is the deity of the Agnihotra. 

1 I have made Givala's speech extend to the end of par. 35, as is 
done, no doubt correctly, in the Ka«va text. 

* The Kiwva has, — Now they say, ' In the evening they offer 
Agni in Surya, and in the morning they offer Surya in Agni.' 
But see the formulas (par. 30), where 'light* is to be taken as Surya 
and Agni respectively. 
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He says 1 , ' Agni is the light, the light is Agni, Svaha!' 
and not, 'To Agni Svaha!' and in the morning, 
'Surya is the light, the light is Surya, Svaha!' and 
not,'To Surya Svaha!' 

37. He may also offer (in the evening) with this 
text (V&f. S. Ill, 10), 'Along with the divine Savi- 
Xri — ,' whereby it (the sacrifice) becomes possessed of 
Savitr* for his impulsion; ' — along with the Night, 
wedded to Indra — ,' whereby he effects a union 
with the night, and makes it (the sacrifice) possessed 
of Indra, for Indra is the deity of the sacrifice ; 
' — may Agni graciously accept! Svaha!' whereby he 
offers to Agni in a direct manner. 

38. And in the morning with, 'Along with the 
divine Savitr? — ,' whereby it becomes possessed 
of Savitri for his impulsion ; ' — along with the 
Dawn, wedded to Indra,' or 'along with the Day 
. . . . — ,' whereby he effects a union either with 
the day or the dawn 2 , and makes it (the sacrifice) 
possessed of Indra; for Indra is the deity of sa- 
crifice; ' — may Surya graciously accept! Svaha!' 
whereby he offers to Surya directly : hence he may 
offer in this way. 

39. They then spake, ' Who shall offer this unto 
us ? ' — ' The priest (brahmawa) !' — ' Priest, offer this 
unto us !' — ' What is to be my share then ?' — ' The 
residue of the Agnihotra!' Now what he leaves in 

1 Here the Ka»va text begins a new paragraph. The author's 
object seems to be to show that those who offer the Agnihotra 
after sunrise, commit a mistake in not offering to Surya unmis- 
takably; for while before sunrise, Surya is still reposing in Agni, 
and the oblation, in being poured into the fire, is consequently 
made to Surya directly, those offering after sunrise should rather 
use the formula ' To Surya Sv4haT Cf. paragraph 9. 

1 Instead of ' ahnlm voshaslw v£,' I adopt ' ahnt voshasa' va,' 
from the Kanva reading ' ushasa vahnS vaV 
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the ladle, that is the residue of the Agnihotra ; 
and what remains in the pot, is as (the rice for 
oblations which) one takes out from the enclosed 
part (of the cart) 1 . And if any one is to drink it, 
at least none but a Brahman must drink it 2 : for 
it is put on the fire (and thereby consecrated), and 
hence none but a Brahman must drink it 

Second BrAhmawa. 
i. Verily, in him that exists 8 , these deities reside, 
to wit, Indra, king Yama, Nada the Naishadha 4 
(king), Anamat Sangamana, and Asat Pa*#sava. 

2. Now Indra, in truth, is the same as the Aha- 
vaniya ; and king Yama is the same as the Girha- 
patya; and Naak Naishadha is the same as the 
Anvaharyapa^ana (Dakshma fire) ; and because 
day by day they take that (fire) to the south, there- 
fore indeed they say that day by day Naafa Nai- 
shadha carries king Yama 6 (further) south. 

3. And again what fire there is in the hall 
(sabha), that is the same as Anamat Sangamana: 
Anarvat (not eating) it is for the reason that people 

1 Yathi parfoaho nirvaped evam tat The K&wva text has: 
Yatha (yaya MS.) kosh/ia pariwaho va nirmimttaivaw tat. 

* Or, 'anybody may drink it, but none but a Brahman may 
drink it* According to the Schol. on KSty. IV, 14, 11, the milk 
which is left in the pot may be drunk by a Brahman, but by no 
one else; not even in his own house is a Kshatriya or Vauya 
allowed to drink it 

8 The commentator takes it, ' in whatever (sacrificer) exists.' The 
(Oxf. MS. of the) Kawva text has nothing corresponding to the 
second and third Br&hma»as. 

* The printed text has Naishidha. See Weber, Ind. Stud. I, 
p. 225 seq. 

e Here Yama is apparently taken as (the god of) death and 
destruction, caused, as Professor Weber suggests, by the warlike 
expeditions of Na</a, king of Nishadha, in the south. 
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approach it before they eat. And that (place) where 
they throw the ashes they remove (from the fire- 
places) is the same as Asat Pawsava. And whosoever 
knows this, thus gains all those worlds, traverses all 
those worlds, thinking, ' In me those gods reside.' 

4. Now as to rendering homage to (upas than a, 
lit. standing near) these (fires). When in the even- 
ing and morning (after the Agnihotra) he stands 
by the Ahavanlya, and sits down by it, that is the 
homage rendered to that (fire). And when, on 
stepping back to the Garhapatya, he either sits or 
lies down, that is the homage rendered to that 
(fire). And when, in walking (out of the sacrificial 
ground), he remembers the Anvaharyapaiana, and 
thus, in his mind, tarries near it, that is the homage 
rendered to that (fire). 

5. And again, before taking food in the morning, 
having sat down for a moment in the hall, he may 
also, if he like, walk round (the Sabhya or hall-fire), 
— and this is the homage rendered to that (fire). 
And when he steps near where lie the ashes removed 
(from the fire-places) that is the homage rendered 
to that (fire). And thus homage has been rendered 
to those deities of his. 

6. Now the Garhapatya (householder's fire) has 
the sacrificer for its deity; and the Anvaharyapaiana 
(southern fire) has his foe for its deity : hence they 
should not take over that (southern fire) every day 
(from the Garhapatya) ; and he indeed has no enemies, 
for whomsoever, knowing this, they do not take it 
over every day. Indeed, it is the Anvaharyapaiana 1 . 

1 That is, the fire on which the Anvah&rya mess of rice, the 
priests' Dakshwa at the new and full-moon sacrifice, is cooked. 
See I, 2, 3, 5 ; p. 49, note 1. 

Z 2 
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7. Let them only take it over on the fast-day (of 
the new and full-moon sacrifice), when they are about 
to sacrifice on this (the Ahavanlya fire) : thus that 
(southern) one is taken over in order to prevent 
failure on his (the sacrificer's) part 

8. Or they may also take it over to a new dwell- 
ing ; and let them then cook on it food (other than 
meat) for the priests to eat. And should he not be 
able to procure anything to cook, let him order the 
milk of a cow to be put thereon and let the priests be 
asked to drink it. And his enemies will indeed fare 
ill, for whomsoever, knowing this, they do so: let 
him, therefore, endeavour by all means to do so. 

9. Now when it is first kindled, and there is as 
yet nothing but smoke, then indeed that (fire) is Rudra. 
And if any one (Kshatriya) desires to consume food (be- 
longing to others), — even as Rudra seeks after these 
creatures, now with distrust, now with violence, now 
in striking them down, — let him offer then : and, 
assuredly, he who, knowing this, offers then (when 
the fire has just been lighted), obtains that food. 

10. And when it burns rather brightly, then 
indeed that (fire) is Varuwa. And if any one de- 
sires to consume food, — even as Vanroa seeks after 
these creatures, now, as- it were, seizing on them, 
now with violence, now in striking them down, — let 
him offer then : and, assuredly, he who, knowing this, 
offers then, obtains that food. 

11. And when it is in full blaze, and the smoke 
whirls upwards with the utmost speed, then indeed 
that (fire) is Indra. And if any one wishes to 
be like Indra in splendour and glory, let him 
offer then : and, assuredly, he who, knowing this, 
offers then, obtains that food (object). 
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12. And when the flame of the waning (fire) gets 
lower and lower, and (burns) as it were sideways, 
then, indeed, that (fire) is Mitra. And if any one 
desires to consume food here through the kindness 
(maitra, of others), — as one of whom they say, 
'Truly, this Brahman is everybody's friend, he 
harms not any one,' — let him offer (the Agnihotra) 
then : and, assuredly, he who, knowing this, offers 
then (when the fire gets low), obtains that food. 

13. And when the coals are glowing intensely, 
then, indeed, that (fire) is the Brahman. And if 
anybody wishes to become endowed with holy lustre 
(brahmavar^asin), let him offer then: and, as- 
suredly, he who, knowing this, offers then, obtains 
that food (object). 

14. Let him endeavour to adhere to some one of 
these (gods or fires) for a year, whether he (the house- 
holder) himself offer (the Agnihotra) or some one 
else offer for him. If, on the other hand, he offers 
now in this way, now in another, it is just as if, in 
digging for water or some other food, one were to 
leave off in the midst of it. But if he offers 
uniformly, it is just as if, in digging for water or 
some other food, one lays it open forthwith. 

15. Indeed, these offerings are, as it were, the 
spades for (the digging up of) food ; and, assuredly, 
whosoever, knowing this, offers the Agnihotra, pro- 
cures food. 

16. Now the first libation (purvahuti) represents the 
gods, and the second (uttarahuti) represents the men, 
and what remains in the ladle represents cattle. 

17. Only a little he offers for the first libation, 
somewhat more for the second, and still more he 
leaves in the ladle. 
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1 8. The reason why he offers only a little for the 
first libation, is that the gods are fewer than men ; 
and why he offers somewhat more for the second 
libation, is that men are more numerous than the 
gods ; and why he leaves still more in the ladle, is 
that cattle are more numerous than men. And, 
verily, whosoever, knowing this, offers the Agnihotra, 
his cattle will be more numerous than those (human 
beings) that have to be supported by him : for he, 
indeed, is in a prosperous condition whose cattle are 
more numerous than those (human beings) dependent 
on his support. 

Third Brahmaaa. 
i. Now when Pra^apati, in creating living beings, 
created Agni, the latter, as soon as born, sought to 
burn everything here: and so everybody tried to 
get out of his way \ The creatures then existing 
sought to crush him. Being unable to endure 
this, he went to man. 

2. He said, ' I cannot endure this : come, let me 
enter into thee ! Having reproduced me, maintain 
me ; and as thou wilt reproduce and maintain me in 
this world, even so will I reproduce and maintain 
thee in yonder world!' He (man) replied, 'So be it.' 
And having reproduced him, he maintained him. 

3. Now when he establishes the two fires, he 
reproduces that (Agni) ; and having reproduced him, 
he maintains him ; and as he reproduces and main- 
tains him in this world, even so does he (Agni) 
reproduce and maintain him in yonder world. 

4. One must not, therefore, remove it (the sa- 
crificial fire from the hearth) prematurely, for too 

1 Ity abilam Ssa, i. e. ' there was a (general rush) to a hole,' (or 
perhaps ' to the outlet.') 
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soon it languishes for him ; and as it languishes for 
him too soon in this world, even so does it languish 
for him too soon in yonder world : one must not, 
therefore, remove it prematurely. 

5. And when he dies, and they place him on the 
(funeral) fire, then he is reproduced from out of the 
fire; and he (Agni) who heretofore was his son 1 , 
now becomes his father. 

6. Hence it has been said by the /frshis (Rig- 
veda I, 89, 9), 'A hundred autumns (may there be) 
before us, O gods, during which ye complete the 
life-time of our bodies, during which sons become 
fathers! do not cut us off, midway, from reaching 
the full term of life!' for he (Agni) who is the son, 
now in his turn becomes the father: this, then, is 
why one must establish the fires. 

7. Now yonder burning (sun) doubtless is no 
other than Death ; and because he is Death, there- 
fore the creatures that are on this side of him die. 
But those that are on the other side of him are the 
gods, and they are therefore immortal. It is by the 
rays (or reins, thongs, rasmi) of that (sun) that all 
these creatures are attached to the vital airs (breaths 
or life), and therefore the rays extend down to the 
vital airs. 

8. And the breath of whomsoever he (the sun) 
wishes he takes and rises, and that one dies. And 
whosoever goes to yonder world not having escaped 
that Death, him he causes to die again and again in 
yonder world, even as, in this world, one regards not 
him that is fettered, but puts him to death whenever 
one wishes. 

1 Viz. inasmuch as the householder, by the Adhana, produces, 
generates Agni. 
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9. Now when, in the evening after sunset, he 
offers two libations, then he firmly plants himself on 
that Death with those fore-feet of his; and when, 
in the morning before sunrise, he offers two libations, 
then he plants himself on that Death with those 
hind-feet of his. And when he (the sun) rises, 
then, in rising, he takes him up and thus he (the 
sacrificer) escapes that Death. This, then, is the 
release from death in the Agnihotra: and, verily, 
he who knows that release from death in the Agni- 
hotra, is freed from death again and again. 

10. What the arrow-head is to the arrow, that 
the Agnihotra is to sacrifices. For whither the 
head of the arrow flies, thither the whole arrow 
flies : and so are all his works of sacrifice freed by 
this (Agnihotra) from that Death. 

11. Now day and night, revolving, destroy (the 
fruit of) man's righteousness in yonder world. But 
day and night are on this side (of the sun) from him 
(after he has gone up to heaven) ; and so day and 
night do not destroy (the fruit of) his righteousness. 

12. And as, while standing inside a chariot, one 
would look down from above on the revolving 
chariot-wheels, even so does he look down from on 
high upon day and night : and, verily, day and night 
destroy not the reward of him who thus knows 
that release from day and night. 

13. [The sacrificer] having gone round the Aha- 
vanlya, (after entering) from the east 1 , passes 



1 According to Katy. IV, 13, 12 [and Schol.], the householder 
[after taking out the fires and performing his regular twilight 
adoration (sandhya), that is, muttering the Savitrf, Rig-veda 
III, 62, 10 (see Sat. Br. II, 3, 4, 39), when the sun has half disap- 
peared or until it becomes visible ; cf. AjvaL Gnhyas. XX, 3, 7] 
passes between the Garhapatya and Dakshwa fires, or south of them, 
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between (it and) the Garhapatya (to his seat). For 
the gods do not know (this) man 1 ; but when he now 
passes by them between (the fires), they know him, 
and think, ' This is he that now offers to us.' 
Moreover, Agni (the fire) is the repeller of evil; 
and these two, the Ahavanlya and Garhapatya, repel 
the evil from him who passes between them; and 
the evil being repelled from him, he becomes a very 
light in splendour and glory. 

14. On the north side is the door of the Agni- 
hotra 2 : thus (he approaches it) as he would enter 
(a house) by a door. If, on the other hand, he were 
to sit down after approaching from the south, it would 
be as if he walked outside. 

1 5. The Agnihotra, truly, is the ship (that sails) 
heavenwards. The Ahavanlya and Garhapatya are 
the two sides 8 of that same heavenward-bound 
ship; and that milk-offerer is its steersman. 

16. Now swhen he walks up towards the east, 
then he steers that (ship) eastwards towards the 

[enters the Ahavanlya house by the east door], circumambulates 
the fire from right to left (apadakshiwam), and sits down in his 
place (south of the Ahavanlya fire and altar). The same circum- 
ambulation is performed by the wife, who thereupon sits down 
in her place, south-west of the Girhapatya. 

1 Or, ' the gods are not aware of (this) man' (na vai devS. manu- 
shya»» viduA). The gods are supposed to be assembled around 
the altar ; see I, 3, 3, 8. 

* I do not understand this, there being no door on the north 
side of the Ahavanlya fire-house. According to the commentator 
this passage is directed against those who make the sacrificer betake 
himself to the Ahavanlya from (or along) the south; and he 
quotes the words ' dakshiwena vS' from KStyiyana, apparently IV, 
13, 12, where it is said that the sacrificer, in going to the Ahavanlya, 
has to pass between the two western fires, ' or south of them.' 

8 'Nauma»</e' ? according to the commentator = bhitti (the 
two walls or sides). The Petersb. Diet, proposes ' the two rudders 
(or oars).' 
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heavenly world, and he gains the heavenly world by 
it. When ascended from the north it makes him 
reach the heavenly world; but if one were to sit 
down in it after entering from the south, it would 
be as if he tried to enter it after it has put off and 
he were left behind and remained outside. 

17. And again, the stick which he puts on the 
fire (corresponds to) a brick, and the formula where- 
with he offers is the Ya^us-text wherewith he puts 
on that brick * ; and when the brick is put on, then 
a libation is made : hence those same libations of 
the Agnihotra are offered on his pile of bricks 2 . 

18. The fire, assuredly, is Pra^apati, and Pra^a- 
pati is the year. Year after year, therefore, is his 
Agnihotra consummated with the piled-up fire-altar ; 
and year after year does he obtain the piled-up fire- 
altar, whosoever, knowing this, offers the Agnihotra. 

19. Seven hundred and twenty eighties of Rik- 
verses (he should recite at the Agnihotra in the 
course of a year). When he offers the Agnihotra 
in the morning and evening, then there are two 
libations : hence those libations of his, in the course 
of a year, amount to — 

20. Seven hundred and twenty. Thus, indeed, 
his Agnihotra is accomplished, year after year, with 
the great chant 8 ; and year after year does he obtain 

1 Viz. at the AgnUayana, or piling up of the brick-altars at 
the Soma-sacrifice. As to the putting on of the stick, see II, 3, 1, 
17. The Kawva text of theVi^. S. (but not that of the Brahm.) 
gives the formula ' Agni^yotishawi (Surya^yotishaw, in the morn- 
ing) tva vayumattm,' &c. See Katy. IV, 14, 13 ; 15, 9. 

2 After the completion of the fifth, and last, layer of the brick- 
altar, oblations of various materials are made thereon; especially 
the Satarudriyahoma, consisting of 425 single oblations; Sat. 
Br IX, 1, i, 1 seq., 2, 1, 1 seq. 

* The mahad (or, bnnad) uktha or great chant, which marks 
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the great chant, whosoever, knowing this, offers the 
Agnihotra. 

Fourth BrAhmajva. 

1. Once on a time the gods deposited with Agni 
all their beasts, both domestic and wild ; either be- 
cause they were about to engage in battle or from a 
desire of free scope, or because they thought that he 
(Agni) would protect them as the best protector. 

2. Now Agni coveted them, and seizing them he 
entered the night with them. ' Let us go back 
thither,' said the gods, and betook themselves to 
where Agni was concealed. Now they knew that he 
had entered there, that he had entered the night ; 
and when the night returned in the evening, they 
approached him and said, ' Give us our beasts ! give 
us back our beasts !' Agni then gave them back 
their beasts. 

3. For this then let him respectfully approach 
the two fires : the fires are givers, and thereby he 
supplicates them. Let him approach them in the 
evening, for in the evening the gods approached 
(Agni). And whosoever, knowing this, approaches 
(the two fires), to him, indeed, they grant cattle. 

4. Then as to why he should not approach them. 
Now in the beginning, both the gods and men were 
together here. And whatever did not belong to the 
men, for that they importuned the gods, saying, 
' This is not ours : let it be ours !' Being indignant 

the conclusion of the Agni£ayana, consists of 3 x 80 tritas 
(strophes of three verses each), or together 720 verses. On the 
frequent use of number 80 in the fire-ritual, see Weber, Ind. Stud. 
XIII, p. 167. 
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at this importunity, the gods then disappeared. 
Hence (it may be argued) one should not approach 
(the fires), fearing lest he should offend them, lest 
he should become hateful to them. 

5. Then as to why he should nevertheless ap- 
proach (the fires). The sacrifice, assuredly, belongs 
to the gods, and the prayer for blessing to the 
sacrificer. Now the (Agnihotra) libation, doubtless, 
is the same as the sacrifice; and what he does 1 
in now approaching (the fires), that indeed is the 
sacrificer's prayer for blessing. 

6. And again, why he should not approach (the 
fires). Whosoever follows either a Brahman or 
Kshatriya, praising him, thinking, ' He will give 
me gifts, he will build me a house,' to him, if he 
strives to please him both in speech and deed, that 
(master of his) will think himself bound to give 
gifts. Whosoever, on the other hand, says, 'What 
art thou to me, that givest me nothing?' him that 
(master) is likely to hate, to become disgusted with. 
Hence one should not approach (the fire); for by 
kindling and offering in it, he already supplicates it, 
and he should not therefore approach (and importune 
it again). 

7. And again, why he should nevertheless ap- 
proach (the fires). He alone that asks finds a giver; 
and the master, moreover, knows nothing of his 
dependent. But when the latter says, ' I am thy 
dependent: support me!' then he does know him, 
and feels himself bound to support him. Let him 
therefore approach (the fires). This then is the 

1 The Kinva. text has: 'And when he approaches (the fires), 
that (represents) the sacrificer's wish for blessing : what there is here 
for him, that indeed he thereby makes his own (Stmani kurute).' 
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whole (argument) as to why one should approach 
(the fires). 

8. Now that (fire) being Pra^apati, — when the 
Agnihotra is offered, he casts the seed of all that 
he rules over, of all that is after his manner : and 
by approaching (the fire) one imitates (him in) all 
this, one reproduces all this \ 

9. He begins to pray 2 with the verse (V&f. S. 
Ill, 11) containing the word 'upon (up a).' Now 
the word 'upon' means this (earth), and that in 
a twofold way: for whatever is produced here, 
that is produced upon (upa-^an) this (earth); and 
whatever decays, that is buried (upa-vap s ) in this 
(earth) : hence there is here imperishable, ever- 
increasing abundance, and with that imperishable 
abundance he begins. 

10. He prays, 'Entering upon the worship — ,' 
worship (adhvara) doubtless means sacrifice : ' en- 
tering upon the sacrifice ' is what he means to say. 
' — Let us offer prayer to Agni — ,' for he is indeed 
about to offer prayer to him; ' — to him who hears 
us even from afar ! ' thereby he means to say, ' Al- 
though thou art afar from us, yet do thou hear this 
our (prayer), do thou so far think well of it !' 

11. [He continues, Va^ - . S. Ill, 12],' Agni, the head, 

1 Or, 'this All' (ida« sarvam). The Kawva text has bhu- 
manam, 'abundance,' instead. 

3 The mode of approaching and worshipping the fires (agny- 
upasthana) detailed in pars. 9-41 is ascribed to Vatsaprt (author 
of Rig-vedalX, 68; X, 45 and 46), and therefore termed vatsapra- 
upasthana. It is, however, also called mahopasthana (or dir- 
gh op as than a), or great (long) worship, as distinguished from the 
so-called kshullakopasthana (or laghupasthana), or little 
(short) worship, described in II, 4, 1, and ascribed to Asuri. 

* Or ' upa-kiryate,' according to the Ka»va text 
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the summit of the sky ; he, the lord of the earth, 
animates the seeds of the waters.' He thereby fol- 
lows (and praises) him : — even as a supplicant would 
speak politely, 'Surely thou art the descendant of 
so and so! surely thou art able to do this!' so (he 
does) by this (verse). 

12. Thereupon the verse to Indra and Agni (Va^. 
S. Ill, 13), 'You two, O Indra and Agni, I will 
invoke ; you two I will delight together with kindly 
office ; you two, the givers of strength and wealth, 
— you two I invoke for the obtainment of strength !' 
Indra, doubtless, is the same as that burning (sun) ; 
when he sets, then he enters the Ahavaniya; — hence 
he now approaches these two that are thus united, 
thinking, ' May the two, united, grant me favours :' 
this is why the Indra- Agni (verse is muttered). 

13. [He continues, ib. 14 seq.], ' This is thy natural 
womb, whence born thou shonest forth : knowing 
this, arise, O Agni, and increase our substance!' — 
substance, doubtless, means affluence: 'grant to us 
ever-increasing affluence I' is what he thereby says. 

14. ' First was he founded by the founders here, 
the best offering priest, worthy of praise at the 
sacrifices; he whom Apnavana and the Bhngus 
kindled 1 , shining brightly in the wood, and spreading 
from house to house :' — even as a supplicant would 
speak politely, ' Surely thou art the descendant of so 
and so! surely thou art able to do this!' so in this 
(verse). And what he (Agni) really is, as such he 
speaks of him when he says ' spreading from house 
to house,' for he does indeed spread from house 
to house. 

1 Or, as Grassmann, in his translation of the iJrksawhid, takes it, 
' he whom the active Bhrtgus kindled.' 
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15. 'In accordance with his old (pratna) splen- 
dour, the dauntless have milked the shining juice 
from the wise one that giveth a hundredfold.' The 
richest of gifts, indeed, is the hundredfold gift ; and 
in order to obtain that (giver) he says, 'the wise 
one that giveth a hundredfold.' 

16. This is a hymn of six verses collected (from 
the Rik); the first of them containing (the word) 
'upon,' and the last containing (the word) 'old' 
(pratna). And this we recited, because she (the 
earth) is the one that contains the (word) ' upon ;' 
and that which is ' old ' doubtless is yonder (sky), for 
as many gods as there were 'of old,' in the beginning, 
so many gods there are now, and hence the ' old ' 
means yonder (sky). Now within these two (worlds) 
all desires are contained; and these two are in accord 
with each other for his (the sacrificer's) benefit, and 
concede all his wishes. 

1 7. Thrice he mutters the first (verse) and thrice 
the last ; for of threefold beginning are sacrifices, 
and of threefold termination : therefore he mutters 
thrice the first and the last (verses). 

18. Now, in offering the Agnihotra, whatever mis- 
take one commits, either in word or deed, thereby 
he injures either his own body, or his life, or his 
vigour, or his offspring. 

19. Accordingly (he mutters the texts, V&f. S. 
Ill, 17),' Thou, O Agni, art the protector of bodies : 
protect my body ! Thou, O Agni, art the giver of 
life : give me life ! Thou, O Agni, art the giver of 
vigour: give me vigour! O Agni, what defect 
there is in my body, supply that for me ! ' 

20. And whatever mistake he commits, in offering 
the Agnihotra, either in word or deed, thereby he 
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injures either his own body, or his life, or his vigour, 
or his offspring : 'make that up for me!' he .thereby 
says; and accordingly that (defect) is again made 
up for him. 

21. [He continues, Va^ - . S. Ill, 18], ' Kindled, we 
enkindle thee, the brilliant one, a hundred winters — ;' 
he thereby says, 'may we live a hundred years;' 
and * so long we enkindle thee, the great one,' he 
says, when he says ' we enkindle thee, the brilliant 
one.' ' — We, the vigorous — thee, the invigorating; 
we, the strong — thee, the giver of strength — ;' 
whereby he says, ' may we be vigorous, mayest thou 
be invigorating ! may we be strong, mayest thou be 
a giver of strength!' ' — We, the uninjured — thee, 
the uninjurable injurer of enemies !' whereby he says, 
' by thine aid may we render our enemies utterly 
miserable!' 

22. 'O thou, rich in lights, may I safely reach 
thine end!' this he mutters thrice. She that is 
rich in lights (^itravasu) doubtless is the night, 
since the latter, as it were, rests (vas) after gathering 
together the lights (iitra) : hence (at night) one 
does not see cfearly (£itram) from afar. 

23. Now it was by means of this same (text) that 
the ./?zshis reached safely the end of the night ; and 
because of it the evil spirits, the Rakshas, did not 
find them : by it, therefore, he also now reaches 
safely the end of the night ; and because of it the 
evil spirits, the Rakshas, find him not. — This much 
he mutters while standing. 

24. Thereupon, while seated, (he mutters, V&f. 
S. Ill, 19 seq.), 'Thou, O Agni, hast attained to 
Surya's lustre — ;' this he says, because, in setting,, 
the sun enters the Ahavanlya; ' — to the praise 
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of the ./fo'shis — ;' this he says, because he him- 
self now approaches (and worships, praises, the 
fire); ' — to the favourite abode (or dainty);' his 
(Agni's) favourite abode doubtless are the offerings : 
'to offerings' he thereby says. '■ — May I attain to 
long life, to lustre, to offspring, to increase of wealth !' 
whereby he says, 'Even as thou didst attain to 
those (qualities), so may I attain to long life, 
lustre, offspring, affluence, — that is to say, to 
prosperity.' 

25. He then approaches the cow 1 , with the text 
(V&f. S. Ill, 20), ' Food ye are : may I enjoy your 
food! wealth ye are: may I enjoy your wealth!' — 
whereby he means to say, 'whatever energies are 
yours, whatever riches are yours, may I enjoy them.' 
— 'Strength ye are: may I enjoy your strength!' 
whereby he says, ' sap ye are : may I enjoy your 
sap!' — 'Affluence ye are: may I enjoy your 
affluence !' whereby he says, 'abundance ye are : may 
I enjoy your abundance !' 

26. 'Ye prosperous ones, disport yourselves — ;' 
cattle are prosperous : therefore he says, ' ye pros- 
perous ones, disport yourselves — ;' ' — in this seat, 
in this fold, in this place, in this homestead : remain 
here, go not from hence!' this he. says with reference 
to himself, — 'go not away from me !' 

27. He then touches the cow, with the text (Va^-. 
S. Ill, 22 a), 'Motley thou art, of all shapes;' — 
for cattle are indeed of all shapes : therefore he calls 
her all-shaped; ' — come to me with sap and pos- 
session of cattle !' when he says ' with sap,' he means 

1 Viz. the Agnihotra cow, which has supplied the milk for the 
morning and evening libation ; or any cow, if other material than 
milk be used. 

[12] a a 
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to say 'with juice;' and when he says 'with posses- 
sion of cattle,' he means to say ' with abundance.' 

28. He then steps up to the Girhapatya, and 
renders homage to it, with the text (ib. 22 b), 
' Thee, O Agni, illuminer of the night 1 , we ap- 
proach day by day with prayer, paying homage 
unto thee.' He thus renders homage to it in order 
that it may not injure him. 

29. [He continues, ib. 23 seq.], ' Thee that rulest 
over the sacrifices, the brilliant guardian of the 
sacred rite, thriving in thine own house;' — whereby 
he means to say, ' thine own house is this (house) of 
mine : make it ever more flourishing for us !' 

30. ' O Agni, be thou accessible unto us, even as 
a father is to his son! lead us unto well-being!' — 
whereby he says, ' As a father is easy of access to 
his son, and the latter in no wise injures him, so 
be thou easy of access to us, and may we in no 
wise injure thee!' 

31. Then the dvipada verses (V£f. S. Ill, 25, 26), 
' O Agni, be ever nigh unto us, a kindly guardian 
and protector! as wealthy Agni, famed for wealth, 
come hither and bestow on us glorious riches ! Thee, 
the most bright and resplendent, we now approach 
for happiness to our friends : be with us, hear our 
call, and keep us safe from every evil-doer !' 

32. Now when he approaches the Ahavanlya, he 
prays for cattle: he therefore approaches it with 
metres great and small, since cattle are of great and 
small size. And when he approaches the Garha- 



'uDoshftvastar, ' the illuminer of the dusk;' or perhaps, as 
Professor Ludwig proposes, ' We approach thee, day by day, at 
dusk and dawn (in the evening and morning), with prayer.' 
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patya, he prays for men : hence the first tristich is in 
the gayatrl metre, since the gayatrl is Agni's metre, 
and he thus approaches him with his own metre. 

33. Thereupon (he mutters) the dvipada (two- 
footed) verses. The dvipada, doubtless, is man's 
metre, since man is two-footed, and men are there- 
with prayed for: and as he now prays for men, 
therefore (he uses) dvipada verses. And whoso- 
ever, knowing this, approaches (the two fires), be- 
comes possessed both of cattle and men. 

34. He then goes (again) to the cow, with the 
text (V4f. S. Ill, 27), 'O Ida, come hither! O Aditi, 
come hither!' for both Ida and Aditi are cows. He 
touches her with, 'Come hither, ye much-desired!' 
— for men's wishes are fixed on them, and hence he 
says, 'come hither, ye much-desired;' — 'Let there be 
for me the fulfilment of wishes from you!' whereby 
he says, ' may I be dear to you !' 

35. Thereupon, while standing between the Aha- 
vanlya and Garhapatya and looking eastward at the 
(former) fire, he mutters (Va^. S. Ill, 28-30), 'O 
Lord of prayer, make him sweet-voiced, the offerer 
of Soma, Kakshivat, Usig-'s son! — Be he with us, 
he the opulent, the killer of woe, the bestower of 
wealth, the increaser of prosperity, he the nimble ! — 
Let not the curse of the evil-doer reach us, nor the 
guile of the mortal : preserve us, O Lord of prayer !' 

36. Now when he approaches the Ahavanlya, he 
approaches the sky ; and when (he approaches) the 
Garhapatya, (he approaches) the earth. Hereby 
now (he approaches) the ether, that being Brehas- 
pati's region ; and that region he thereby approaches : 
this is why he mutters the prayer to Br/haspati. 

37. [He continues, V&g, S. Ill, 31-33], 'May the 
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mighty, the heavenly, the unassailable favour of the 
three, Mitra, Aryaman, and Varuwa, be (with us)! 
For the wicked enemy lords it not over them (that 
are protected by these gods), neither at home nor on 
dangerous paths : for those sons of Aditi bestow 
undying light on the mortal that he may live !' — In 
this (prayer) he says, ' nor on dangerous paths ;' for 
dangerous indeed are the paths that lie between 
heaven and earth : those he now walks, and therefore 
he says, ' nor on dangerous paths.' 

38. Then follows a verse to Indra (Va/ - . S. Ill, 
34) ; for Indra is the deity of the sacrifice, and with 
Indra therefore he now connects the fire-worship: 
' At no time, O Indra, art thou barren ; and never 
dost thou fail the worshipper — ;' the worshipper, 
doubtless, is the sacrificer : ' never dost thou harm 
the sacrificer,' this is what he thereby says : ' — but 
more and evermore is thy gift increased, O mighty 
god!' thereby he says, ' do thou make us ever more 
prosperous here !' 

39. Then follows a verse to Savitn 1 (V&f. S. Ill, 
35), — for Savitr? is the impeller (prasavitW) of the 
gods ; and thus all his (the sacrificer's) wishes are 
fulfilled, impelled as they are by Savhri. — (He mut- 
ters), ' May we obtain the glorious light of the divine 
Savitr*', who, we' trust, may inspire our prayers !' 

40. Thereupon a verse to Agni (V4f. S. Ill, 36), — 
whereby he finally makes himself over to Agni 
for protection : ' May thine unapproachable chariot, 
wherewith thou protectest the worshippers, encircle 
us on every side!' The worshippers, doubtless, are 



1 Or, the SSvitrt, that is, the sacred prayer to Savitr»', the sun, 
also called Gayatri, Rig-veda III, 62, 10. Cf. p. 344, note 1. 
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the sacrificers; and what unassailable chariot he 
(Agni) possesses, therewith he protects the sacri- 
ficers. Hence he thereby means to say, 'what 
unassailable chariot thou possessest, wherewith thou 
protectest the sacrificers, therewith do thou guard 
us on every side.' This (verse) he mutters thrice. 

41. He then pronounces his son's name f : ' May 
this son (N. N.) carry on this manly deed of mine!' 
Should he have no son, let him insert his own name. 

Fourth AdhyAya. First BrAhmajva. 

1. Now after the performance of the Agnihotra 
he (optionally 2 )' approaches the fires with (Vlf. S. 
Ill, 37), 'Earth! ether! sky!' In saying 'Earth! 
ether! sky!' he renders his speech auspicious by 
means of the truth, and with that (speech) thus 
rendered propitious he invokes a blessing: — 'May 
I be well supplied with offspring ! ' whereby he prays 
for offspring; l — well supplied with men!' whereby 
he prays for men (heroes) ; ' — well supplied with 
viands!' whereby he prays for prosperity. 

2. That long (form of) fire-worship is a prayer 
for blessing, and so is this (short) one a prayer for 
blessing : hence even with this much he obtains all, 
and he may therefore worship the fires with it. 
'Therewith, indeed, we perform,' so spake Asuri. 

3. Now, when he is about to set out on a 
journey 3 , he approaches first the Garhapatya, and 
thereupon the Ahavaniya. 



1 See I, 9, 3, a 1. 

* For this shorter form of worshipping the fires, see p. 349, note a. 

* That is, a journey which will compel him to pass the night 
beyond the village boundary. 
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4. The Garhapatya he approaches with the text 
(V&f. S. Ill, 37 b seq.), ' Thou, that art friendly to 
man, protect my offspring!' He (Agni Garhapatya), 
truly, is the guardian of offspring ; and therefore he 
now makes over to him his offspring for protection. 

5. He then approaches the Ahavanlya, with ' Thou, 
that art worthy of praise, protect my cattle!' He 
(Agni), truly, is the guardian of cattle, and therefore he 
now makes over to him his cattle for protection 1 . 

6. Thereupon he walks or drives off; and having 
got as far as what he considers to be the boundary 2 , 
he breaks silence. And when he returns from his 
journey he maintains silence from the moment he 
sees what he considers to be the boundary. And 
even though there be a king inside (one's house), 
one must not go to him (or any other person before 
one has rendered homage to the fires). 

7. He first approaches the Ahavanlya fire, and 
thereupon the Garhapatya. The Garhapatya doubt- 
less is a house (grih&A), and a house is a safe resting- 
place : so that he thereby (finally 8 ) establishes himself 
in a house, that is, in a safe resting-place. 

8. He approaches the Ahavanlya fire, with the 
text (Va/. S. Ill, 38 seq.), 'We have approached 
(thee), the all-knowing, the most liberal dispenser of 

1 The V&g. S. gives also the formulas with which the Dakshi- 
wagni should be approached, after the other two fires, by the house- 
holder, both in starting on, and returning from, his journey. See 
K&ty. IV, 12, 13; 18. The Ka»va text does not allude to the 
Dakshwa fire any more than ours. 

* According to the Paddhati on K&ty. IV, 12, he has to maintain 
silence as long as he can see the roof of one of his fire-houses; but 
according to the SShkhiyana j&kM he has to do so only as long 
as he can see one of the fires. 

» The Kawva text reads 'antata*.' 
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goods : O Agni, sovereign lord, bestow on us lustre 
and strength!' Having then sat down he sweeps 
the blades of grass 1 (into the fire). 

9. Thereupon he approaches the Garhapatya, 
with the text, ' He, Agni Garhapatya, is the lord of 
the house, the most liberal dispenser of goods to 
our offspring : O Agni, lord of the house, bestow on 
us lustre and strength !' Having then sat down, he 
sweeps off the blades of grass. In this way (house- 
holders) mostly approach the fires with muttered 
prayer. 

10. However, one may also approach the fires 
silently, — and that for this reason : — If in the place 
(where one lives), a Brahman or noble — in short, 
a better man — resides, one dares not say to him, 
' I am going on a journey, take care of this (pro- 
perty) of mine 2 !' Now in this (sacrificial ground) 
one's betters indeed reside, viz. the divine Agnis : 
who, then, would dare to say to them, ' I am going 
on a journey, take ye care of this (property) of 
mine!' 

11. The gods assuredly see through the mind of 
man : that (Agni) Garhapatya therefore knows that 
he (the householder) now approaches in order to give 

1 According to Katy. IV, 12, 18-19 ne [after performing ablu- 
tions, and lustrating the Ahavanfya and Dakshina fire-places, and 
taking out these fires from the GSrhapatya] approaches the Ahava- 
niya, while holding pieces of fire-wood in his hand, and mutters 
the formula given above. He then sits down and silently puts on the 
fire a piece of wood and the grass that has fallen around the fire. 
According to the K&xva text he mutters the second half of the 
formula (' O Agni,' &c.) while sweeping the grass (into the fire). 

9 In Taitt. Br. I, 1, 10, 6, a householder who is about to start on 
a journey is apparently recommended to entrust his house to a 
Brahman, who may' be staying in it. 
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himself up to him. Silently he approaches the Aha- 
vaniya fire : that (Agni) Ahavanfya knows that he 
now approaches in order to give himself up to him. 

12. Thereupon he walks or drives off; and having 
got as far as what he considers the boundary line, 
he releases his speech. And when he returns from 
the journey, he maintains silence from the moment 
he sees what he considers to be the boundary. And 
even though there be a king inside (one's house), one 
must not go to him. 

13. He first approaches the Ahavanlya, and there- 
upon the Garhapatya. Silently he approaches the 
Ahavanlya; and silently he sits down and sweeps 
away the grass-blades. Silently he approaches the 
Garhapatya; and silently he sits down and sweeps 
away the grass-blades. 

14. Then as to the observances in regard to 
(the entering of) his house. Now when a house- 
holder comes home from a journey, his house 
trembles greatly for fear of him, thinking, 'What 
will he say here ? what will he do here ?' It is there- 
fore for fear of him that speaks or does anything 
on this occasion that the house trembles and is 
liable to crush his family; but him who neither 
speaks nor does anything, his house receives with 
confidence, thinking, ' He has not spoken here, he 
has not done anything here!' And should he be 
ever so angry at anything on this occasion, let him 
rather do on the next day whatever he might wish 
to say or do. This then is the observance in regard 
to the house *. 

1 The Kiwva text here adds the formulas V&g. S. Ill, 41-43, 
lines r and 2, wherewith he approaches (upatishMate) the house. 
See Katy. IV, 12, 22. According to Kity. ib. 23, he then enters 
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Second Brahmawa. 

III. THE TlNDAVITMYAGftA or OBLATION OF OBSE- 
QUIAL CAKES TO THE FATHERS. 

1. Now the living beings once approached Pra^a- 
pati — beings doubtless mean creatures — and said, 
' Ordain unto us in what manner we are to live ! ' 
Thereupon the gods, being properly invested with 
the sacrificial cord 1 and bending the right knee, 
approached him. To them he said, 'The sacrifice 
(shall be) your food ; immortality your sap ; and the 
sun your light!' 

2. Then the fathers approached, wearing the 
cord on the right shoulder, and bending the left 
knee. To them he said, 'Your eating (shall be) 
monthly; your cordial (svadha) your swiftness of 
thought ; and the moon your light !' 

3. Then the men approached him, clothed and 
bending their bodies. To them he said, ' Your eating 
(shall be) in the evening and in the morning; your 
offspring your death ; and the fire (Agni) your light !' 

4. Then the beasts approached him. To them he 
granted their own choice, saying, ' Whensoever ye 
shall find anything, whether in season or out of season, 

the house with the formula Va£. S. Ill, 43, line 3, ' For safety, for 
peace I resort to thee : be there kindliness, happiness, all-hail, and 
blessing 1 ' Thereupon, according to the Schol., he is to proceed 
in accordance with the rules laid down in the Gr/hya-sutras ; cf. 
Parask. G. I, 18; ksv. G. I, 15, 9. 

1 Ya^nopavitin, ' sacrificially invested,' i. e. wearing the sacrificial 
cord in the ordinary way, on the left shoulder and under the right 
arm. In any performance connected with the deceased ancestors, 
the cord has to be shifted from the left to the right shoulder and 
under the left arm (pra^tnopavttin, lit. * eastward invested'). 
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ye shall eat it !' Hence whenever they find anything, 
whether in season or out of season, they eat it. 

5. Thereupon — so they say — the Asuras also 
straightway 1 approached him. To them he gave 
darkness (tamas) and illusion (maya) : for there is 
indeed what is called the illusion of the Asuras. 
Those creatures, it is true, have perished ; but crea- 
tures still subsist here in the very manner which 
Pra^apati ordained unto them. 

6. Neither the gods, nor the fathers, nor beasts 
transgress (this ordinance) ; some of the men alone 
transgress it. Hence whatever man grows fat, he 
grows fat in unrighteousness, since he totters and 
is unable to walk because of his having grown fat 
by doing wrong. One should therefore eat only in 
the evening and morning ; and whosoever, knowing 
this, eats only in the evening and morning, reaches 
the full measure of life ; and whatever he speaks, 
that is (true) ; because he observes that divine truth. 
For, verily, that is Brahmanic lustre (te^as), when 
one knows to keep His (Pra^apati's) law. 

7. Now that (lustre) indeed belongs to him who 
presents (food) to the fathers once a month. When 
that (moon) is not seen either in the east or in the 
west, then he presents (food) to them ; for that moon 
doubtless is king Soma, the food of the gods. Now 
during that night (of new moon) it fails them, and 
when it fails, he presents (food to them), and thereby 
establishes concord (between the gods and fathers). 
But were he to present (food) to them when it 
is not failing, he would indeed cause a quarrel 
between the gods and fathers: hence he presents 

1 .Sarvat=' repeatedly,' Comm. ; «uvad api, 'endlich auch (at 
last also),' St Petersb. Diet 
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(food) to them when that (moon) is not seen either 
in the east or in the west 

8. He presents it in the afternoon. The fore- 
noon, doubtless, belongs to the gods ; the mid-day 
to men ; and the afternoon to the fathers : therefore 
he presents (food to the fathers) in the afternoon. 

9. While seated behind the Garhapatya, with his 
face turned toward the south 1 , and the sacrificial 
cord on his right shoulder, he takes that (material 
for the offering from the cart) 2 . Thereupon he 
rises from thence and threshes (the rice) while 
standing north of the Dakshi«a fire and facing the 
south. Only once he cleans (the rice) 3 ; for it is 
once for all that the fathers have passed away, and 
therefore he cleans it only once. 

10. He then boils it. While it stands on the 
(Dakshiwa) fire, he pours some clarified butter on it ; 
— for the gods they pour the offering into the fire; 
for men they take (the food) off the fire; and for 
the fathers they do in this very manner : hence, they 
pour the ghee on it while it stands on the fire. 

1 1. After removing it (from the fire) he offers to 
the gods two libations in the fire. For, in esta- 
blishing his sacrificial fires, and in performing the 
new and full-moon sacrifice, that (householder) resorts 
to the gods. Here, however, he is engaged in a 

1 DakshiwasinaA ; the Commentator interprets it by ' sitting south 
of the cart.' 

* The KS»va text has, — eta*» £aru»» greh»ati, ' he takes that pot, 
or potful, (of rice).' Doubtless, he is to take from the cart the quan- 
tity of rice sufficient for the offerings and put it in the pot (£aru). 
According to Katy. IV, 1, 5-7 he is to take the but-partly-filled 
pot, or a spoonful (or, according to the Schol., rather less than a 
spoonful). 

9 Compare the detailed account in I, 1, 4, 1 seq. 
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sacrifice to the fathers : hence he thereby propitiates 
the gods, and being permitted by the gods, he pre- 
sents that (food) to the fathers. This is why, on 
removing (the rice), he offers to the gods two liba- 
tions in the fire. 

12. He offers both to Agni and Soma 1 . To Agni 
he offers, because Agni is allowed a share in every 
(offering); and to Soma he offers, because Soma is 
sacred to the fathers. This is why he offers both 
to Agni and Soma. 

13. He offers 2 with the formulas (V&£\ S. II, 29 
a, b), ' To Agni, the bearer of what is meet for 
the wise, svaha !' ' To Soma, accompanied by the 
fathers, svaha 3 !' He then puts the pot-ladle on 
the fire, — that being in lieu of the Svishfokrot K 
Thereupon he draws (with the wooden sword) one 
line (furrow) south of the Dakshi#a fire 6 , — that 

According to Taitt. Br. I, 3, 10, 3, some make a third oblation, 
viz. as Saya«a states, to Yama (the chief of the fathers), with the 
formula, 'To Yama, accompanied by the Ahgiras and fathers, 
svadha ! namaA 1' see note 3. 

* The commentary on Katy. IV, 1, 7 supplies the following par- 
ticulars : — Having removed the pot off the Dakshi«a fire on the 
south side, the Adhvaryu takes it, along the east, to the north side 
of the fire. He then shifts the sacrificial cord to his left shoulder (as 
he is about to offer to gods), puts three sticks on the fire, and 
sitting down with his face towards the east offers some boiled rice 
with the pot-ladle (mekshana). 

3 The Taittiriyas use svadha! namaA ! instead of svaha 1 
They also offer first to Soma, with 'To Soma, drank by the 
fathers' (but cf. Taitt. Br. I, 6, 9, 5), and then to (Yama, and 
finally to) Agni. Taitt. Br. I, 3, 10, 2-3. 

* See I, 7, 3, 1 seq. 

8 Or west (^aghanena) of the fire [from north to south], according 
to the Ka»va text; optionally, according to Katy. IV, 1, 8. Katy. 
also gives the text ' Expelled are the Asuras, the Rakshas, seated 
on the altar' (Va^. S. II, 29 c) to be muttered during the act. 
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being in lieu of the altar: only one line he draws, 
because the fathers have passed away once for all. 

14. He then lays down a firebrand at the farther 
(south) end (of the line). For were he to present 
that (food) to the fathers, without having laid down 
a firebrand, the Asuras and Rakshas would certainly 
tamper with it. And thus the Asuras and Rakshas 
do not tamper with that (food) of the fathers : this 
is why he lays down the firebrand at the farther end 
(of the line). 

15. He lays it down, with the text (Va^ - . S. II, 
30), 'Whatsoever Asuras roam about at will 1 , as- 
suming various shapes 2 , — be they large-bodied or 
small-bodied 8 , — may Agni expel them from this 
world!' Agni is the repeller of the Rakshas, and 
therefore he lays (the firebrand) down in this way. 

16. He then takes the water-pitcher and makes 
(the fathers) wash (their hands)*, merely 6 saying, 
' N. N., wash thyself!' (naming) the sacrificer's fa- 
ther; ' N. N., wash thyself!' (naming) his grand- 
father ; ' N. N., wash thyself!' (naming) his great- 
grandfather. As one would pour out water (for a 
guest) when he is about to take food, so in this case. 



1 Or, as the Commentator takes svadhaya, '(attracted) by the 
svadha (offering to the fathers).' 

* That is, according to the Schol., assuming the shapes of deceased 
ancestors. 

9 This explanation of the words parapuraA and nipuraA, pro- 
posed by the Scholiast, is doubtful. 

* The Adhvaryu (having again shifted the sacrificial cord to his 
right shoulder) pours water through the "fathers' space" (pitn- 
tirtha, i.e. the space between the thumb and fore-finger), from 
right to left, into the line, at its beginning, centre, and end. Katy. 
IV, 1, io, and Schol. 

6 See paragraph 19. 
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17. Now those (stalks of sacrificial grass) are 
severed with one stroke, and cut off near the root ; 
— the top belongs to the gods, the middle part to 
men, and the root-part to the fathers : therefore 
they are cut off near the root And with one stroke 
they are severed, because the fathers have passed 
away once for all. 

18. He spreads them (along the line) with their 
tops towards the south. Thereon he presents [to 
the fathers the three (round) cakes of rice] *. He 
presents them thus 2 ; — for to the gods they offer 
thus; for men they ladle out (the food in any way 
they please) 3 ; and in the case of the fathers they 
do in this very way: therefore he presents (the 
cakes to them) thus. 

19. With, ' N. N., this for thee!' he presents 
(one cake) to the sacrificer's father. Some add, 
'and for those who come after thee!' but let him 
not say this, since he himself is one of those to 
whom (it would be offered) in common*: let him 

1 According to the Paddhati on Katy. the first ball is to be of 
the size of a fresh Smalaka, or fruit of the Emblic Myrobalan, and 
each of the two others is to be larger than the preceding one. 

* Here the teacher indicated by gesture the part of the hand 
sacred to the fathers (see p. 365, note 4) ; and then in the same 
way that dedicated to the gods, viz. the tip of the fingers. 

9 The Ka«va recension reads here also 'thus they take out (the 
food) for men;' the part of the hand dedicated to man being, ac- 
cording to the commentary on Katy. IV, 1, 10, the part about the 
little finger (kanish/ftikapradeja). 

4 Svayam vai teshaw saha yeshim saha. According to the com- 
mentary, the author apparently means to say, that if he were to add, 
'and those who come after thee (i.e. after his father),' he would 
include the sacrificer himself, and the latter would consequently 
offer the pinda. to himself. The form of the presentation-formula 
rejected by our author is the one adopted in AtvaL St. II, 6, 15, 
except that 'atra' is added there ('who here come after thee'). 
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therefore merely say, 'N. N., this for thee !' as to the 
sacrificer's father; ' N. N., this for thee!' as to his 
grandfather ; and ' N. N., this for thee !' as to his 
great-grandfather. He presents (the food) in an 
order (directed) away from the present time, be- 
cause it is away from hence that the fathers have 
once for all departed. 

20. He then mutters (V&f. S. II, 31 a), 'Here, 
O fathers, regale yourselves : like bulls come hither, 
each to his own share!' whereby he says, 'Eat ye 
each his own share ! ' 

21. He then turns round (to the left), so as to face 
the opposite (north) side : for the fathers are far 
away from men; and thereby he also is far away 
(from the fathers). ' Let him remain (standing with 
bated breath) until his breath fail,' say some, ' for 
thus far extends the vital energy.' However 1 , 
having remained so for a moment — 

22. He again turns round (to the right) and 
mutters (Va^*. S. II, 31 b), 'The fathers have re- 
galed themselves : like bulls they have come each 
to his own share ;' whereby he means to say, ' They 
have eaten each his own share V 

23. Thereupon he takes the water-pitcher and 
makes them wash themselves 3 , merely saying, 

The Kanva text mentions and rejects the two alternative readings, 
'ye ia. tvam anva/UaA' and 'y&ms -4a tvam an van asi' ('and those 
•whom thou followest'). In Taitt. Br. I, 3, 10, no presentation- 
formula is mentioned at all. 

1 The Kawva recension has tad u instead of sa vai. 

* 'Formerly the gods and men and fathers (deva-manushy&A 
pitarai) drank visibly together, but now they do so invisibly.' .Sat. 
Br. Ill, 6, 2, 26. 

• Viz. by pouring water on the obsequial cakes. According to 
Ajval. St. II, 7, 5, and other treatises, he also puts down some 
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' N. N., wash thyself 1 !' (naming) the sacrificer's 
father; ' N. N., wash thyself!' (naming) his grand- 
father; ' N. N., wash thyself!' (naming) his great- 
grandfather. Even as one would pour out (water 
for a guest) when he has taken his meal, so here. 

24. He then pulls down the tuck 2 (of the sacri- 
ficer's garment) and performs obeisance. The tuck 
is sacred to the fathers (pitralevatya) : therefore he 
performs obeisance to them after pulling down the 
tuck. Now obeisance means worship (or sacrifice): 
hence he thereby renders them worthy of worship. 
Six times he performs obeisance ; for there are 
six seasons, and the fathers are the seasons : for 
this reason he performs obeisance six times. He 
mutters (Va/ - . S. II, 32 g), 'Give us houses, O 
fathers!' for the fathers are the guardians (Irate) 
of houses ; and this is the prayer for blessing at this 
sacrificial performance. After the cakes have been 
put back (in the dish containing the remains of 
boiled rice) he (the sacrificer) smells at (the rice); 
this (smelling) being the sacrificer's share. The 

ointment, oil, or butter on the pi*&s, saying, ' (Father), N. N., anoint 
thyself 1' &c. ; see Donner, Pim&p., p. 25. 

1 See paragraph 19. 

* Ntvim udvr*hya=paridha^ilyasyava^aso dari tim udvrihya 
visrawsya, Sdya»a. According to Mahadeva, he (who presents the 
pi«</as, viz. either the Adhvaryu or the sacrificer) has previously 
to put on a garment with a tuck (nivimat paridh&nam), i. e. with 
the da.r&, or unwoven edge of the upper garment, tucked up 
under the waistband. This he is to pull out. Kityiyana 
has the following rules: IV, 1, 15, Having made (them) wash 
themselves as before, and having loosened (visrawsya) the tuck, 
he makes obeisance with 'adoration to your vigour, O fathers 1' 
&c. (Va^f. S. II, 32 a-f). [According to the Comm., he adds the 
formula, ' Give us houses, O fathers ! we will give to you of what 
is (ours).' Vag. S. II, 32, 9.] 16, With 'Put on this your garment, 
O fathers 1' (VSf. S. II, 32 h), he throws three threads (pieces of 
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(stalks of sacrificial grass) cut with one stroke he puts 
on the fire ; and he also again throws away the fire- 
brand 1 . 

Third BrAhmaata. 

IV. THE AGRAYAAfESHn or OFFERING OF 
FIRST-FRUITS. 

This sacrifice is performed in spring and autumn-^-generally at new 
or full moon — at the commencement of the harvest. The oblations, 
•which, as a rule, are prepared from new grain (viz. barley in spring, 
and rice in autumn), consist of — 1. a sacrificial cake contained on 
twelve potsherds for Indra and Agni ; 2. a £aru (mess of boiled 
grains) for the Vuve DevSA, prepared with water or milk; and 3. a 
cake on one potsherd for heaven and earth. Katy. IV, 6 and 
comm. According to the Paddhati, the offering of first-fruits takes 
place after the new-moon offering, and before the full-moon offer- 
ing. At the beginning of the harvest of Panicum Frumentaceum 
(.ryimaka), in the rainy season or in autumn ; and at that of bamboo 

yarn), one on each cake. 17, Or, woollen fringe [or, wool or fringe 
(das &), according to others]. 1 8, Or, hairs of the sacrificer (pulled out 
from the chest near the heart), if he is advanced in years. 19, He 
pours [the water, left in the pitcher, on the cakes] with ' Ye (O 
waters) are a refreshing draught, ye, that bring sap, immortal ghee 
and milk and foaming mead : gladden my fathers 1 ' (V£g\ S. II, 
34.) 20, [The Adhvaryu] having laid (the cakes on the dish) the 
sacrificer smells at them. 21, The firebrand and the once-cut 
stalks of grass (he throws) into the fire. 22, The wife, if desirous 
of a son, eats the middle cake with, ' Bestow offspring on me, O 
fathers, a boy crowned with lotuses ; that there may be a man here !' 
(VS^. S. II, 33.) [According to the comment, the other two cakes 
are thrown into the water or fire ; or eaten by a priest] For other 
variations, see Donner, Pi/afapit/vyag-fla. The Kawva recension, 
on the whole, agrees with our text. 

1 The Ka«va text has as follows : ' Therefore he says, Give us 
houses, fathers!' He then smells at the pot (ukhS) : that is the 
sacrificer's share. They again put down the cakes together (with 
the rice in the pot I samavadadhati). The once-severed (stalks of 
grass) they put on the fire. The firebrand he again shifts to (the 
fire; apy-ar^ati). 

[12] B b 
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in summer, offerings of first-fruits are also made to Soma in the 
form of a potful of boiled jyamdka or bamboo grains respectively. 

i. Now Kahoafa Kaushttaki spake, 'This sap 
(of the plants) truly belongs to those two, heaven 
and earth : having offered of this sap to the gods, 
we will eat it.' ' That is why the offering of first- 
fruits is performed.' 

2. And Ya^»avalkya also spake : — The gods 
and the Asuras, both of them sprung from Pra^apati, 
once contended for superiority. The Asuras then 
defiled, partly by magic, partly with poison, both 
kinds of plants — those on which men and beasts 
subsist — hoping that in this way they might over- 
come the gods. In consequence of this neither did 
men eat food, nor did beasts graze ; and from want 
of food these creatures well-nigh perished 1 . 

3. Now the gods heard as to how these creatures 
were perishing from want of food. They spake unto 
one another, ' Come, let us rid them 2 of this!' — 'By 
what means ? ' — ' By means of the sacrifice.' By means 
of the sacrifice the gods then accomplished all that 
they wanted to accomplish 3 ; and so did the JZishis. 

4. They then said, 'To which of us shall this 
belong?' They did not agree (each of them ex- 
claiming), ' Mine (it shall be)P Not having come 
to an agreement, they said, ' Let us run a race 
for this (sacrifice) : whichever of us beats (the 
others), his it shall be!' 'So be it!' they said, 
and they ran a race. 

1 The Ka«va text has : Ta" et& ubhayyaA pra^4 anarariena not 
parababhuvuA. 

1 Viz. the plants, according to the reading of the Kanva text : 
Hantisim oshadhin&n krityim tvad vishaw tvad apahan^meti. 

3 The Kanva text reads kalpyam instead of kalpam. 
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5. Indra and Agni won, and hence that Indra- 
Agni cake on twelve potsherds 1 ; Indra and Agni 
having won a share in it. And where Indra and 
Agni were standing when they had won, thither 
all the gods followed them. 

6. Now, Indra and Agni are the Kshatra 
(nobility), and all the gods (or, the All-gods) are 
the Vis (common Aryan people) ; and wherever 
the Kshatra conquers, there the Vis is allowed to 
share. Thus they (Indra and Agni) allowed the 
Visve Deva^ (the All-gods) a share (in the offer- 
ing) ; and hence that pap of boiled (rice or barley) 
grain (offered) to the All-gods. 

7. ' Let him prepare it from old (grain) V say 
some; 'for Indra and Agni are the Kshatra (and 
he should therefore use old grain for the Vairva- 
deva pap) lest he (the sacrificer) should exalt (the 
Vis) to the level of the Kshatra.' Nevertheless let 
both (the cake and £aru) consist of new (grain) ; 
for (by the very fact that) the one is a cake and 
the other a pap, the nobility is not equalled (by the 
people) : hence they should both consist of new 
(grain). 

8. The All-gods spake, ' This sap (of the rice and 
barley plants) truly belongs to those two, heaven 
and earth : let us, then, allow those two a share in 
it !' They accordingly assigned that share to them, 
to wit, the cake on one potsherd offered to heaven 



1 The MS. of the Kiwva recension has : Tasmad esha aindrSgno 
dafakapala^ puroliro bhavati. The commentary on Kity. IV, 6, 
1, on the other hand, makes it a cake on eleven potsherds. 

2 Or, he may do so. Katy. IV, 6, 7 leaves the option between 
new and old grain. 

B b 2 
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and earth 1 . This is why there is a cake on one 
potsherd (kapala) for heaven and earth. Now this 
(earth) is, doubtless, the cup (depository, kapala) of 
that (sap) 2 ; and she indeed is one only: hence (the 
cake) consists of one potsherd. 
' 9. An offence (is thereby committed) by him 3 ; 
since, for whatever deity sacrificial food may be 
taken out, the Svish/akrzt ( Agni, the maker of good 
offering) is invariably allowed a share in it after (the 
respective deity). But that (cake) he offers entire, 
and he does not cut off a portion for the Svish/akm : 
this is an offence, and consequently (that cake), 
when offered, turns upside down. 

10. Hence they say, ' That (cake) contained on 
one potsherd has turned upside down : it will throw 
the kingdom into disorder.' No offence (is; how- 
ever, committed) by him, for the Ahavaniya is 
the support of oblations ; and if, after reaching the 
Ahavaniya, (the cake) were to turn upside down 
ten times, he need not heed it. And if others ask 
as to who would care to incur (the result of) such a 
combination (of errors), let him offer nothing but 
butter ; for clarified butter is manifestly the sap of 

1 This is a ' low-voiced ' oblation, the invitatory and offering 
prayers thereat (with the exception of the concluding 'Vausha/' 
and 'Om') being pronounced in a low tone. See p. 171, note 1; 
p. 192, note 1. 

1 The Ka«va text has : ' The reason why it consists of one kapala 
is that this earth is a kapala, and that she is one only.' 

" The Ka«va recension has as follows : — As to this they say, 
' It should not be a one-cup cake, (because) therein a neglect is 
(involved).' Even so (idaw nu) : for whatever deity they take out 
sacrificial food, the Svish/aknt is invariably made to share in it 
after (the respective deity). That (cake) they offer whole : this is 
consequently a neglect Moreover, it turns round (pary&bhavati). 
As to this they say, ' That (cake) has turned upside down,' &c. 
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those two, heaven and earth, so that he thereby 
manifestly gladdens those two with their own sap or 
essence : hence he need offer nothing but butter. 

11. By performing that same sacrifice, the gods 
removed the magic spell as well as the poison from 
both kinds of plants, — those on which men and 
beasts subsist ; and henceforward the men ate food 
and the cattle grazed. 

12. Now when he performs that sacrifice, he does 
so either for the reason that no one will then defile 
(the plants) either by magic or poison ; or because 
the gods did so. And whatever share the gods 
assigned (to themselves), that share he thereby 
makes over to them. Moreover, he thereby ren- 
ders wholesome and faultless both kinds of plants, — 
those on which men and beasts subsist; and these 
creatures subsist on those wholesome and faultless 
(plants) of his : this is why he performs that sacrifice. 

1 3. The priests' fee for this (sacrifice) consists of 
the first-born calf (of the season) ; for that is, as 
it were, the first-fruits (of the cattle). If he has 
already performed the new and full-moon offerings, 
let him first perform those offerings 1 , and there- 
upon the present (offering of first-fruits). If, on the 
other hand, he has not yet performed (the new and 
full-moon offerings), let them cook a ^atushprlyya 8 
pap on the southern fire, and let the priests eat it. 

1 I do not know how to account for the v£. Siyawa seems to 
take the passage thus : — 'If he be a Soma-sacrificer, or if he be 
performing the Darrapur»amSsa, [let him first perform that sacrifice, 
and] let him then perform the present one.' The Oxford MS. of 
the Ka«va text has : — Etat tasya karma ya fcdno vS syid darxa- 
pur»amasabhya>» vS ya^etatha yo 'nfcano 'nvaliaryapa&ina evau- 
danam ££tushprlryam paiet tarn brahmawebhya upanidadhyat. 

8 See II, 1, 4, 4 seq. 



Digitized by 



Google 



374 SATAPATHA-BRAHMAZVA. 

14. Verily, there are two kinds of gods : for the 
gods themselves, assuredly, are gods ; and those 
priests who have studied, and teach Vedic lore, are 
the human gods. And in like manner as that is 
offered whereon the Vasha/ has been pronounced, 
so is that (offering of first-fruits consecrated by 
the feeding of the priests). Let him also, at this 
(sacrifice), give as much as is in his power, for no 
offering, they say, should be without a dakshi«a. 
At the Agnihotra (performed at the time of the 
Agraya«eshri) let him not offer (milk obtained from 
the eating of new corn) J ; for were he to offer such 
at the Agnihotra, he would cause a conflict (between 
the deities of the two offerings). The Agraya«a is 
one thing, and the Agnihotra is another : let him, 
therefore, not offer (new material) at the Agnihotra. 

Fourth BrAhmajva. 
The Dakshayajva Sacrifice. 

This peculiar modification of the new and full-moon sacrifice 
seems to have been originated and generally to have been practised 
among the Ddkshaya«as, a royal family which was evidently still 
flourishing at the time of our author 2 . 

Here also two days were, as a rule, required for the performance, 
both at full and new" moon ; but while, at the ordinary sacrifice, 

1 KSty. has the rules IV, 6, 1 1 : 'In the case of one, who only 
performs the Agnihotra (and no longer the Darjaptirwamasa}, the 
evening and morning Agnihotra-oblation (at the time of the Agra- 
yawa) is performed with new (corn).' 12, 'Or with the milk of 
(a cow) which has been fed with such (new corn).' The Ka«va 
text has : ' Now at the Agnihotra also some offer (milk obtained 
from new corn), but let him not do so; for he would raise a quarrel 
were he to offer (such milk).' 

1 See Weber, Ind. Stud. I, p. 223; IV, p. 358; Ludwig, Rig- 
veda III, p. 195. 
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the first day was completely taken up with the preliminary cere- 
monies, the Dakshayawas spread the special offerings over both 
days, making each time two separate ishris of them. The special 
havis, or sacrificial dishes, were, at the ordinary full-moon sacri- 
fice, a rice-cake (to Agni, and another) to Agni and Soma ; and at 
the new-moon sacrifice, a cake (to Agni, and another) to Indra 
and Agni, or, as an alternative, a dish of curds (sinniyya) pre- 
pared of sweet and sour milk, offered to Indra (or Mahendra). 
The Dakshayanas, on the other hand, offered the Agni-Soma and 
Indra-Agni cakes in the fore-noon of the first day, that of full 
and new moon respectively. The afternoons of the same days 
were then taken up with preliminary rites, such as the eating of 
fast-day food, the cutting of a pallfa branch, driving away of the 
calves from the cows, &c. The second day's performance com- 
mences (after the Agnihotra) with the election of the Brahman. 
The chief oblations of the day are (a cake to Agni, and) sour 
and sweet milk, offered separately to Indra at full moon ; and mixed 
(as sannayya or payasya) to Mitra and Varuna at new moon. 

At full moon some authorities add a special ish/i to Indra 
Vimn'dh ('the Averter of evil'). The new-moon performance con- 
cludes with libations of whey to the divine coursers (the horses of 
the gods) ; and, optionally, with an ish/i to Aditya. 

The performance of the Dakshayana. sacrifice was held to be 
obligatory only for a period of fifteen years (see XI, 1, 2, 13), 
whereas the ordinary new and full-moon- offerings had to be 
performed for double that period from the setting up of the sacred 
fires. Nay, even the daily performance of it with certain modifi- 
cations, for a whole year, was supposed to acquit the householder 
of any further obligation in this respect ; his sacrificial duties being 
henceforth limited to the performance of the Agnihotra, or morn- 
ing and evening libations. The daily performance of the Daksha- 
ya»a is so regulated that an afternoon and following forenoon are 
alternately assigned to the two days' ceremonies of the ordinary 
fortnightly Dakshaya«a sacrifice. 

1. In the beginning Pra^apati, being desirous of 
offspring, sacrificed with this sacrifice : ' May I 
abound in offspring and cattle ; may I obtain pros- 
perity ; may I become glorious ; may I become an 
eater of food!' so he thought. 

2. Now he was indeed Daksha; and because 
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he sacrificed in the beginning with this sacrifice, it 
is called Dakshaya«a-sacrifice. Some, however, 
call it the Vasish Ma-sacrifice; for he (Pra^apati) 
is indeed vasishMa (the best) 1 , and after him 
they call it. He sacrificed with that sacrifice ; and 
what race, what prosperity of Pra^apati was then 
produced through his performing that sacrifice, 
that same race he procreates, that same prosperity 
he obtains, whosoever, knowing this, performs that 
sacrifice : let him therefore perform that sacrifice. 

3. Now that same sacrifice was afterwards per- 
formed by Pratldarsa .SVaikna; and he indeed 
was an authority 2 to those who emulated him. 
An authority, therefore, he will become, whosoever, 
knowing this, performs that sacrifice : let him, there- 
fore, perform that sacrifice. 

4. Him Suplan Sar^aya approached for the 
sake of sanctity; and accordingly he was taught 
that sacrifice and another 8 ; and having learnt it he 
went back to the Srz#£ayas. Now they knew that 
he was coming to them after studying the sacrifice 
for their sake. They said, 'Verily, with the gods 
(saha devai^) he has come to us who has come 
after studying the sacrifice:' thus he (was called) 
Sahadeva Sarrc^aya; and even now the saying 
is, ' Lo, Suplan has taken another name !' He per- 
formed that sacrifice ; and what race and prosperity 
of the SW«£ayas was then produced through his 
performing that sacrifice, that same race he pro- 
creates, that same prosperity he obtains, whoso- 

1 The Ka«va text has : — Sa u vi ekena ntmna' vasish/ftas, ' and 
with one of his names he (Pra^apati) is indeed (called) Vasish/Aa.' 
s Viva&inam; vivi/fcanam, Kiwva recension. 
3 Viz. the Sautrama»i-sacrifice, according to XII, 8, 2, 3. 
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ever, knowing this, performs that sacrifice : let him, 
therefore, perform that sacrifice. 

5. That same sacrifice was afterwards performed 
by Devabhaga .SYautarsha. He was Purohita 
both to the Kurus and the Sringayas. Now a very 
high position (is held by him) who is the Purohita 
of one kingdom : how much higher, then, is the 
position (of one) who (is the Purohita) of two (king- 
doms). A very high position accordingly he obtains, 
whosoever, knowing this, performs that sacrifice : let 
him, therefore, perform that sacrifice. 

6. That same sacrifice was afterwards performed 
by Daksha Parvati; and even to this day these 
(descendants of his) the Dakshayawas are possessed 
of the royal dignity : royal dignity he, therefore, here 
obtains, whosoever, knowing this, performs that sacri- 
fice : let him, therefore, perform that sacrifice. — Day 
by day there is one cake ' : thereby Fortune (sri) is 
(wedded) to him without a rival wife and undis- 
turbed. He offers on two days of the full moon 
and on two of the new moon : for two means a 
pair, so that a productive pair is thereby obtained. 

7. Now when 2 , at full moon, he offers a (cake) 
to Agni and Soma on the first day, — these are two 
deities, and two means a pair : hence a productive 
pair is thereby obtained. 

8. And on the morrow there are Agni's cake and 
Indra's Sannayya 3 , — these are two deities, and two 
means a pair, so that a productive pair is thereby 
obtained. 

1 Viz. on the first day of the full moon a cake to Agni-Soma ; 
on that of new moon a cake to Indra-Agni ; and on the second 
day of either ceremony the (ordinary) cake to Agni. 

* Or, ' Now, as to the reason why' (y ad) here and in the sequel. 

* See I, 6, 4, 9 seq. 
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9. Again when, at new moon, he offers a (cake) 
to Indra and Agni on the first day, — these are two 
deities, and two means a pair, so that a productive 
pair is thereby obtained. 

10. Then on the morrow there are Agni's cake 
and Mitra and Varuwa's curds. Now Agni's cake 
(is offered), for the sole purpose that it may not 
forsake the sacrifice 1 . Then those two, Mitra and 
Varu»a, are two deities, and two means a pair : 
hence a productive pair is thereby obtained; and thus 
is (produced) that form (of the sacrifice) whereby he 
becomes many, whereby he is reproduced. 

11. And when, at full moon, he offers the Agni- 
Soma (cake) on the first day, then this is for him 
that victim which they slaughter for Agni and Soma 
on the fast-day (of the Soma-sacrifice) 2 . 

12. And on the morrow there are Agni's cake 
and Indra's Sannayya. Now Agni's cake is for him 
what the morning libation is (at the Soma-sacrifice), 
for the morning libation is indeed sacred to Agni ; 
and the Sannayya is for him the mid-day libation, 
for the mid-day libation is indeed sacred to Indra. 

13. And again when, at new moon, he offers the 
Indra- Agni (cake) on the first day, that is for him 
the same as the third (or evening) libation ; for the 
third libation is sacred to the All-gods, and Indra 
and Agni truly are all the gods 8 . 

14. And on the morrow there are Agni's cake 
and Mitra and Vanma's curds. Now Agni's cake 
is (offered) for the sole purpose that it should not 

1 See I, 6, 2, 6, with note. 

* On the upavasatha (fast-day, or day of preparation) preceding 
the Soma-sacrifice a he-goat is sacrificed to Agni and Soma. 

* Compare II, 4, 3, 5 seq. 
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forsake the sacrifice; and that dish of curds 
(payasya) is to him the same as that barren cow, 
the anubandhya, which has to be slaughtered for 
Mitra and Varu«a (at the Soma-sacrifice) 1 : thus 
by performing the full and new-moon offering one 
gains as much as is gained by performing a 
Soma-sacrifice ; and that (offering) is indeed a 
great sacrifice. 

15. And again when, at full moon, he offers the 
Agni-Soma (cake) on the first day, — it was by that 
(offering) that Indra slew Vn'tra 2 ; it was thereby 
he gained that supreme authority which he now 
wields 3 : and so does he (the sacrificer) thereby 
slay his wicked spiteful enemy and gain the 
superiority. And as to his mixing (sweet and sour 
milk), — the Sannayya is (the oblation) of the new 
moon (ama-vasya) *, and the new moon 8 means 
being far away : to him who had slain VWtra this 
was forthwith (offered), and him they regaled with 
that draught. He therefore who, knowing this, 
prepares the Sannayya at full moon, forthwith 



1 In connection with the so-called udayantya" ish/i, or con- 
cluding offering, of the Soma-sacrifice, a barren cow, called anu- 
bandhya (literally, 'to be bound afterwards'), is offered to Mitra 
and Varu»a. In default of such a cow, an ox, or even a dish of 
curds (payasyS) serves the same purpose. See Klty. St. X, 9, 
12-15 ; -Sat. Br. IV, 5, 2, 1 seq. 

* See I, 6, 4, 12. 

' Thus the frequently-occurring phrase 'vya^ayata yisyeyam 
vi^itis t£m' (literally, ' he conquered that conquest which is now 
theirs') has been translated throughout. 

* On the derivation of amd-v&sya* (' dwelling at home, or toge- 
ther'), see I, 6, 4, 3 seq. 

6 Or, 'the dwelling at home,' or '(India's) dwelling together 
(with Agni) means (Indra, the Vri'tra-slayer) being far away.' 
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drives away evil. Now that moon doubtless is king 
Soma, the food of the gods : they extract it on 
the first day, intending to consume it on the next 
day; consequently when that (moon) wanes, it is 
being consumed by them. 

16. And when, at full moon, he offers the Agni- 
Soma (cake) on the first day, he thereby (as it were) 
extracts that (Soma) ; and, when extracted, he adds 
that juice to it, and makes it strong by means of 
that juice 1 . Whosoever, then, knowing this, pre- 
pares the Sannayya at full moon, renders his offering 
palatable to the gods, and his offering is palatable 
to the gods. 

1 7. And again as to why, at new moon, he offers 
the Indra-Agni (cake) on the first day. Indra and 
Agni doubtless are the deities of the new and full 
moon : it is to these, therefore, that he offers directly 
and expressly ; and directly to the new and full 
moon is offering made by him who thus knows 
this. 

1 8. And on the morrow there is Agni's cake and 
Mitra and Vanma's curds. Now Agni's cake is 
(offered) for the sole purpose that it may not for- 
sake the sacrifice. Mitra and Vanma, on the other 
hand, are the two half-moons : the waxing one is 
Vanma, and the waning one is Mitra. During that 
night (of new moon) these two meet, and when 
they are thus together he pleases them with that 
(cake-offering): and, verily, all is pleased with him, 
all is obtained by him who thus knows this. 

19. In that same night Mitra implants seed in 
Vanma, and when it (the moon) wanes, then it is 

1 See I, 6, 4, 6 seq. 
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produced from that seed. Now as to why that 
oblation of curds (payasya) to Mitra and Varuwa 
is here exactly analogous (to the Sannayya offered 
at new moon) 1 . 

20. The new moon doubtless is entitled to the 
Sannayya : it is prepared both then and at full 
moon. Now were he also here (at the full-moon 
offering) to mix together (the sweet and sour milk), 
he would commit a repetition and cause a quarrel 
(between the respective gods) 2 . Having collected 
that (Soma or moon) from the waters and plants, 
he causes him to be born from out of the oblations ; 
and on being born from the oblations, he is visible 
in the western (sky). 

21. It is through union that he produces him: 
the curds (payasya, fern.) are female, and the whey 
is seed. Now what is produced by union is (pro- 
duced) properly: hence he thereby produces him 
by a productive union; and therefore there is an 
offering of curds. 



1 Or, to the offering of sour and sweet milk at full moon ; see 
next note. The Ka«va text has : ' Now as to why the oblation 
of curds is here made exactly analogous (at the full and new- 
moon ceremonies).' Perhaps it may also refer to the exact corre- 
spondence of the offering of curds to Mitra and Varu«a at new 
moon and at the Soma-sacrifice. 

* At the new-moon offering of the Daksh&yawa, the s£nn&yya 
or payasyS offered to Mitra and Varu«a is prepared in the ordi- 
nary way (as at the new-moon ceremony), by fresh (boiled or un- 
boiled) milk being added to the sour milk of the preceding night's 
milking. At the full-moon offering, on the other hand, the sour 
and sweet milk remain separate, and constitute two different havis, 
or sacrificial dishes, dedicated to Indra. The terms san-nf (' to 
bring together') and s£nn&yya are here likewise applied to the 
offering of the separate substances. 
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22. He then offers the whey 1 to the (divine) 
Coursers. Now the Coursers are the seasons, and 
the whey is seed : and thus the seed is cast properly, 
and the seasons bring forth the seed so cast in the 
form of these creatures. This is why he offers the 
whey to the Coursers. 

23. He offers, as it were, behind the sacrifice : 
for it is from behind that the male approaches and 
impregnates the female. He first offers in the east. 
With ' O Agni, accept . . . ! ' he repeats the Vasha/, 
— this is in lieu of the Svish/akm ; and (the latter) 2 
he offers in the east. 

24. He then sprinkles (the whey) in the several 
quarters, with the texts (Va^ - . S. VI, 19 b-g), ' The 
quarters! — The fore-quarters (pra-dii)! — The by- 
quarters (a-diy)! — The intermediate quarters (vi-du)! 
The upper quarters (ud-dlr)! — To the quarters, — 
Svaha 3 !' Five are the quarters, and five the 

1 Before the oblations of curds are made, the whey is poured off 
into a vessel (then optionally sprinkled with butter), and placed on 
the utkara, or heap of rubbish. After the stalk of grass has been 
thrown into the fire (see I, 8, 3, 19), or after the dismissal of the 
spoons (I, 8, 3, 27), the Adhvaryu takes the whey and sprinkles 
the barhis (the grass covering on the altar) with it He then pours 
the remaining whey into the ^uhu spoon and calls on the Hotri' to 
recite the invitatory prayer to the Coursers. Thereupon he betakes 
himself with the spoon to the north of the fire, calls on the Hotri 
for the offering-formula, and at the two concluding Vasha/s pours 
some of the whey into the east part of the fire. He then sits down 
and sprinkles the whey on the fire according to the several quarters, 
beginning in the east, and moving around from left to right (pra- 
dakshinam), with the respective texts, Vsg. S. VI, 19 b-e; after 
which he makes two more libations in the centre and east part of 
the fire, with VI, 19 f and g. 

9 The Ki»va text has tadu instead of sa vai. On the oblation 
to Agni as ' the maker of good offering,' see I, 7, 3, 1 seq. 

8 Svaha is uttered after each formula, — 'The quarters, Svaha 1' &c. 
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seasons : he thus effects a union between the quar- 
ters and the seasons \ 

25. Five partake of that (whey remaining in the 
spoon), — viz. the Hotri, the Adhvaryu, the Brahman, 
the Agnldhra, and the Sacrificer; for five are the 
seasons, so that the characteristic nature of the 
seasons is thereby obtained; and the seed that is 
cast is firmly implanted in the seasons. The sacri- 
ficer partakes of it first, thinking, ' May I first obtain 
seed!' But also last (he partakes of it) 2 , thinking, 
'May seed remain in me last of all!' By saying, 
' Invited, — invite thou 8 !' they make it (th« whey to 
resemble) the Soma. /%& \ " jf'Uj^ 

Fifth AdhyAya. First BraRp4#£*^T - k 
V. THE ^ATURMASYANI or SEASONAL SACRIF ICES. ""^ 

A. The Vaisvadeva. 

The three seasonal or four-monthly sacrifices are performed at 
the parvans, or commencement of the three seasons (spring, rainy 

1 7?itun evaitad digbhir mithunan karoti, Kawva recension. 

* The author does not express himself quite clearly. The sacri- 
ficer is to partake of the whey before the priests and also (or, as 
an alternative) after them. According to K&ty. IV, 4, 26-27, tne 
sacrificer is to eat either last of all, or first and last. TheKanva text 
has : Prathamo ya^amano bhakshayati prathamo retaA parignnna- 
mity athottamo mayy uttamaw reta^ pratitish/Md iti, — accordingly 
he is to eat first and last 

* Each of them, in his respective order, takes the spoon, calls 
on the others in the same order with 'O sacrificer (Hotr», Adh- 
varyu, &c.) invite I' Their permission having been given by ' Invited 
(thou art) ! ' he then takes some of the whey, with one of the 
texts : ' I eat thee, the courser (or whey, va^inam) of the seasons, 
the coursers !' ' I, the courser (or, mighty one) eat, invited, of the 
invited, to the whey.' ' May I be a racer in the race I' Katy. IV, 4, 



Digitized by 



Google 



384 SATAPATHA-BRAHMAJVA. 

season, and autumn), viz. the Vauvadeva generally on the full 
moon ofPhalguna; the Varuwapraghis&A on that of Ashi</Aa; 
and the SSkamedhaA on that of Karttika. As a fourth .ffatur- 
masya, ritual authorities add the SunSsfrtya, though they are at 
variance as to the exact time of its performance ; and neither is its 
true significance clearly indicated. It apparently marks merely the 
conclusion of the seasonal offerings (which, as a rule, are only per- 
formed once, cf. II, 6, 3, 12 seq.); but while the author of the Sata- 
patha allows it to be performed at any time (within four months) 
after the SakamedhSA, other ritualists hold that its performance should 
take place on the fifth full moon after the SakamedhaA, or, in other 
words, exactly a year after the Vauvadeva. See Weber, Nakshatra, 
II, p. 334 seq. 

1. Verily, in the beginning, Pra^apati alone ex- 
isted here 1 . He thought within himself, 'How 
can I be propagated?' He toiled and practised 
austerities. He created living beings 2 . The 
living beings created by him passed away : they 
are those birds. Now man is the nearest to Pra- 
^apati ; and man is two-footed : hence birds are 
two-footed. 

2. Prafipati thought within himself, ' Even as 
formerly I was alone, so also am I now alone.' He 
created a second (race of beings) ; they also passed 
away : they are those small crawling reptiles other 
than snakes. He created a third (race), they say ; 
they also passed away: they are those snakes. 
Yi£-»avalkya, on his part, declared them to be of 
two kinds only ; but of three kinds they are accord- 
ing to the Rik. 

3. While praising and practising austerities, Pra^a- 

1 Or, Pra^Spati alone was this (universe). Cf. Muir, Original 
Sanskrit Texts, p. 70. 

* By pra^SA, or (living) beings, mammalia — especially man 
and domestic animals — seem to be understood. 
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pati thought within himself, ' How comes it that the 
living beings created by me pass away?' He then 
became aware that his creatures passed away from 
want of food. He made the breasts in the fore-part 
of (their) body 1 teem with milk. He then created 
living beings ; and by resorting to the breasts, the 
beings created by him thenceforward continued to 
exist: they are these (creatures) which have not 
passed away. 

4. Hence it has been said by the J&shi 2 , — ' Three 
generations have passed beyond,' — this is said re- 
garding those that passed away; — 'Others settled 
down around the light (arka, the sun)' — the light 
doubtless is the fire : those creatures which did not 
pass away, settled down around the fire ; it is with 
regard to them that this is said. 

5. 'The great one (neut.) 3 remained within the 
worlds' — it is with regard to Pra^apati that this is 
said. — ' The blower (or, purifier) entered the regions ' 
— the regions doubtless are the quarters, and these 
were indeed entered by that blowing wind : it is with 
regard to them that this verse was uttered. And in 
like manner as Pra^apati created these living beings, 
so they are propagated : for whenever the breasts of 
woman and the udder of cattle swell, then whatever 
is born is born ; and by resorting to the breasts these 
(beings) continue to exist. 

6. Now that milk is indeed food; for in the 
beginning Prag-apati produced it for food. But that 



1 Atmana evSgre ; the KS»va text has atmany evigre. 

* Rig-veda VIII, 90, 14. 

* Or perhaps better, as Ludwig takes it, ' On high he took his 
place within the worlds.' 

[ra] C c 
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food also means living beings (progeny), since it is 
by food that they exist : by resorting to the breasts 
of those who have milk, they continue to exist. And 
those who have no milk are nursed by the former as 
soon as they are born ; and thus they exist by means 
of food, and hence food means progeny. 

7. He who is desirous of offspring, sacrifices with 
that oblation, and thereby makes himself the sacri- 
fice, which is Pra^apati 1 . 

8. In the first place 2 there is a cake for Agni 
on eight potsherds. Agni indeed is the root, the 
progenitor of the deities; he is Prafipati ('lord 
of creatures ') : hence there is a cake for Agni. 

9. Then follows a potful of boiled rice (/karv) for 
Soma. Soma doubtless is seed, and that in Agni, 
the progenitor ; he (Agni) casts the seed Soma : thus 
there is at the outset a productive union. 

10. Then follows a cake on twelve or eight 
potsherds 3 for Savitr*. Savitri indeed is the im- 
peller (pra-savitrz) of the gods ; he is Prafipati, 
the intermediate* progenitor : hence the cake to 
SavitW. 

1 1. Then follows a potful of boiled rice for Sara- 
svat! ; and another for Pushan. Sarasvatt doubtless 
is a woman, and Pushan is a man : thus there is 
again a productive union. Through that twofold pro- 
ductive union Pra^-apati created the living beings, — 

1 ?Or, Pra^apati, the real, the existent, ' Pra^apatim bhutam.' 

* Instead of the preliminary AnvSrambhawiya-ish/i (see p. 7), a 
special ish/i may be performed on this occasion, with a cake on 
twelve potsherds to Agni Vauvanara, and a potful of boiled rice 
(£aru) to Par^anya, for oblations. Katy. V, 1, 2-4. 

5 According to Taitt. S. 1, 8, 2, it is one on twelve potsherds. 

* MadhyataA, lit. * from the middle.' 
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through the one (he created) the upright, and through 
the other those looking to the ground. This is why 
there are these five oblations *. 

12. After that (follows), as a foundation for the 
curds, a cake on seven potsherds for the Maruts. 
The Maruts indeed are the people (visa/i), the people 
of the gods. They roamed about here entirely unim- 
peded. Having approached Pra^apati, when he was 
sacrificing, they said, ' We shall destroy those crea- 
tures of thine which thou art about to create by 
means of this offering 2 .' 

1 3. Pra^apati reflected, ' My former creatures have 
passed away; and if those (Maruts) destroy these 
(creatures), then nothing will be left.' He accord- 
ingly set aside for them that share, the Maruts' cake 
on seven potsherds ; and that is this same cake on 
seven potsherds for the Maruts. The reason why 
it is one of seven potsherds, is that the host of the 
Maruts is (distributed in troops) of seven each 3 . 
This is why there is a cake on seven potsherds for 
the Maruts. 

14. Let him offer it to the ' self-strong' (Maruts); 
since they gained that share for themselves. [If], 
however, they (the priests) do not find an invitatory 
and an offering prayer (addressed) to the 'self- 
strong' (Maruts) 4 , let it be (offered) simply to the 

1 While the five preceding oblations are common to all the 
seasonal offerings (K&ty. V, 1, 15), the succeeding ones are peculiar 
to the Vawvadeva. 

8 The KS»va text adds, ' if thou wilt not assign a share to us.' 

* In Rig-veda VIII, 96, 8, the Maruts are said to be sixty-three 
in number, divided into nine troops of seven each. 

* The Kawva text has : Tad uta ya^yanuvakye svatavatyau na 
vindanti; yadi ySgyanuvakye svatavatyau na vinded api marutyav 
eva syatam. 

C C 2 
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Maruts. It is offered for the safety of creatures : 
hence it is offered to the Maruts. 

15. Thereupon follows the oblation of curds 
(payasyi). Now it is on milk that the creatures 
subsist, it was by means of milk that they were pre- 
served : hence he now offers to them that by which 
they were preserved, and whereon they subsist ; and 
the beings whom he creates by means of the fore- 
going offerings, subsist on that milk, on that oblation 
of curds. 

1 6. Therein a union takes place : the curdled 
milk (payasya, fern.) is female, and the whey is seed. 
From that union the infinite All was gradually 
generated ; and since the infinite All was gradually 
generated from that union, therefore it (the offering 
of curds) belongs to the All-gods. 

17. Then follows a cake on one potsherd for 
Heaven and Earth. Now when Pra^apati had 
created the living beings by those offerings, he en- 
closed them within heaven and earth ; and so they 
are now enclosed within heaven and earth. And in 
like manner he, who by means of those oblations 
creates living beings, thereby encloses them within 
heaven and earth : this is why there is a cake on 
one potsherd for Heaven and Earth. 

18. Now as to the course of proceeding. They 
do not raise an uttara-vedi 1 in order that it (the 
sacred work) may be unobstructed, that it may be 
entire, that it may be (worthy) of the All-gods. — 
The barhis is tied up in three (bunches), and then 



1 The uttara-vedi, or northern (or upper) altar, is not required 
at the performance of the Vauvadeva, but at that of the Vanwa- 
praghasa/i ; see II, 5, 2, 5 seq. 
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again in one 1 ; for such is the characteristic form of 
generation, since father and mother are a produc- 
tive (pair), and what is born forms a third element: 
hence that which is threefold is again (made) one. 
Thereto flowering shoots (of sacrificial grass) are 
tied : these he uses for the prastara 2 ; for this is a 
productive union, and productive indeed are flower- 
ing shoots : this is why he takes flowering shoots 
for the prastara. 

19. On putting the sacrificial dishes in their place, 
they churn the fire 8 - For it was after Agni was 
born that Pra^ apati's offspring was born ; and so for 
this (sacrificer) also offspring is born after Agni (the 
fire) has been produced : this is why they churn the 
fire, after they have deposited the sacrificial dishes 
in their place. 

1 Three bunches of sacrificial grass are tied together with one 
band. Katy. V, 1, 25. 

* For the prastara, or bunch of grass representing the sacrificer, 
see I, 3, 3, 5 seq. ; I, 8, 3, 1 1 seq. 

* Katy.V, 1, 27 seq. supplies the following details: — With the 
text (Va^-. V, 2 a, &c), ' Agni's birth-place art thou,' the Adhvaryu 
takes up a piece of wood and puts it on the altar. With ' the two 
testicles are ye ' he lays on it two stalks of sacrificial grass. With 
'Urvarf thou art' he places the lower ara«i (see p. 294,note3)thereon. 
With ' Ayus (old age, or the son of Purftravas and Urvarf) thou art' 
he touches the butter in the pot with the upper arawi ; and with 
* Purftravas thou art' he puts it down on the lower arawi. He then 
calls on the Hotri to recite ' to the fire being churned out.' With 
the three formulas 'with the gSyatrt (trishAibh,^agati) metre I churn 
thee!' he churns thrice from left to right, and then alternately both 
ways until fire is produced. He then calls on the Hotr/to recite 'to 
the born fire' (Sankh. Ill, 13, 21); and in carrying the fire towards 
the Ahavanlya he makes him recite ' to (the fire) being carried for- 
ward.' With the text V, 3, he throws it down on the Ahavanfya 
hearth ; and (having put a kindling-stick on it) he makes two liba- 
tions of butter thereon with V, 4. 
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20. [At the Vaisvadeva-offering] there are nine 
fore-offerings and nine after-offerings 1 . Now the 
viri^ metre consists of ten syllables : hence he ob- 
tains both times an inferior (incomplete) viri^ for 
the sake of production, because it was from that 
inferior (lower) source of production 2 that Pra^apati 
twice produced creatures — both the upright and 
those looking to the ground. This is why (the 
Vaisvadeva) has nine fore-offerings and nine after- 
offerings. 

21. There are three Samish/ayaf us 3 ; for this 
(offering) is decidedly greater than an (ordinary) 
havir-ya^wa *, since it has nine fore-offerings and 
nine after-offerings. However, there may also be 
only a single Samish^aya^us, since this is a havir- 
yagna. The priest's fee for it (consists of) the first- 
born calf (of the season). 

22. And what race, what prosperity accrued to 
Pra^apati from his offering this sacrifice, that same 
race he produces, that same prosperity he attains 



1 The same number of praya^as and anuya^as are prescribed for 
the VarunapraghasaA (see II, 5, 2, 30 and 41, with notes) and for the 
Mahahavis of the SakamedhaA. Katy.V, 2, 8. 

2 Or rather, from that productive nyuna (womb, lit defective, 
lower); see II, 1, 1, 13. 

* See 1, 9, 2, 25 seq. The formula used, if there be only one 
Samish/aya^Tis, is the same as at the Darrapurwamasa, viz. II, 21 b 
(VIII, 21). If there are three, they are offered to the wind (vita), 
the sacrifice, and the lord of sacrifice respectively; the formulas 
V&g. S. VIII, 22 a b being used with the second and third. Katy. 
V, 2, 9. For the VaruwapraghasaA and SakamedhaA three Samish/a- 
yagus are prescribed, and for the .Sunasirlya only one. 

* Viz. such as the new and full-moon sacrifice, which serves as 
the model sacrifice, and at which there are only five fore-offerings 
and three after-offerings. See I, 5, 3, 1 seq.; I, 8, 2, 7 seq. 
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whosoever, knowing this, offers this sacrifice : let 
him therefore perform this sacrifice. 

Second BrAhmaata. 

B. The Variwapraghasa Offerings. 

i. Now it was by means of the Vawvadeva that 
Pra^apati produced living beings. The beings pro- 
duced by him ate (ghas) Varu«a's barley corn ; for 
originally the barley belonged to Vanma. And from 
their eating Varuwa's barley corn the name Varu»a- 
praghasa^ (is derived). 

2. Varu»a seized them ; and on being seized by 
Varu»a, they became rent all over * ; and they lay 
and sat them down breathing in and breathing out. 
The out-breathing and in-breathing forsook them 
not, but all the other deities 2 forsook them ; and 
owing to these two, the creatures did not perish. 

3. Pra^apati healed them by means of that obla- 
tion : both the creatures that were born and those 
that were unborn he delivered from Varu»a's noose ; 
and his creatures were born without disease and 
blemish. 

4. Now when this (sacrificer) performs these 
offerings in the fourth month (after the Vawvadeva), 
he does so either because thus Varuwa does not 
seize his offspring, or because the gods performed 
(the same offering); and both the children that have 
been born to him and those that are yet unborn he 
thereby delivers from Varu»a's noose, and his chil- 
dren are born without disease and blemish. This is 
why he performs these offerings in the fourth month. 

1 Paridirwa, i. e. swollen, dropsical. 

a In the St. Petersb. Diet, devata is here taken as 'organ of sense.' 
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5. At this (sacrifice) there are two altars and two 
fires l . The reason why there are two altars and two 

1 For the performance oftheVaru»apraghSs£A the Adhvaryu 
and his assistant, the Pratiprasthatrjj have to prepare, — to the east 
of the Ahavantya, and at the distance of at least three steps (pra- 
krama) from it, — two altars, separate from each other by about 
a span (of thumb and fore-finger), one south of the other. The 
northern one, belonging to the Adhvaryu, is to measure between 
four and five cubits along the west side, and between three and 
four cubits along the east side; the two sides being between sue 
and eight cubits distant from each other. The southern altar, 
reserved for the Pratiprasthatr*, is to be of the usual size of the 
altar at the havirya^fUL The ceremonies, detailed in I, 2, Brih- 
ma«as 4 and 5, have to be performed also on the present occasion. 
In the middle of the east side of the northern altar a stake is fixed 
in the ground. On the north side of the northern altar, and con- 
tiguous with it, a pit (Htvala), ij cubits (the length of the wedge) 
square, is dug, so as to be separated on the west from the utkara 
(heap of rubbish) by a narrow passage. With the mould dug up 
from the pit, the so-called uttara-vedi (upper or north altar) is 
raised on the northern altar, either of the same dimensions as the 
pit (1 J cubits square) or one third of the area of the northern altar, 
and so that the stake marks the middle of its east side. In the 
centre of this mound he makes a hollow (or 'navel'), a span square ; 
and the whole mound is then bestrewed with fine gravel. The texts 
used while tracing the sides of the pit, thrice throwing the wooden 
sword within the marked-off space, and raising the uttara-vedi, are 
given VS^. S. V, 9-10. During the night the uttara-vedi remains 
covered with udumbara or plaksha branches or with sacrificial 
grass. Next morning the two fires for the newly-constructed fire- 
places are taken from the Ahavantya, either by dividing the latter 
into two equal parts, or by means of two bundles of firewood 
(threefold bound, see p. 389, note 1), lighted at it, and carried 
eastwards in a pan covered with sand or mould. While the fires, 
together with the lustral water and a spoonful of ghee, taken from 
the pot by five ladlings with the sruva, are taken eastward, the Hotri 
thrice recites the verse 'Pra devyam deva,*&c; and the Pratipras- 
thaW draws, with the wooden sword, a line from the Ahavantya to 
the south-west corner (or ' right hip') of the northern altar, or to 
the uttara-vedi. The Adhvaryu, standing between the two altars, 
then besprinkles the uttara-vedi with water, while muttering the 
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fires, is that thereby one frees the creatures from 
Varuwa's noose both ways, — on the one side (he 
frees) the upright, and on the other those looking 
to the ground : this is why there are two altars and 
two fires. 

6. On the northern (uttara) altar he raises the 
uttara-vedi (upper or north altar), not on the 
southern one. Varu«a, doubtless, is the nobility, 
and the Maruts are the people : he thus makes the 
nobility superior (uttara) to the people ; and hence 
people here serve the Kshatriya, placed above them. 
This is why he raises the uttara-vedi on the northern, 
not on the southern altar. 

7. In the first place there are those five obla- 
tions \ For by means of those five oblations Pra^a- 
pati produced the creatures, with them he freed the 
creatures both ways from Varuwa's noose, — on the 
one side (he freed) the upright, and on the other 
those that tend to the ground : this is why there are 
those five oblations. 

8. Then follows a cake on twelve potsherds* for 
Indra and Agni. Indra and Agni indeed are the 
out-breathing and in-breathing: thus this is like 

texts VSg'. S. V, 1 x ; whereupon he pours out on it crosswise the 
spoonful of clarified butter, with the texts V, 1 2 ; and lays, with 
the mantras V, 13, three enclosing-sticks (paridhi) of pttadaru wood 
round the ' navel' (see I, 3, 4, 2 seq.), and puts bdellium, fragrant 
reed-grass, and the front-hair of a ram on the ' navel' as a foundation 
(sambhara, see II, 1, 1, 1 seq.) for the fire, which is then laid down 
thereon. On a hearth-mound (khara), a cubit square, formed on 
the southern altar, the PratiprasthStr;' also lays down his fire, after 
performing the usual fivefold lustration (see p. 2). Thereupon the 
prawita- water is brought forward in the way set forth at I, i, i, 1 2 seq. 
Katy. V, 3, 9-4, 21. For a different mode of transferring the fire 
to the special fire-places, see p. 396, note 1. 
1 See II, 5, 1, 11, with note. 
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doing a good turn to one who has done him a 
good turn ; for it is owing to these two that his 
creatures 1 did not perish. Hence he now restores 
his creatures by means of the out-breathing and in- 
breathing, bestows out-breathing and in-breathing 
on them : this is why there is a cake on twelve pot- 
sherds for Indra and Agni. 

9. On both (fires) there is an oblation of curds. 
It is on milk that the creatures subsist and by means 
of milk that they were preserved : hence it is with 
that by which they were preserved and whereon 
they subsist, that he delivers them both ways from 
Varuwa's noose, — on the one side (he delivers) the 
upright and on the other those looking to the 
ground. This is why there is an oblation of curds 
on both (fires). 

10. The northern one is offered to Varu«a, since 
it was Varu«a who seized his (Pra^apati's) creatures: 
hence he thereby directly delivers them from Va- 
ru»a's noose. The southern one is offered to the 
Maruts. It is for the sake of diversity that it is. 
offered to the Maruts ; for a repetition he would un- 
doubtedly commit, were he to offer both to Varu«a. 
Moreover, it was from the south that the Maruts 
intended to slay his (Pra^apati's) creatures, and with 
that share he propitiated them : for this reason the 
southern (oblation of curds) belongs to the Maruts. 

n. Upon both (dishes of curds) he scatters 
karlra-fruits 2 ; for with karira-fruits Pra^apati 

1 That is, his offspring and cattle. 

2 The fruit of Capparis Aphylla. According to Sayawa, on Taitt. 
1, 8, 3, it is kartra-shoots — which he says resemble the Soma-creeper 
(somavalli) — that are so used; but he also mentions that some 
authorities take karira to mean the fruit. According to a sutra he 
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bestowed happiness (ka) on the creatures, and so 
does he (the sacrificer) thereby bestow happiness on 
the creatures. 

12. Upon both of them he also scatters .ramt- 
leaves ; for with ^ami-leaves Pra^apati bestowed 
bliss (.jam) on the creatures, and so does he now 
thereby bestow bliss on the creatures. 

1 3. Then follows a cake on one potsherd for K a 
(Pra^apati) ; for by that cake on one potsherd to Ka 
Pra^apati indeed bestowed happiness (ka) on the 
creatures, and so does he (the sacrificer) now bestow 
happiness on the creatures by that one-cup cake : 
this is why there is a cake on one potsherd for Ka. 

14. And on the first day, after husking and 
slightly roasting barley on the Dakshi«agni, they 
prepare therewith as many dishes of karambha 1 as 
there are members of the (sacrificer s) family, 
exceeded by one. 

15. At the same time they also prepare a ram 
and a ewe ; and if he be able to procure wool other 
than from eafeka sheep, let him wash it and stick it 
on both the ram and the ewe ; but should he not be 
able to procure wool other than from e^aka sheep, 
tufts of kusa grass may also be (used). 

1 6. The reason why there are a ram and a ewe 
is that the ram manifestly is Varu«a's victim, so that 
he thereby manifestly delivers the creatures from 
Varu»a's noose. They are made of barley, because 
it was when they (the creatures) had eaten barley that 
Varuwa seized them. A pair they form, so that he 

quotes, above a hundred faml-leaves and above a thousand kariras 
should be strewn over the two dishes of curds. Cf. Taitt Br. 1, 

6, 5. 5- 

1 A kind of porridge prepared with roasted barley, coarsely 
ground, and sour curds. 
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delivers the creatures from Varu»a's noose through 
conjugal union. 

1 7. The ewe he places on the southern, and the 
ram on the northern dish of curds ; for in this way 
alone a proper union is effected, since the woman 
lies on the left (or north) side of the man. 

18. The Adhvaryu places all the (other) sacrificial 
dishes upon the northern altar; and the Pratipras- 
thatrz places on the southern altar that dish of 
curds (belonging to the Maruts). 

19. Having thus placed the sacrificial dishes, he 
churns the fire ; and having churned it and placed it 
on (the hearth) 1 , he offers thereon. The Adhvaryu 
in the first place says (to the Hotri) 3 , ' Recite to the 
fire that is being kindled!' Both (the Adhvaryu and 
the Pratiprasthatrz) then put firewood on (the fire) 
and both reserve one kindling-stick each ; and they 
both pour out the first libation (ighira). There- 
upon the Adhvaryu says, 'Agntdh, trim the fire!' 
Although the summons is given, the trimming does 
not take place (immediately) 8 . 

20. Thereupon the Pratiprasthatr? returns (to 
where the sacrificer's wife is seated). When he is 
about to lead the wife away, he asks her, 'With 

1 The author here apparently alludes to a different way of trans- 
ferring the fire to the new fire-places from that detailed by Katya- 
yana (see p. 392, note 1). The same mode seems to be referred to 
by the Paddhati on Katy. V, 4 (p. 467). According to this mode 
(called samaropawa, or mounting of the fire), the old fires are 
' taken up' by means of the two arams being lighted, or rather 
heated, at them, and then ' churned out' and placed on the newly- 
prepared hearth-mounds. 

4 For the detailed course of procedure, see I, 3, 5, 1 seq. 

' Asawsr/'sh/am eva bhavati sampreshitam. The Kanva recen- 
sion reads, asa»?sr/'sh/a evagnir bhavati sampreshita^. Cf. par. 30. 
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whom holdest thou intercourse?' Now when a 
woman who belongs to one (man) carries on inter- 
course with another, she undoubtedly commits (a sin) 
against Varu«a. He therefore thus asks her, lest 
she should sacrifice with a secret pang in her mind; 
for when confessed the sin becomes less, since it 
becomes truth ; this is why he thus asks her. And 
whatever (connection) she confesses 1 not, that indeed 
will turn out injurious to her relatives. 

21. He then makes her say the text (III, 44), 
' We invoke the Maruts, the voracious consumers of 
enemies, delighting in their porridge.' This (verse) 
is (of like import) as the invitatory prayer: she 
therewith invites them to these dishes 2 . 

22. Of these (dishes) there is one for each de- 
scendant; as many (children) as there are in the 
(sacrificer's) family, so many (dishes) there are, ex- 
ceeded by one. There being one for each descendant, 
he thereby delivers from Varu»a's noose one by 
one the children born to him ; and there being an 
additional one, he thereby delivers from Varu»a's 



1 According to Katy. V, 5, 7-9, she is either to give the total 
number or the names of her lovers, or to hold up as many stalks 
of grass. [If she have none, she is to reply, ' with no one else.' 
Comm.] — ' He makes the wife speak (confess) : (thereby) he renders 
her pure, and then he leads her to penance. Were she not to reveal 
(the name of) a paramour she has, she would harm a dear relative. 
Let her declare " N. N. is my paramour," by thus declaring (any one) 
she causes him to be seized by Vanwa.' Taitt. Br. I, 6, 5, 2. 

* According to the Black Ya^us, the Pratiprasthatn mutters this 
formula, while leading the mistress to the place of offering. The 
sacrificer then recites as the invitatory prayer the verse given in 
par. 38 (Va^. S. Ill, 46) ; while the offering-prayer (V%. S. Ill, 45) 
and the text III, 47 (par. 29) are muttered by both the husband and 
wife. Taitt L 6, 5, 3 argues against the practice of the wife being 
made to pronounce the anuvakya. 
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noose those children of his that are as yet unborn : 
this is why there are (the same number of dishes) 
exceeded by one. 

23. (In the form of) dishes they are, because it 
is from dishes that food is eaten ; and of barley 
they are prepared, because it was when they (the 
creatures) had eaten the barley corn that Varuwa 
seized them. From the winnowing basket she 
offers, because food is prepared by means of the 
winnowing basket. The wife offers (together with 
her husband) : thus he delivers his offspring from 
Varu»a's noose through conjugal union. 

24. She offers previously to the sacrifice, pre- 
viously to the oblations, since the people do not 
eat offerings, and the Maruts are the people. Now 
when Pra^-apati's creatures, being seized by Varuwa, 
became rent all over, and sat and lay them down, 
breathing in and breathing out, then the Maruts 
destroyed their sin ; and so do the Maruts now 
destroy the sin of his (the sacrificer's) offspring. 
This is why she offers previously to the sacrifice, 
previously to the oblations. 

25. He 1 offers in the southern fire, with the text 
(III, 45), 'Whatever (sin we have committed) in 
the village and forest,' — for both in the village and 
in the forest sin is committed; — 'whatever in society 
and in our own self,' — by ' whatever (we have com- 
mitted) in society,' he means to say 'against man;' 
and by 'whatever in our own self (indriya), he 
means to say 'against the gods;' — 'whatever sin 

1 According to KSty. V, 5,11, either the mistress alone offers, 
or she together with her husband. In the latter case, the offering- 
formula (as well as the dedicatory formula, 'This to the Maruts') 
is pronounced by both. 
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we have here committed, that we expiate by offering, 
Svaha !' — whereby he says ' whatsoever sin we have 
committed, from all that we rid ourselves.' 

26. Thereupon he mutters the (verse) addressed 
to Indra and referring to the Maruts. — Now when 
the Maruts destroyed the sin of Pra^ipati's crea- 
tures, he thought within himself, ' I hope they will 
not destroy my creatures.' 

27. He muttered that (verse) addressed to Indra 
and referring to the Maruts. Indra indeed is the 
nobility, and the Maruts are the people ; and the 
nobility are the controllers of the people : ' They 
shall be controlled,' he thought ; and therefore (that 
verse, Va^. S. Ill, 46) is addressed to Indra. 

28. ' Let there not, O Indra, be (fight) for us here 
in battles with the gods, since there is a share for 
thee in the sacrifice, O fiery one! — for thee, the 
mighty showerer of gifts, whose Maruts the song 
of the offerer stream-like celebrates.' 

29. He then makes her say the text (V&f. S. Ill, 
47), ' The men skilled in the work have done the 
work,' — those skilled in the work have indeed done 
the work ; — ' with pleasing song ;' — for with song 
they have done it. ' Having done the work for the 
gods;' — for the gods indeed they have done the 
work; — 'go home, ye companions!' — they are now 
together with her while she is led thither from an- 
other place : hence she says, ' ye companions' (saia- 
bhu, ' being together'). ' Go home,' she says, because 
that wife doubtless is the hind part of the sacrifice, 
and he has just now made her take her seat to the east 
of the sacrifice. ' Home' doubtless means the house, 
and the house is a resting-place : hence he thereby 
makes her rest in that resting-place, the house. 
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30. Having led her back (to her seat) the Prati- 
prasthatn returns (to his place by the side of 
the southern altar). They now trim the fire 1 . When 
the fire has been trimmed, both (the Adhvaryu and 
Pratiprasthatre) make the second libation (of butter). 
Thereupon the Adhvaryu, having called (on the 
Agnidhra) for the '.Srausha/,' chooses the Hotri. 
The chosen Hotri then seats himself on the 
Hotri's seat beside the northern altar ; and having 
seated himself, he urges (the Adhvaryu and Prati- 
prasthatrz) to proceed. Being thus urged to proceed, 
they both take up the spoons and step across (to 
the south side of the fires). After stepping across 
and calling for the ' .Srausha/,' the Adhvaryu says 
(to the Hotri), 'Pronounce the offering-prayer on 
the kindling-sticks!' and 'Pronounce the offering- 
prayer !' at each (subsequent fore-offering). Pouring 
(the butter in the spoons) together (into the ^uhu) 
at the fourth 2 , they both proceed with the nine 
fore-offerings 3 . 

31. Thereupon the Adhvaryu says (to the Hot??), 

1 The Kanva text has more correctly, 'He trims both fires;' 
since it is the Agnidhra who has to trim both the northern and 
southern fires. See par. 19. 

* The recipients of the first four fore-offerings are the same as 
at the normal havirya^na (cf. p. 146 note), viz. 1. the kindling-sticks 
(samidhs); 2. Tanunapat (or Nar&rcussa) ; 3. the Ids; 4. the 
Barhis. The remaining ones are — 5. the doors (of heaven); 
6. dawn and night; 7. the two divine Hotri's; 8. the three god- 
desses (Sarasvatf, Ida., and Bharati); 9. all the deities to whom 
offering is made during the sacrifice (see I, 5, 3, 22 seq.). The 
objects of the first eight offerings are identical with those of the 
first eight verses of the Apr! hymns. 

' Or, 'at every fourth (fore-offering)?' According to the Pad- 
dhati on Katy. V, 5, the butter is poured together at the fourth and 
seventh praya^as. See also I, 5, 3, 16. 
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' Pronounce the invitatory prayer to Agni!' referring 
to Agni's butter-portion '. Both (the Adhvaryu and 
Pratiprasthatrz) having taken four ' cuttings ' of 
butter, they step across (to the north side of their 
respective fires). Having stepped across and called 
for the ' .Srausha/,' the Adhvaryu says (to the 
Hotrt), 'Pronounce the offering-formula to Agni!' 
After the 'Vasha/' has been uttered, they both 
pour out the oblation. 

32. The Adhvaryu then says, ' Pronounce (the 
invitatory prayer) to Soma!' referring to Soma's 
butter-portion. Both having taken four cuttings 
of butter, they step across. Having stepped across 
and called for the '.Srausha/,' the Adhvaryu says 
(to the Hotri), ' Pronounce the offering-prayer to 
Soma ! ' After the ' Vasha/ ' has been uttered, they 
both pour out the oblation. 

33. Thus whatever has to be done by speech, that 
the Adhvaryu does, and not the Pratiprasthatrz. Now 
as to why the Adhvaryu alone calls for the 'iSrausha/.' 
Here indeed when the 'Vasha/' is pronounced, — 

34. The Pratiprasthatr* is merely the imitator of 
what is done (by the Adhvaryu). For Varuwa is the 
nobility, and the Maruts are the people : hence he 
thereby makes the people the imitators, the followers 
of the nobility. But were the Pratiprasthatrz also 
to call for the '.Srausha/,' he would doubtless make 
the people equal in power to the nobility : for this 
reason the Pratiprasthitn does not call for the 
'»Srausha/.' 

35. The Pratiprasthatrz sits down, after taking the 
two offering-spoons in his hand. The Adhvaryu then 

1 See I, 6, 1, 20 seq. 
[12] D d 
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proceeds with those oblations, — viz. Agni's cake 
on eight potsherds, Soma's pap, SavitWs cake on 
twelve or eight potsherds, Sarasvatl's pap, Pushan's 
pap, and Indra and Agni's cake on twelve potsherds. 

36. Thereupon, being about to proceed with 
those two oblations of curds, (the Adhvaryu and 
PratiprasthatW) exchange (the ram and ewe) : the 
ram which was on the Maruts' (dish of curds) he 
(the Adhvaryu) places on that of Varu»a ; and the 
ewe which was on Vanma's (dish of curds) he (the 
PratiprasthatW) places on that of the Maruts. Now 
the reason why they make this exchange, is this, — 
Varu»a is the nobility, and the male represents 
energy : hence they thereby bestow energy on the 
nobility. The female, on the other hand, is without 
energy ; and the Maruts are the people : hence they 
thereby cause the people to be without energy. 
This is why they make this exchange. 

37. The Adhvaryu now says (to the Hotri), 'Pro- 
nounce the invitatory prayer to Varu»a ! ' He then 
pours an ' under-layer ' of butter (into the ^uhu), 
takes two cuttings from Varu«a's curds, and with 
either of the two cuttings puts the ram (in the 
spoon). He then pours butter thereon, replenishes 
(the place whence) the two cuttings (have been 
made), and steps across (to the south side of the 
fire). After stepping across and calling for the 
' •Srausha/,' he says (to the Hotri), ' Pronounce the 
offering-prayer to Varu«a!' and, on the 'Vasha/' 
being uttered, he pours out the oblation. 

38. Thereupon the Adhvaryu takes both spoons 
in his left hand; and taking hold of the Prati- 
prasthatrzs garment, says (to the Hotri), ' Pro- 
nounce the invitatory prayer to the Maruts ! ' The 
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PratiprasthatW then makes an 'under-layer' of butter 
(in his £uhu), and two cuttings from the curds of 
the Maruts, and with either of the two cuttings puts 
the ewe (in the spoon). He then pours butter 
thereon, replenishes (the place of) the two cuttings, 
and steps across (to the south of the fire). The 
Adhvaryu, having called for the '6rausha/,'says (to 
the Hotrt), ' Pronounce the offering-prayer to the 
Maruts ! ' and on the ' Vasha/ ' being uttered, (the 
Pratiprasthatr?) he pours out the oblation. 

39. The Adhvaryu then proceeds with the cake 
on eleven potsherds for Ka ; and having made that 
offering, he says, ' Pronounce the invitatory prayer 
to Agni Svish/akm (" the maker of good offering") ! ' 
The Adhvaryu then takes cuttings from all (his) 
oblations, one from each ; and the Pratiprasthatr? 
also takes one cutting from that oblation of curds 
(to the Maruts). They then pour twice butter upon 
(the portions), and step across (to the south side of 
the fires). On stepping across and calling for the 
'•Srausha/,' the Adhvaryu says, ' Pronounce the offer- 
ing-prayer to Agni Svish/akWt ; and after the (con- 
cluding) ' Vasha/,' they both pour out the oblation. 

40. The Adhvaryu now cuts off the fore-portion. 
Having then cut off the Ida piece by piece, he hands 
it to the Pratiprasthatn ; and the Pratiprasthatr? 
puts thereon two cuttings from the Maruts' curds. 
He (the Adhvaryu) then pours twice butter thereon. 
After invoking (the Ida), they cleanse themselves \ 

41. Thereupon the Adhvaryu says, ' O Brahman, 
shall I step forward?' Having put on the (remain- 
ing) kindling-stick 2 , he says, ' Agnfdh, trim the fire ! ' 

1 See 1, 8, 1, 18-43. * See II, 5, 2, 19, and 1, 8, 2, 3. 

D d 2 
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He, the Adhvaryu, then pours the clotted butter 1 
(in the przshada^ya-upabhrrt) into the two spoons 
(the gvhb and upabhrzt) ; and the Pratiprasthatr? 
also, if he have any clotted butter, divides it into 
two parts and pours it (into the two spoons) ; but 
if there is no clotted butter, he divides the butter 
in the upabhrzt in two parts and pours them out 
separately. Then both step across (to the south 
side of the fires). The Adhvaryu, having stepped 
across and called for the '.SraushaA' says (to the 
Hotri), ' Pronounce the offering-formula to the 
gods !' and, ' Pronounce the offering-formula ! ' at each 
(subsequent after-offering). Thus they both perform 
the nine after-offerings 2 , pouring together (the butter 
from the spoons) at the (or at every) fourth after- 
offering. The reason why there are nine fore- 
offerings and nine after-offerings, is that he thereby 
delivers the creatures both times from Vanwa's 
noose, — by the former (he delivers) the upright and 
by the latter those looking to the ground : for this 
reason there are nine fore-offerings and nine after- 
offerings. 

42. They both then separate the spoons 3 , after 
laying them (on the altars). Having separated the 
spoons, and anointed the enclosing-sticks ; and hav- 
ing thereupon taken hold of the (middle) enclosing- 

1 Prt'shad-S^ya (lit. mottled butter) is clarified butter mixed 
with sour milk. 

' The recipients of the nine after-offerings are as follows : 1. The 
divine Barhis ; 2. the divine doors ; 3. the divine dawn and night ; 
4. the two divine benefactresses (g'osh/ri) ; 5. the two goddesses 
of potent sacrifice (ur^&huti); 6. the two divine Hotrzs; 7. the three 
goddesses; 8. the divine Narlrawsa; 9. the divine Agni Svish- 
/akrrt. Cf. p. 400, note 2. 

5 See I, 8, 3, 1 seq. 
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stick, and called for the (Agnldhra's) '.Srausha/,' the 
Adhvaryu thus addresses (the Hot*-*) 1 , ' The divine 
Hotrz's are summoned for the proclamation of suc- 
cess ; the human is called upon for the song of 
praise!' The HotW then intones the song of praise 
(suktavaka). Thereupon both seize their prastara- 
bunches and throw them (into the fires) ; both take 
a single straw each therefrom and remain sitting 
by (the fires) ; when the Hotri recites the song of 
praise, — 

43. The Agnidhra says, 'Throw after!' Both (the 
Adhvaryu and Pratiprasthatr* ) throw (the stalk) after 
(the prastara) ; and both touch themselves. 

44. He (the Agnidhra) then says 2 , ' Discourse 
(with me)!' [The Adhvaryu asks,] 'Has he gone 
(to the gods), Agnldh?' — 'He has gone!'— r' Bid 
(the gods) hear!' — 'Yea, may (one) hear!' — 'Good- 
speed to the divine Hotrisl Success to the human!' 
— The Adhvaryu also (afterwards) 8 says (to the 
Hotri), 'Pronounce the "All-hail and blessing!"' 
They both throw the enclosing-sticks (into the fire) ; 
and after taking up the spoons together, they both 
place them on the wooden sword*. 

45. Thereupon the Adhvaryu returns (to the 
Garhapatya fire) and performs the Patntsa/«- 
ya^as 6 . The Pratiprasthatrz, in the meantime, 

1 See 1, 8, 3, 10 seq. " See 1, 8, 3, 20 seq. 

* In thus briefly recapitulating the chief points of the course of 
sacrificial performance, the author's object is merely to assign to 
each officiating priest— especially to the Adhvaryu and his assist- 
ant, the PratiprasthStr* — his special share of business. In the 
actual performance, the pronunciation of the formula of ' All-hail 
and blessing' (see 1, 9, 1, 26), of course, comes after the throwing 
of the enclosing-sticks into the fire (see I, 8, 3, 22). 

* See 1, 8, 3, 26. e See 1, 9, 2, 1. 
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remains waiting. After performing the Patntsazw- 
ya^as, the Adhvaryu steps up (to the northern 
fire). 

46. He (the Adhvaryu) performs the three Sami- 
sh/aya^us (with the respective texts) 1 ; the Prati- 
prasthatre takes up his spoon (and performs those 
oblations) silently. — The same garments, worn by the 
sacrificer and his wife at the Vawvadeva, should be 
put on also on this occasion. They now take (the 
havis) mixed with the burnt scrapings of the Varu«a 
curds, and betake themselves to (the place of) the 
expiatory bath (avabhrztha). This (ablution) stands 
in relation to Varuwa, (being performed) with a view 
to deliverance from Varuwa's power. No Saman- 
hymn is sung on this occasion, for at this (sacrifice) 
nothing whatever is performed with a Saman-hymn. 
Having silently walked thither and entered (the 
water), he (die Adhvaryu) immerses (the vessel 
containing the scrapings). 

47. With the text (Vaf. S. Ill, 48), 'O laving 
bath, laving thou glidest along: with the help of 
the gods may I wipe out the sin committed against 
the gods, and with the help of mortals the sin 
committed against mortals ! Preserve me, O God, 
from injury from the fiercely-howling (demon)!' 
Those (garments worn while bathing) 2 he may give 

1 See p. 390, note 3. 

2 KSty. V, 5, 30-33, and the scholiasts supply the following par- 
ticulars : The sacrificer and his wife, accompanied by the priests, 
are to repair to some quiet part of flowing water. The Adhvaryu 
then takes the sacrificer by the arm and makes him enter the 
water. Thereupon he himself enters, strews sacrificial grass on the 
water, puts a stick on it, and thereon offers a spoonful of butter 
to Agni. Then follow six oblations, viz. four fore-offerings, 
performed in the usual way (the one to the Barhis being omitted) ; 
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to whichever (priest) he chooses, since they are not 
the garments of an initiated person. Even as a snake 
casts its skin, so does he cast away all his sin. 

48. Thereupon they shave (the sacrificer's) hair 
and beard; and take up the two fires 1 , — for only 
after changing his place (to the ordinary sacrificial 
ground) he performs that (other) sacrifice 2 , since it is 
not proper that he should perform the Agnihotra on 
the uttaravedi : for this reason he changes his place. 
Having gone to the house 3 and ' churned out ' the 
fires, he performs the full-moon offering. These 
seasonal offerings doubtless are detached sacrifices; 
whereas the full-moon offering is a regular, esta- 
blished sacrifice : hence he finally establishes him- 
self by means of that regular sacrifice ; and therefore 
he changes his place (to the ordinary sacrificial 
ground). 



an oblation of butter to Varuwa, and another of the scrapings of 
curds to Agni and Varu«a. Other authorities offer ten oblations 
instead of six, viz. four fore-offerings, two 'butter-portions' to Agni 
and Soma, the two oblations to Varvwa and Agni-Varuna, and two 
after-offerings. The Adhvaryu then immerses the butter-pot, with 
the text "V&g. S. Ill, 48. Thereupon the sacrificer and his wife 
bathe without diving, but wash each other's back. They then come 
out of the water and put on fresh clothes. 

1 Viz. by lighting (or heating) at them two arams or churning- 
sticks, by means of which the fires are transferred to the old hearths. 
According to the Paddhati, the remaining ceremonies of the ish/i, 
from the offering of the Barhis (see I, 9, 2, 29) to the end, are 
performed previously to the lifting of the fires. 

2 Viz. the full-moon sacrifice, see II, 6, 2, 19, where, however, 
agnau instead of agni. The construction here is quite irregular. 
The Ka/iva text has : k&raxmanuptvagn? samarohayata udavasaya 
hy etena ya^ate. 

* That is, to the ordinary sacrificial ground. 
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Third BrAhmajva. 
C. Thb Sakamkdha Offerings 1 . 

i. Verily, by means of the Vanwapraghasa^ 
Pra^apati delivered the creatures from Varu«a's 
noose ; and those creatures of his were born without 
disease and blemish. Now with these Sakamedha 
offerings, — therewith indeed the gods slew VWtra, 
therewith they gained that supreme authority which 
they now wield ; and so does he now therewith slay 
his wicked, spiteful enemy and gain the victory: 
this is why he performs these offerings in the fourth 
month (after the Varu»apraghasa^). He performs 
them on two successive days. 

2. On the first day he offers a cake on eight 
potsherds to Agni Anlkavat 2 . For it was after 

1 The performance of the Sakamedha offerings requires two 
days. In the first place — after the Ahavantya has been 'taken out' 
from the Garhapatya — both fires are taken up by means of (or 
'made to mount') the two kindling-sticks, and transferred (by 
'churning out') to another altar (the uttaravedi). On the first 
day oblations are then made to Agni Anikavat, the MarutaA 
SantapanaA and the Maruto GrihamedhinaA, these being 
completed on the next morning by a Darvihoma to Indra, and 
an oblation of cake to the MarutaA Kri</inaA. Then follows the 
Mahahavis, consisting — besides the five constant oblations — of 
oblations to Indra-Agni, Mahendra, and VLrvakarman. In the 
afternoon takes place the Mahapitri'ya^jia, or (Great) sacrifice 
to the Manes (performed on a special altar and fire-place, south 
of the Dakshiwagni) ; which is succeeded by the Traiyambaka- 
homa, or offering to Rudra Tryambaka, performed on a cross-way 
somewhere north of the sacrificial ground. 

" That is, Agni, the 'sharp-pointed' or 'sharp-edged;' an epi- 
thet apparently referring to the pointed flames or tongues of Agni. 
The St. Petersburg Diet, takes it to mean 'Agni, possessed of a 
face.' Perhaps it may mean, 'Agni, constituting the front or van 
of the army.' In .Sat. Br. Ill, 4, 4, 14, Agni is likened to the point 
(anika) of the thunderbolt, Soma to its shaft (salya), and Vishwu 
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shaping Agni into a sharp point 1 , that the gods 
rushed forward, intent on slaying Vn'tra; and that 
sharp point, Agni, swerved not. And so does he 
(the Sacrificer) now rush forward, after shaping Agni 
into a sharp point, intent on slaying his wicked, 
spiteful enemy ; and that sharp point, Agni, swerves 
not : this is why he sacrifices to Agni Anikavat. 

3. Thereupon, at midday, he offers a potful of 
boiled grain (£aru) to the Maruts, the Scorchers 
(Santapana^), for at midday indeed the scorching 
winds scorched Vr/tra ; and thus scorched he lay 
panting and gasping, being rent all over. And so 
do the scorching winds scorch his (the Sacrificer' s) 
wicked, spiteful enemy : hence (he sacrifices) to the 
Maruts, the Scorchers. 

4. Thereupon, (in the evening, he offers a potful of 
boiled grain) to the Maruts, the Householders (Gri- 
hamedhina^). That pap he cooks after driving 

to the part where the point is fixed on the shaft (kulmala). 
Compare the corresponding passage in Taitt. Br. I, 6, 6 : ' The 
gods and Asuras were contending. Agni spake, "My body is 
anikavat (possessed of an army, ace. to Saya«a): satisfy it and 
you will overcome the Asuras !" The gods prepared a cake on 
eight potsherds for Agni Anikavat. Agni Anikavat, being pleased 
with his share, produced for himself four anikas; and thereby 
the gods prevailed and the Asuras were defeated. . . . Now Agni 
Anikavat is yonder sun: his rays are the anikas.' Here anika 
would rather seem to mean either • dart ' or ' face.' [In Taitt. Br. 
1, 6, 2, 5, in the battle between the gods and Asuras, Agni is repre- 
sented as the mukham of the gods, which Say ana takes to mean 
the 'van-guard' or 'the champion' of the gods. Compare also 
•Sat. Br. II, 6, 4, 2 ; XI, 5, 2, 4.] Ace. to the Black Ya^us, the cake 
to Agni Anikavat is to be prepared (or offered) simultaneously 
(sakam) with the rising of the sun; whence is probably derived 
the term ' Sakam-edha.' 

1 I. e. into a sharp-pointed weapon ; or, perhaps, ' after appoint- 
ing Agni their leader.' Cf. p. 449 note; and Sat. Br.V, 3, 1, 1. 
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away the calves (from the cows) with the (pali^a-) 
branch, and having (all the cows) milked into the 
pot containing the strainers. Now, whenever (in 
preparing the pap) they use (whole) rice-grains, then 
that is a £aru: this nourishment 1 the gods took 
when they were about to slay VWtra on the morrow ; 
and so does he (the Sacrificer) now take that 
nourishment, being about to slay his wicked, spiteful 
enemy. The reason, then, why it is milk-pap, is that 
milk is nourishment, and rice-grains are nourishment, 
and that he thus puts into him (atman) that twofold 
nourishment. For this reason it is a rice-pap 
(prepared) with milk. 

5. The practice, in regard to this (pap, is as 
follows). The same altar covered (with sacrificial 
grass) which served for the (oblation to) the Maruts, 
the Scorchers, is (now used) 2 . Near this covered 
altar they lay down the enclosing-sticks and pieces 
of wood. Having had (the cows) milked in the 
same way (as before), he (the Adhvaryu) cooks the 
pap ; and having cooked it and basted it with butter, 
he removes it from the fire. 

6. They then rinse either two plates or two 
dishes, and put that (pap) thereon in two equal 

1 That is, strengthening food. Instead of medhas, the K£»va 
recension has throughout medham (as once in our text). 

2 At the preceding offering, that to the MarutaA Sintapani^, 
the ish/i is either to be interrupted at the end of the Samish/aya^us 
(see 1, 9, 2, 25-28), or only the offering of the Barhis (1, 9, 2, 29- 
31) is to be omitted. The concluding ceremonies are to be per- 
formed either on the same day, after the offering to the Maruto 
Gr/hamedhinaA — which itself concludes with the L&, and (ace. 
to Taitt. Br. I, 6, 6, 6) has neither fore-offerings nor after-offerings — 
or the following morning after the Darvihoma (see par. 17). KSty. 
V,6,3-5; 32-33. 
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parts. Having then made a hollow in each (pap), he 
(the Adhvaryu) pours clarified butter therein, and 
wipes both the dipping-spoon and the offering- 
spoon. Thereupon he takes the two dishes of pap, 
and walks up (to the altar); and again, he takes 
the dipping and offering spoons, and walks up ; and 
having touched 1 the covered altar, and laid the 
enclosing-sticks round (the fire) 2 , he puts on as 
many pieces of firewood as he thinks fit He then 
deposits those two dishes of pap, and the dipping and 
offering spoons, in their places (outside the altar). 
The Hotri sits down on the Hotri's seat. Taking the 
dipping and offering spoons, he (the Adhvaryu) says, — 

7. ' Pronounce the invitatory prayer to Agni ! ' 
with reference to Agni's butter-portion. He then 
takes four 'cuttings' of butter from the hollow 
of the southern pap, and steps over (to the south 
side of the fire). Having stepped over, and called 
for the (Agnldhra's) '6rausha/,'he says (to the Hotri), 
' Pronounce the offering-prayer to Agni !' and pours 
out the oblation, as soon as the Vasha/ has been 
uttered. 

8. He then says, ' Pronounce the invitatory prayer 
to Soma!' with reference to Soma's butter-portion. He 
then takes four cuttings of butter from the hollow of 
the northern pap, and steps over. Having stepped 
over and called for the ' .Srausha/,' he says, ' Pro- 
nounce the offering-prayer to Soma !' and pours out 
the oblation, as soon as the Vasha/ has been uttered. 

9. He then says, ' Pronounce the invitatory prayer 

1 According to Katy. V, 6, 14, he is to do so either silently, or 
with the text (Va^. S. II, 2) used in spreading the sacrificial grass 
on the altar. See I, 3, 3, n. 

s Seel, 3,3, 13; 3, 4, iseq. 
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to the Maruts, the Householders!' He makes an 
' under-layer' of butter (in the offering-spoon) from 
the hollow of the southern pap, takes two cuttings 
from the latter, pours some butter thereon, and steps 
across. Having stepped across and called for the 
' .Srausha/,' he says, ' Pronounce the offering-prayer to 
the Maruts, the Householders!' and pours out the 
oblation as soon as the Vasha/ has been uttered. 

10. He then says, ' Pronounce the invitatory prayer 
to Agni Svish/akr/t 1 ! ' He makes an under-layer of 
butter from the hollow of the northern pap, takes two 
cuttings from the latter, pours some butter thereon, 
and steps across. Having stepped across and called 
for the ' .Srausha/,' he says, ' Pronounce the offering- 
prayer to Agni Svish/akWt!' and pours out the 
oblation as soon as the Vasha/ has been uttered. 
Thereupon he cuts off the Ida 2 , but no fore-portion 3 . 
Having invoked (the Ida), they cleanse themselves. 
This is one mode of performance. 

ii. Then there is this other. The same altar 
covered (with sacrificial grass) which has served for 
the Maruts, the Scorchers, is (used now). Near 
this covered altar they lay down the enclosing-sticks 
and pieces of firewood ; and having had (the cows) 
milked in the same way (as before) he cooks the rice- 
pap. The butter he puts on so as to be no mere 
accessory 4 . Having cooked (the pap) and basted 



1 See I, 7, 3, i seq. * See I, 8, i, i seq. 

3 See I, i, 4, 6 seq. 

4 Ned eva prativcram a^yam adhwrayati. There seems to be 
some mistake here. The commentary on Katy. V, 6, 6 has ' tad 
eva ' instead of ' ned eva.' Saya«a says that the butter is put on 
the Dakshinagni ; but according to Katy. V, 6, 24, it is put on the 
fire together with the pap. The Kanva text has, abhyardha Zgyam 
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it, and removed it (from the fire), he anoints it. He 
then removes the butter in the pot (from the fire), 
and wipes the dipping and offering spoons. There- 
upon, taking the dish with the pap, he walks up (to 
the altar) ; and again, taking the butter in the pot, he 
walks up ; and again, taking the dipping and offering 
spoons, he walks up (to the altar). He then touches 
that covered altar, lays the enclosing-sticks round 
(the Ahavanlya fire), and puts on as many pieces of 
wood as he thinks fit. He then deposits successively l 
(in their respective places) the dish with the pap, 
the pot with butter, and the dipping and offering 
spoons. The Hotrt sits down in the HotWs seat. 
Taking the dipping and offering spoons, he (the 
Adhvaryu) says, — 

12. 'Pronounce the invitatory prayer to Agni!' 
with a view to (offering) Agni's butter-portion. He 
then takes four 'cuttings' of butter from the pot 
and steps across (to the offering-place on the south 
side of the fire). Having stepped across and called 
for the (Agnidhra's) ^Srausha/, he says (to the HotW), 
' Pronounce the offering-prayer to Agni!' and pours 
out the oblation, as soon as the Vasha/ has been 
uttered. 

13. He then says, 'Pronounce the invitatory 
prayer to Soma!' with a view to Soma's butter- 
portion. He then takes four cuttings of butter 
from the pot, and steps across. Having stepped 

sthalyam adhirrayati, 'he puts on the butter in the pot on the 
near side.' 

1 In the original this is expressed by repetition of the verb, as 
was the case in the last sentence but one, where the original con- 
struction is retained. The Kawva text has merely, • Having taken 
(the pap) with the dish, he hastes up (udadravati).' 
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across, and called for the *SVausha/, he says, ' Pro- 
nounce the offering-formula to Soma ! ' and pours out 
the oblation, as soon as the Vasha/ has been uttered. 

14. Thereupon he says, ' Pronounce the invita- 
tory prayer to the Maruts, the Householders ! ' He 
then makes an ' under-layer ' of butter (in the ^uhu), 
takes two cuttings from that pap, pours some butter 
thereon, re-anoints (replenishes with butter the parts 
of the sacrificial dish from which he has made) 1 the 
two cuttings, and steps across (to the offering-place). 
Having stepped across and called for the *Srausha/, 
he says,' Pronounce the offering-prayer to the Maruts, 
the Householders!' and pours out the oblation, as 
soon as the Vasha/ has been uttered. 

15. Thereupon he says, ' Pronounce the invitatory 
prayer to Agni Svish/akm!' He then makes an 
under-layer of butter, takes one cutting from the 
pap, pours twice butter thereon, without, however, 
re-anointing the (place of the) cutting ; and steps 
across. Having stepped across, and called for the 
.Srausha/, he says, ' Pronounce the offering-prayer 
to Agni Svish/akWt!' and pours out the oblation, 
as soon as the Vasha/ has been uttered. 

16. He then cuts off the Ida, but no fore-portion. 
Having invoked (the Ida), they (the priests) eat it 
As many members of (the sacrificer's) household as 
are entitled to partake of the remains of sacrificial 

1 ' Pratyanakti ' is probably the same as ' pratyabhighdrayati,' 
generally applied to the basting of the avadana-sthana, or that 
part of the havis from whence the cuttings have been made (K&ty. 
1, 9, 1 1 ; the ' replenishing ' of the havis in -Sat. Br. I, 7, 3, 6 refers to 
the same thing). See, however, KSty. V, 6, 22, where it is ruled that 
no pratyabhighiraaa is to take place at the present sacrifice. The 
Kd»va MS., on the other hand, reads, 'he does not re-anoint the two 
cuttings.' Perhaps he is to anoint separately the two cut-off pieces. 
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food * may eat (of the pap) ; or the officiating priests 
may eat it; or, if there be abundant pap, other 
Brahmans also may eat of it. The pot having then 
been covered, before it is quite emptied, they put 
it away in a safe place, for the ' full-spoon ceremony.' 
Thereupon they let the calves together with their 
mothers ; and thus the cattle take that nourishment. 
That night he performs the Agnihotra with rice- 
gruel. In the morning they milk a cow, which 
suckles an adopted calf 2 , for the purpose of the 
offering to the fathers. 

17. Thereupon, in the morning, either after or 
before the performance of the Agnihotra — which- 
ever he pleases — he cuts out (the remaining 
rice-pap) with the darvi-spoon 8 from the un- 
emptied pot, with the text (Vif. S. Ill, 49), ' Full, 
O spoon, fly away, well filled fly back to us! 

1 That is, those who have been invested with the sacrificial cord. 
According to Taitt. Br. I, 6, 7, 1 the mistress of the house is not to 
eat of it, but an additional (prativtra) pap is to be cooked specially 
for her on the Dakshiwa fire. 

* ' In the morning they tie up the (adopted) calf of a niv&nyS 
(cow suckling a strange calf),' Kinva text 

9 The Darvi-homa, or oblation of a darvi-spoonful of boiled 
rice to Indra, the associate of the Maruts, may be considered as 
part of the Grthamedhfyi ish/i, being, as it were, an offering of 
remains (or scrapings, nishklsa, Taitt. Br. I, 6, 7, 3) ; cf. KSty. y, 
6, 33. Like all (ruhoti-offerings, the darvi-homa is performed by 
the Adhvaryu while seated on the north side of the fire. According 
to Taitt. Br. I, 6, 7, 3, it is to be offered in the Girhapatya, but 
according to Kity.V, 6, 38 (comm.) in the Ahavanlya. If the 
concluding ceremonies of the Sdntapanfyi ish/i (from the offering 
of the Barhis) have not already been performed on the previous 
night, they have to be performed after the conclusion of the darvi- 
homa. If, however, only the offering of the Barhis was then 
omitted, the darvi-homa, if performed before the Agnihotra, is 
followed immediately by that oblation. 
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O thou (Indra), of a hundredfold powers, let us two 
barter food and drink, like wares!' In like manner 
as an invitatory prayer (is used at offerings) so 
does he by this (verse) invite him (Indra) to that 
share. 

18. Let him then tell (the Sacrificer) to make 
a bull roar. 'If it roars,' say some, 'then that 
(sound) is the Vasha/; let him offer after that 
Vasha/.' And in this way indeed he calls Indra 
in his own form to the slaying of VWtra 1 ; for the 
bull is indeed Indra's form : hence he thereby 
calls Indra in his own form to the slaying of 
Vritra.. If it roars, then one may know that 
Indra has come to his sacrifice, that his sacrifice 
is with Indra. And should it not roar, let the priest, 
seated on the south side (viz. the Brahman), say, 
'Sacrifice!' — this, indeed, is Indra's voice. 

19. He offers with the text (Va^-. S. Ill, 50), 
' Give unto me, (and) I give unto thee. Bestow 
(gifts) on me, (and) I bestow on thee 2 ! And mayest 
thou give me guerdon, (and) I will give thee 
guerdon! Svaha!' 

20. He then offers a cake on seven potsherds 
to the sportive (Kridina^) Maruts. For when 
Indra went forward in order to slay VWtra, the 
sportive Maruts were sporting around him singing 
his praises ; and even so do they sport around 
this (Sacrificer), singing his praises, now that he 
is about to slay his wicked, spiteful enemy : this 

1 On the symbolic connection of the seasonal offerings, especi- 
ally the SakamedhaA, with the slaying of Vrrtra, the evil spirit of 
drought, see II, 6, 4, 1. 

* According to Mahtdhara, this first line is spoken by Indra to 
his worshipper ; the second line containing the latter's reply. 
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is why (he sacrifices) to the sportive Maruts '. 
Thereupon (follows the performance) of the Great 
Oblation (Mahi-havis) : this (performance) is in 
accordance with that of the great (seasonable) 
oblation 2 . 

Fourth BrAhmajva. 

1. Verily, by means of the Great Oblation the 
gods slew VWtra 3 ; by means of it they gained that 
supreme authority which they now wield ; and so 
does he (the Sacrificer) thereby now slay his wicked, 
spiteful enemy, and gain the victory : this is why 
he performs this sacrifice. 

2. The mode of its performance (is as follows) : 
They raise an uttara-vedi * ; they use clotted 
butter*; and they churn the fire. There are nine 

1 Comp. Taitt Br. I, 6,1,4: When Indra had slain VWira (with 
the thunderbolt) he went to the farthest distances, thinking that he 
had missed (his aim). He said, ' Who will know this ' [viz. whether 
Vr/'tra is really dead or not, comm.] ? The Maruts said, ' We will 
choose a boon, then we will know (find it out) : let the first obla- 
tion be prepared for us ! They sported (danced about) on him 
(Vritra, and thereby found out that he was dead). 

* That is to say, the Mahi-havis, or Great Oblation, though 
apparently only an integral part of the SikamedhiA, is in reality 
its chief ceremony, and may therefore be considered as being itself 
on a par with the other seasonal offerings ; hence it requires the 
five oblations common to all the A'iturmisyas ; see II, 5, 1, 8-1 1. 
The Black Ya^us it seems does not use the term Mahi-havis, but 
assigns more importance to the Maha-pitr/'ya^na (see II, 6, i, 1 seq.). 
See Apastamba's Paribhishis, 80, 81 (M. Mtiller, Zeitschrift der 
Deutschen Morg. Ges. IX), according to which the sacrifice to the 
Manes belongs to the Mahiya^nas. 

* See p. 416, note 1. 

* See p. 392, note 1. The southern altar is not required at 
the present ceremony. 

* See p. 404, note 1. 

[is] e e 
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fore-offerings and nine after-offerings 1 , and three 
Samish/aya^us. In the first place there are those 
five oblations ". 

3. Now as to why there is a cake on eight pot- 
sherds for Agni. With Agni, (shaped into) a sharp 
point (te^as) 3 , indeed, they (the gods) slew him 
( VWtra) ; and Agni, that sharp point, swerved not : 
hence there is (a cake) for Agni. 

4. Then as to why there is a rice-pap for Soma. 
With the aid of Soma, the king, indeed they slew 
him, they who have Soma for their king: hence 
there is a pap for Soma. 

5. Then as to why there is a cake on twelve, 
or eight 4 , potsherds for Savitri. Savitrz, indeed, 
is the impeller (prasavitrz) of the gods ; and impelled 
by Savitrz they slew him : hence there is (a cake) 
for Savitrz. 

6. Then as to why there is a rice-pap for 
Sarasvatt. Sarasvati in truth is Speech; and 
Speech indeed it was that cheered them up, saying, 
'Strike! slay 6 !' Hence there is a pap for Sara- 
svati. 

7. Then as to why there is a rice-pap for 
Pushan. Pushan doubtless is this earth 6 , and this 

1 See II, 5, 2, 30 and 41. 
1 See II, 5, 1, ii, with note 9. 

* See II, 5, 3, 2. This cake, again, is to be prepared (or offered) 
simultaneously with the rising of the sun ; see p. 409 note. 

4 According to Taitt. S. I, 8, 4 it is to be one on twelve 
potsherds. 
The Ka/»va text has, 'Attack (abhipadyasva)! strike! slay!' 

• This identification of Pushan with the earth is very strange, 
the more so as, at II, 5, 1, 11, special stress is laid on the male 
nature of Pushan. Perhaps it is in his character of bountiful 
bestower of food and cattle, or as the tutelary god of travellers, 
that he is so identified. 
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earth, indeed, gave him (Vn'tra) up to slaughter; 
and they slew him, thus given up by her : hence 
there is a rice-pap for Pushan. 

8. Then follows a cake on twelve potsherds 
for Indra and Agni; for by means of that they 
slew him, since Agni means fiery glow (te^as), 
and Indra means manly power, and by means of 
these two powers they did indeed slay him. More- 
over, Agni is the priesthood, and Indra is the 
nobility; having allied these two, having closely 
united the priesthood with the nobility, they (the 
gods) slew him by means of these two powers : 
hence there is a cake on twelve potsherds for 
Indra and Agni. 

9. Then follows a rice-pap for Mahendra. For 
before the slaying of VWtra he was indeed Indra; 
but after slaying Vr/tra he became Mahendra (the 
great Indra), even as (a king becomes) a mahara^a, 
after obtaining the victory : hence there is a rice-pap 
for Mahendra. And thereby indeed he renders him 
great (strong) for the slaying of "Wz'tra : for this 
reason also there is a rice-pap for Mahendra. 

10. Then follows a cake on one potsherd for 
Visvakarman. To the gods, indeed, on perform- 
ing the Sakamedha-sacrifice and obtaining the victory 
(over Vrz'tra), that sacred work (karman) was made 
complete (vis va), and all was conquered ; and so 
is that sacred work made complete, and all is con- 
quered, by him who has performed the Sakamedha- 
sacrifice and obtained the victory : hence there is a 
cake on one potsherd for Visvakarman. 

11. And, verily, by performing this sacrifice the 
gods became what race, what prosperity of the gods 
there now is; and that same race he propagates, 

E e 2 
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that same prosperity he attains, whosoever, knowing 
this, performs this sacrifice. Let him therefore 
perform this sacrifice. 

Sixth AdhyAya. First BrAhmawa. 

i. Verily, by means of the Great Oblation the 
gods slew VWtra, and gained that supreme autho- 
rity which they now wield. And by means of the 
sacrifice to the fathers they then recalled to life 
those of them that had been slain in this battle ; 
and they, indeed, were the fathers : hence the 
name Vitriysignz} (sacrifice to the Manes). 

2. Now the spring, the summer, and the rainy 
season, — they are those who vanquished (Vn'tra); 
and the autumn, the winter, and the dewy season, — 
they are those whom they (the gods) recalled to 
life 2 . 

3. Now when he performs that sacrifice, he does 
so, hoping that thus they (the Asuras) will not slay 
any of his, or because the gods did so (perform it). 
Moreover he thereby offers to those (fathers) the 
share which the gods assigned to them ; and thus 
he gratifies those whom the gods recalled to life, and 
leads his own fathers up to a better world ; and 
whatever injury or loss he suffers through his own 
unrighteous conduct (or wrong sacrificial perform- 
ance) 3 that is thereby made good to him : that is 
why he performs this sacrifice (to the fathers). 

1 This is generally called the Mahipitr/ya^na, as distinguished 
from the ordinary monthly Pitrj'ya^wa of the new-moon sacrifice ; 
for which see II, 4, 2, 1 seq. 

g See II, 1, 3, 1 seq. 

* Instead of ' a£ara*ena,' the Kiwva MS. has ' £ara«ena(!).' Cf. 
SSyawa's interpretation ' anu£ara»ena anugamanena ka..' 
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4. He offers a cake on six potsherds to the 
Pitara^ Somavanta^, or to Soma Pitrimat 1 . 
Six doubtless are the seasons, and the fathers are 
the seasons : hence it is one of six potsherds. 

5. Thereupon they parch barley-grain on the 
Anvaharyapa&ina (or Dakshi»agni) for the Pitaro 
Barhishada^ 2 . They then grind one half of it; 
and (the other) half remains thus unground, — this 
is the parched grain for the Barhis-seated fathers. 

6. Then a porridge is (prepared) for the Pitaro 
'gnishvatta^ 3 (by the ground half of the parched 
grain) being mixed with the milk of a cow suckling 
an adopted calf, by stirring it once with a single 
splinter. It is indeed once for all that the fathers 
have departed, and hence it is stirred but once. 
These are the oblations. 

7. Now those (fathers) who have sacrificed with 
Soma are the Pitara^ Somavanta^ ; and those 
who gain the world (of the gods) by means of 
cooked (sacrificial food) offered by them are the 
Pitaro Barhishada^; and they who (have offered) 
neither the one nor the other, and whom Agni 
consumes by burning, they are the Pitaro 'gnishvat- 
ta/z. These, then, are the fathers *. 

8. He takes out [the rice for] that cake of six 
potsherds, while seated behind the Garhapatya, and 
looking southwards, with the sacrificial cord over 
his right shoulder. From thence he rises and 

1 That is, either to ' the fathers, accompanied by Soma (or 
possessed of Soma),' or to ' Soma, accompanied by the fathers.' 
The Black Ya^us assigns the oblation to Soma Pitrraiat. 

2 That is, ' the fathers seated on the barhis.' 

* That is, ' the fathers consumed by the fire.' 

* ' These, then, are the three kinds of fathers,' Kawva recension. 
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threshes (the rice), while standing north of the 
Dakshi#a-fire, with his face towards the south. He 
cleans it but once ' ; since it is once for all that the 
fathers have departed. 

9. He places the two mill-stones on (the black 
antelope skin, so as to be inclined) towards the 
south 2 ; and puts the six potsherds on the south 
part of the Garhapatya hearth. The reason why 
they keep the southern direction is because that 
is the region of the fathers : this is why they keep 
the southern direction. 

10. Thereupon he raises a square altar south 
of the Dakshi»4gni 3 . He makes the corners point 
towards the intermediate quarters. There are doubt- 
less four intermediate quarters, and the fathers are 
the intermediate quarters : this is why he makes the 
corners point towards the intermediate quarters. 

11. In the centre of this (altar) he lays down the 
fire. From the east, indeed, the gods came westwards 
to the men : hence one offers to them while standing 

1 Not thrice, as at an ordinary ish/i; see 1, 1, 4, 23. 

* Not towards the east, as at the Darrapur/jamasa ; cf. p. 38, 
note 3. At offerings to the Manes the south, as a rule, takes the 
place of the east, the west that of the south, &c. 

3 At the conclusion of the Aptya ceremony (cf. I, 2, 2, 18-3, 5) 
he erects south of the (ordinary) Dakshina-fire a (quadrangular) 
shed (see further on, paragraph 20) with a door on the north side. 
Inside it he prepares a quadrangular altar (of the same size as at 
the Darfapurwamasa ; cf. I, 2, 5, 14) with the corners towards the 
intermediate quarters, in the centre of which he makes the (new) 
Dakshiwagni hearth. [According to Taitt. Br. I, 6, 8, 5-6 no 
digging takes place in preparing the altar (which is to be square) 
at the Pitr;'yag7la.] When the Dakshina-fire is transferred to the 
new fire-place, the Pra»ha-water (see p. 9, note) is carried after it, 
followed by the Brahman and Sacrificer, and placed east (not north) 
of the hearth. The laying down of the 'fire is preceded by the 
usual fivefold lustration of the hearth (see p. 2). 
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with his face towards the east. On all sides are the 
fathers, for the fathers are the intermediate regions, 
and the intermediate regions are indeed on all sides : 
this is why he lays down the fire in the centre. 

12. From thence he throws the grass-bush (stam- 
baya^us) eastwards 1 . Having thrown away the grass- 
bush, he first encloses (the altar) thus (viz. on the 
west side), then thus (viz. on the north side), then 
thus (on the east side). Having enclosed it with 
the first line of enclosure, he (the Adhvaryu) draws 
(three) lines (across the altar) 2 and [the Agnldhra] 
removes (from them the dust) which has to be 
removed. In the same way he encloses it with the 
second line of enclosure; and having enclosed it with 
the second line of enclosure, and smoothed it down, 
he says, ' Place the sprinkling water on (the altar) ! ' 
They accordingly place the sprinkling water on (the 
altar) ; and the firewood and barhis they lay down 
beside it 3 . He (the Agnldhra) wipes the spoons. 
He then walks up (to the altar) with the butter (and 

1 Instead of northwards, as is done at the normal ish/i ; see I, 
2, 4, 12 seq. 

* After tracing the first line of enclosure, the Adhvaryu draws 
three lines across the altar, either from west to east or from south 
to north; and says to the Agnldhra, 'Take thrice I' The latter 
then takes the dust from the lines and throws it on the utkara (the 
heap of rubbish, formed north of the altar in preparing the latter), 
and thereupon again obliterates them. According to Katy. II, 
6, 29, the same ceremony may be performed at the Danrapurwa- 
mSsa ; but there no mention is made of it by our author (see I, 

2, 5. «)• 

s Viz. the Agnldhra lays them down between the altar and the 
pramt&A (see p. 422, note 3); the firewood behind (west of) the 
sacrificial grass (barhis), and both with the tops towards the south. 
The wooden sword also has been previously put down by the 
Adhvaryu close behind the prawltaA. 
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puts it down thereon 1 , north of the sprinkling water). 
He (the Adhvaryu) takes butter, while ' sacrificially- 
invested 2 .' 

13. Here now they say, ' Let him take butter in 
the upabhm (by) twice (ladling with the dipping 
spoon); since there are two after-offerings 3 at this 
(sacrifice).' Let him, nevertheless, ladle eight times 
into the upabhrz't : let him do so, lest he should 
depart from the manner of the sacrifice. After 
ladling out butter, and shifting his cord back to 
the right shoulder, — 

14. The Adhvaryu takes the lustral water, and 
sprinkles first the firewood, and then the altar*. 
Thereupon they hand the sacrificial grass 6 to him, 
and he puts it down (on the altar) with the knot 
to the east. Having thereupon sprinkled it and 

1 The lady of the house not being present at the sacrifice to the 
Manes, neither the ceremony of girding (I, 3, 1, 12 seq.), nor that 
of her looking at the butter — while it is taken from the Girhapatya 
fire, along the east side of the Ahavanfya to the altar — takes place 
on this occasion. According to the commentators on Katy. V, 8, 
25 (Paddh. p. 519), however, the Adhvaryu has to look down on 
the butter, with the same text (Va^. S. I, 30) which was used by 
the sacrificer's wife. For some details to be supplied here, see I, 
3, 1, 22-28. 

1 He has hitherto worn his sacrificial cord on the right shoulder 
and under the left arm (' eastward-invested '), and now shifts it so as 
to be on the left shoulder and under the right arm (' sacrificially- 
invested'). As to the taking or ladling of butter into the oflfering- 
spoons, see I, 3, 2, 1 seq. 

8 See I, 3, 2, 9. 

4 See I, 3, 3, 1 seq. 

5 The barhis, on this occasion, must have been cut close to the 
root (upamulam, II, 4, 2, 17 ; upamule ditam, KS«va rec.). Accord- 
ing to Taitt. Br. I, 6, 8, 6-7, on the other hand, it has apparently 
to be torn up with the roots (yat parushi dinaw tad devanam, yad 
antara tan manushyawam, yat samulam tat pitrfwaro). 
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poured out (the lustral water on the lower ends 
of the grass-stalks), and untied the knot, he (at 
once) seizes the knot, not the prastara 1 ; — it is once 
for all that the fathers have departed: hence he 
does not take the prastara. 

15. After undoing the band, he moves thrice 2 
round from right to left, spreading the sacrificial 
grass all over (the altar); while spreading it all 
over from right to left in three layers, he reserves 
as much as may serve for the prastara-bunch. He 
then moves again thrice round (the altar) from left 
to right. The reason why he again moves thrice 
round from left to right, is that, while the first time 
he went away from here after those three ancestors 
of his, he now comes back again from them to this, 
his own world : that is why he again moves thrice 
round from left to right. 

16. He lays the enclosing-sticks along (the fire, 
with their tops) towards the south 3 ; and the pra- 
stara also he spreads (with the grass-tops) towards 
the south ; nor does he lay down the two vidhr/tis 
between (the barhis and the prastara). Once for 
all the fathers have departed from hence : therefore 
he lays no vidhrz'tis between. 

' As he did on the former occasion, I, 3, 3, 5. 

2 According to Taitt. Br. I,. 6, 8, 7, because the fathers abide in 
the third world from here (tr/'ttye va ito loke pitaraA). 

' Viz. he is to lay down the enclosing-sticks along the north, 
west, and east sides, the last two with their tops towards the south. 
The third text (cf. I, 3, 4, 4) has, of course, to be changed to ' May 
Mitra-Varuna lay thee around in the east,' &c. ; as has also the one 
he mutters after putting the two sticks on the fire, to ' May the sun 
guard thee from the south against any imprecation!' (I, 3, 4, 8.) 
According to Taitt. Br. I, 6, 8, 8-9, on the other hand, he is to lay 
down only two enclosing-sticks (viz. the middle or western, and the 
northern one, cf. Sayawa on Taitt. S. II, p. 7 2). 
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1 7. Thereon he lays the /uhu, and east of it (on 
the barhis) the upabhm. Having then put down 
the dhruva, the cake, the parched grain, and the por- 
ridge (each east of the preceding one), he touches 
the oblations. 

18. All of them having now become ' sacrificially- 
invested,' the Sacrificer and Brahman (being) thus 
(invested) walk round (from the east, along the 
south) to the west side; and the Agnidhra (from 
the west) to the east side (of the fire) 1 . 

19. They perform this (sacrifice) in a low voice. 
Secret, indeed, are the fathers, and secret also is 
(what is spoken) in a low voice : hence they perform 
(the offering) in a low voice. 

20. They perform it in an enclosed place. Secret, 
indeed, are the fathers, and secret also is that which 
is enclosed : hence they perform in an enclosed place. 

21. While putting firewood (on the fire), he then 
says (to the Hotri), ' Recite to the fire, as it is being 
kindled!' Only (this) one kindling-verse the Hotrz 
recites 2 , (and that) thrice; — the fathers have departed 
once for all: hence the Hotri recites thrice only 
one kindling- verse. 

22. He recites, ' Loving we deposit thee (O 
Agni), loving we enkindle thee : O loving one, bring 

1 Here he remains standing, while the Sacrificer and Brahman 
sit down facing the east. 

a Instead of the ordinary eleven verses, the first and last of which 
are recited thrice ; see I, 3, 5, 6. According to Taitt. Br. I, 6, 9, 1, 
the Adhvaryu summons the Hotri' with ' Recite to the fire, as it is 
being kindled for the gods (and) fathers ! ' The bunch of firewood, 
with the exception of one stick, which is reserved for the after- 
offerings, is divided into three parts, one of which is thrown on the 
fire at the same time when the syllable ' om' is pronounced by the 
Hotr*' at the end of the kindling-verse. 
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hither the loving fathers to eat their oblation !' 
Thereupon he says, ' Bring Agni hither 1 ! bring 
Soma hither ! bring hither the fathers, accompa- 
nied by Soma ! bring hither the fathers, seated on 
the barhis! bring hither the fathers, consumed by 
Agni ! bring hither the butter-drinking gods ! bring 
hither Agni for the HotWship ! bring hither (thine) 
own greatness 2 !' Having thus called on (Agni) to 
bring hither (the fathers and gods), he sits down. 

23. Having then called 3 for the (Agnldhra's) 
' *SVausha/,' he does not elect the Hotri; for this 
being a sacrifice to the Manes, he does not elect 
the Hotri*, lest he should consign the HotW to 
the Manes. He says, ' Hotri, seat thyself!' and 
takes his seat. The Hotri, having sat down on 
the HotWs seat, urges (the Adhvaryu) to proceed ; 
and thus urged, the Adhvaryu takes the two spoons 
and steps across to the west (of the fire) ; and 
having stepped across and called for the '.Srausha/,' 
he says, ' Pronounce the offering-prayer to the 
kindling-sticks!' He performs four fore-offerings 6 , 

1 The K4»va MS. reads, ' Bring Agni hither, O Agni ! ' Before 
this, Arval. II, 19, 7 inserts, ' Bring hither the gods (and) fathers 
for the sacrificer I ' See I, 4, 2, 16. 

2 According to the KS«va text he adds here the same formula 
as at ordinary ish/is (I, 4, 2, 17), ' Bring (them) hither, O Gitavedas, 
and offer up a good offering I ' For the formulas ' Bring hither 
Agni for the Hotr/ship ! bring hither thine own greatness I ' Arval. 
II, 19, 8 apparently substitutes 'Bring hither Agni Kavyavahana ! ' 
cf. further on, par. 30. 

3 ' The Adhvaryu, having offered the two libations of butter, and 
called for the Srausha/,' Kawva recension. 

4 On the pravara, or election of the (divine and human) Hotri, 
see I, 4, 2, 1 seq., 5, 1, 1 seq. The call 'Hotn, seat thyself!' here 
takes the place of the formulas given I, 5, 1, 5 seq. 

6 See I, 5, 3, 1 seq. 
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omitting the one to the Barhis; for the barhis 
means offspring, and he therefore performs the 
four fore-offerings without the one to the barhis, 
lest he should consign his offspring to the fathers. 
Thereupon they proceed with the two butter-por- 
tions ; and having offered the two butter-portions, — 

24. They all shift their sacrificial cord over to 
the right shoulder, being now about to proceed with 
those (chief) oblations. The Sacrificer and Brahman, 
(being) thus (invested), step across (from the west) 
to the east side, and the Agnldhra (from the east) 
to the west side (of the fire). And furthermore, 
the (Adhvaryu's) call for the ' .Srausha^' is ' Ow 
svadha!' and the (Agnidhra's) response is ' Astu 
svadha 1 !' and the Vasha/-call is ' Svadha naraa^!' 

25. As to this, Asuri said, 'Let them call for 
the *Srausha/ (by " O *Sravaya"), and let them respond 
with the " (Astu) *Srausha/," and let them pronounce 
the " Vasha/," lest we should depart from the manner 
of the sacrifice.' 

26. [The Adhvaryu] then says, ' Pronounce the in- 
vitatory prayer to the fathers, accompanied by Soma !' 
or ' — to Soma, accompanied by the fathers!' — Two 
invitatory prayers he (the Hotrt) pronounces (at the 
offerings), because it is with one that one moves the 
gods, and with two the fathers, since the fathers have 
departed once (for all) 2 : hence he pronounces two 
invitatory prayers. 

1 At the sacrifice to the Manes, the Agnfdhra, when uttering his 
response, stands south of the Adhvaryu. See p. 132, note. The 
first syllable of 'svadha' is protracted. According to the comm. 
on Katy. V, 9, 1 2, the offering formulas also begin with ' Y§ svadha- 
mahe,' instead of ' Y§ ya^imahe' (see I, 5, 2, 16 and note). 

* I do not quite see the pertinency of the reason here alleged, 
unless it be that the author means to say that once (by the first 



Digitized by 



Google 



II KANDA, 6 ADHYAYA, I BRAHMAivA, 2"J. 429 

27. [The Adhvaryu] makes an 'under-layer' of 
butter (in the guhh or offering-spoon). He then 
cuts a piece from the cake, and together therewith 
some of the parched grain and the porridge 1 . This 
he puts down at the same time (in the £"uhu) ; makes 
two sprinklings of butter thereon ; and re-anoints 
(replenishes with butter, the parts of the sacrificial 
dishes from which he has made) the cuttings. He 
does not walk over (to the south side of the fire) ; 
but having risen and stepped up (to the fire) on the 
same side (where he was seated), and called (on the 
Agnidhra) for the ' .Srausha/,' he says (to the Hotri), 
' Pronounce the offering-prayer to the fathers, accom- 
panied by Soma!' and pours the oblation (into the 
fire) as soon as the Vasha^ 2 has been uttered. 

act) the fathers have departed, and by a second act they return 
hither. According to Ajval. II, 19, 22, the two invitatory prayers 
to the PitaraA SomavantaA are Rig-v. X, 15, 1 ; IX, 96, n ; to 
SomaPitrnnat, Rig-v. 1, 91,1; 20; to the Pitaro BarhishadaA, 
Rig-v. X, 15, 4; 3; to the Pitaro 'gnishv&ttSA, Rig-v. X, 15, 11; 
13 ; [to Yama X, 14, 4; 5.] — The offering-prayers being respectively, 
Rig-v. X, 15, 5; VIII, 48, 13; X, 15, 2 ; X, 15, 14 ; [X, 14, 1.] 

Somewhat different the Black Ya^us; viz. Soma Pitr/mat, 
anuvalcySs Rig-v. I, 91, 1; IX, 96, 11; y&gyi VIII, 48, 13; Pitaro 
BarhishadaA, anuvakySs X, 15, 4 ; 3; ya^yi X, 15, 5; Pitaro 
'gnishvStta^, anuvSkyds X, 15, 11; 14 (ye 'gnishvattaA, &c. !); 
ySgyi ' va^yayai dugdhe,' &c. [Then either upahoma with the 
formulas X, 15, 1; 2 ; IV, 2, 16 ; or] an oblation to Agni Kavya- 
vahana(anuvakySs,i.'yad agne kavyav&hana,' 2. X, 15, 12; yigyi 
X, 14, 3) [and another to Yama Ahgirasvat Pitn'mat (anuv. 
X, 14, 4 ; 5 ; yagyi X, 14, 6).] Taitt. S. I, 8, 5 ; II, 6, 12 ; Taitt. 
Br. I, 6, 9. 

1 From the centre of each sacrificial dish he makes one 'cutting ' 
with the jrttavadina, shaped like a cow's ear. Kdty. V, 9, 2, and 
SchoL 

* Or rather the ' SvadhS nama/4,' cf. par. 24. The Adhvaryu 
makes the oblation with his left hand, while looking towards the 
south. Paddh. on Katy.V, 9. 
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28. Thereupon he says, ' Pronounce the invita- 
tory prayer to the fathers, seated on the barhis!' 
He then makes an under-layer of butter, takes a 
' cutting' from (the north part of) the parched grain, 
and together therewith some of the porridge and 
the cake ; puts down all this at the same time (in 
the ^uhu) ; makes two sprinklings of butter thereon, 
and re-anoints (the places of) the cuttings. He does 
not walk across ; but having stepped up (to the fire) 
on the same side and called for the ' -Srausha/,' he 
says, ' Pronounce the offering-prayer to the fathers, 
seated on the barhis!' and pours out the oblation 
as soon as the Vasha^ has been uttered. 

29. Thereupon he says, ' Pronounce the invita- 
tory prayer to the fathers, consumed by the fire!' 
He then makes an under-layer of butter, takes a cut- 
ting from (the south part of) the porridge, and there- 
with some of the cake and the parched grains ; puts 
down all this at the same time (in the £"uhu) ; makes 
two sprinklings of butter thereon, and re-anoints 
(the places of) the cuttings. He does not walk 
across ; but having stepped up (to the fire) on the 
same side, and called for the ' .Srausha/,' he says, 
' Pronounce the offering-prayer to the fathers, con- 
sumed by the fire!' and pours out the oblation as 
soon as the Vasha^ has been uttered. 

30. Thereupon he says, ' Pronounce the invita- 
tory prayer to Agni Kavyavihana!' that being 
for (Agni as) the Svish/akm (' maker of good offer- 
ing'). For to the gods indeed he is h a vy ava- 
il ana ('bearer of oblations '), and to the fathers he 
is kavyavihana ('the bearer of what is meet for 
the wise') : hence he says, ' Pronounce the invita- 
tory prayer to Agni Kavyavihana ! ' 
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31. He makes an under-layer of butter (in the 
offering-spoon) ; then cuts a piece from (the front 
part of) the cake, and therewith some of the parched 
grain and the porridge ; puts down all this at the 
same time; and makes two sprinklings of butter 
thereon. The (places from which he has made the) 
cuttings he does not replenish with butter, nor does 
he walk across ; but having stepped up (to the fire) 
on the same side (where he was seated), and called 
for the ' .Srausha/,' he says, ' Pronounce the offering- 
prayer to Agni Kavyavahana!' and pours out the 
oblation, as soon as the Vasha/ has been uttered. 

32. Now the reason why he does not walk across 
(to the ordinary place of offering), but pours out the 
oblation after stepping up (to the fire) on the same 
side, is that the fathers have departed once for all; 
and the reason also, why he cuts but once from 
each of the sacrificial dishes, is that the fathers 
have departed once for all. And the reason why 
in making the cuttings, he keeps them together, is 
that the fathers are the seasons; — he thus keeps 
the seasons together, joins them to one another : 
that is why in making the cuttings, he keeps them 
together. 

33. Here now some hand over that entire 
(remaining) porridge to the Hotri; and the Hotri, 
having invoked it 1 , smells it and hands it to the 

1 According to the comm. on Katy. V, 9, 13,' manthaA ' is, in 
that case, substituted for ' kft ' in the invocation, see 1, 8, 1, 19 seq. 
The Ka»va MS. has as follows : Thereupon, by way of idi, they 
place that same porridge into the hand of the Hotr*. The Hotri', 
having invoked it, smells it. They hand it to the Agntdhra. The 
Agnfdhra smells it. They hand it to the Brahman. The Brahman 
smells it. As to this Asuri said, ' As from any other oblation they 
cut off the "i</a" and the fore-portion, so let them cut off and smell, 
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Brahman. The Brahman smells it and hands 
it to the Agnidhra; and the Agnidhra also smells 
it. And so indeed they do this. But, as from any 
other oblation they cut off the Idk and the fore- 
portion, so let them cut from this also ; and having 
invoked it (the Irfa) they smell it, but do not eat it. 
'But,' said Asuri, 'we think that some should be 
eaten, of whatever is offered up in the fire.' 

34. Now he who is about to present (the obse- 
quial cakes to the fathers), — either the Adhvaryu 
or the Sacrificer, — takes the vessel of water and 
walks thrice round (the altar) from right to left 
sprinkling all about (the altar). He then, with the 
text, ' N. N., wash thyself 1 !' pours out water (in 
the north-west corner of the altar) for the Sacri- 
ficer's father 2 to wash himself; and (in the south- 
west corner), with ' N. N., wash thyself!' for the 
grandfather; and (in the south-east corner), with 
' N. N., wash thyself!' for the great-grandfather. 



but not eat : some indeed must be eaten of that of which offering 
is made in the fire.' 

1 See II, 4, 2, 16 seq. According to the comm. on Kity. V, 9, 
1 7, some sprinkle three times round the altar for each of the three 
ancestors. But according to the Paddhati, he sprinkles once round 
the altar, beginning from the north-west corner ; then he sits down 
and pours out water in that corner for the father. Thereupon, 
after walking round in the opposite direction (from left to right) to 
the south-west corner, he again sprinkles all round, and in the same 
way pours out water in that corner for the grandfather ; and after 
retracing his steps as far as the south-east corner, he performs the 
same circumambulation, and pours out water in that corner for the 
great-grandfather ; whereupon he again retraces his steps up to the 
west of the altar. 

3 In the case of a sacrificer whose father is still alive, these cere- 
monies are performed in honour of the father's father, grandfather, 
and great-grandfather. 
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As one would pour out water for (a guest) who is 
to take food with him, so in this case. 

35. Thereupon he takes one ' cutting' from the 
cake and puts it in his left hand; from the parched 
grain also he takes one cutting and puts it in his 
left hand ; and from the porridge also he takes 
one cutting and puts it in his left hand. 

36. And in the corner (of the altar) opposite this 
intermediate quarter (viz. the north-west), he then 
presents (an obsequial cake 1 ) to the Sacrificer's 
father, with the formula, ' N. N., this for thee!' 
And in the corner opposite this intermediate quarter 
(the south-west), he presents one to the Sacrificer's 
grandfather, with ' N. N., this for thee !' And in the 
corner opposite this intermediate quarter (the south- 
east), he presents one to the Sacrificer's great-grand- 
father, with ' N. N., this for thee!' And in the 
corner opposite this intermediate quarter (the north- 
east), he cleanses (his hands), with the text (Va^ - . S. 
II, 31), 'Here, O Fathers, regale yourselves! Like 
bulls come hither, each to his own share!' whereby 
he means to say, 'Eat ye each his share!' And the 
reason why he thus presents (food) to the Fathers 
is that in this way he does not exclude his own 
fathers from this sacrifice. 

37. Thereupon they all, being sacrificially invested, 
walk out (of the shed) on the north side, (pass along 
the east side of, and) stand by the (north) side of, 
the Ahavantya fire. For he who has established his 
fires, and performs the New and Full-moon sacri- 
fices, approaches the gods ; but they have just been 

1 He mixes the three pieces (about as much as a thumb's joint 
each) cut from the sacrificial dishes, and forms them into three 
pimfas or round cakes. 

[ 13 ] - F f 
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performing the sacrifice to the Manes, and therefore 
they now propitiate the gods. 

38. They stand by the Ahavanlya fire (wor- 
shipping) with two (verses) addressed to Indra [viz. 
Rig-veda I, 82, 2-3; VAf. S. Ill, 51-52], since the 
Ahavanlya is Indra. 'The friends have eaten, and 
regaled themselves, and have shaken off (the ene- 
mies) ' ; the self-shining bards have extolled (thee) 
with their newest hymn: yoke, then, thy pair of bay 
steeds, O Indra! — To thee, the splendid, we will 
sing praises, O bountiful one ! Thus praised, do thou 
now issue forth, with well-filled car, agreeably to our 
desire! yoke, then, thy pair of bay steeds, O Indra !' 

39. Thereupon they return to the GArhapatya 
and stand by it worshipping with the verses (Rig- 
veda X, 57, 3-5; V4f. S. Ill, 53-55). 'We invoke 
the Mind with man-lauding strain 2 , and with the 
hymns of the fathers. — May the Mind come back 
to us for (us to obtain) wisdom, vigour, and life, and 
that we may long see the sun! — May the divine race 
restore to us the Mind, O Fathers, that we may 
abide with the living kind !' They have indeed been 
performing the sacrifice to the Manes ; but now they 
return to the (land of the) living : hence he says, 
' That we may abide with the living kind !' 

40. Thereupon he who has presented (the obse- 
quial cakes) again shifts his sacrificial cord to 
the right shoulder and betakes himself (to the fire 
in the shed), and mutters (V&f. S. II, 31), 'The 

1 ' — the friends have shaken off (their intoxication),' Ludwig; 
' — they showered down upon us c'elightful gifts,' Grassmann ; ' they 
shook their dear (bodies),' Sayawa; ' — have trembled through their 
precious (bodies),' Wilson. 

* The Rig-veda has ' somena ' instead of ' stomena.' 
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Fathers have regaled themselves : like bulls they 
came each to his share :' whereby he means to say, 
' they have eaten each his own share.' 

41. He now takes the vessel of water and again, 
while sprinkling, walks thrice round (the altar) from 
left to right (sunwise). With ' N. N., wash thyself!' 
he pours out water (in the respective corner) for 
the Sacrificer's father to wash himself; with 'N. N., 
wash thyself!' for the grandfather; with ' N. N., 
wash thyself!' for the great-grandfather. As one 
would pour out water for (a guest) who has taken 
food with him, so in this case. And as to his again 
walking thrice round from left to right, while sprink- 
ling, — they think, 'This holy work of ours shall be 
accomplished sunwise V and hence he walks thrice 
round from left to right, while sprinkling. 

42. He then pulls down the tuck (of the nether 
garment) 2 and makes obeisance (to the Fathers). The 
tuck, doubtless, is sacred to the Fathers : hence he 
makes obeisance to them after pulling down the 
tuck; and obeisance means worship: hence he thereby 
recognises them as entitled to worship. Six times 
he makes obeisance to them, since there are six 
seasons, and the Fathers are the seasons : hence he 
thereby establishes his sacrifice in the seasons, — that 
is why he makes obeisance six times 3 . 'Give houses 

1 The Kawva text has, ' The reason why he moves thrice round, 
sprinkling from left to right, is that, after going after those three 
ancestors of his, he thereby leaves them, and returns to this, his 
own, world.' See II, 6, 1, 15. 

* On the ntvi, or unwoven end of the waist-cloth (Hindi dhoti, 
Mahr. dhotar), which had to be passed under and tucked up be- 
hind^ at the beginning of the present ceremony, see p. 368, note 2. 
Cf. Apast. Dharmas. I, 2, 6, 19. 

8 For the six formulas used for this purpose; see p. 368, note 2. 
. F f 2 
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unto us, O Fathers !' he (further) says, because the 
Fathers are the guardians of houses; — and this is 
the prayer for blessing at this sacred performance. 

43. Being now about to proceed with the after- 
offerings, they all invest themselves sacrificially (by 
shifting the cord over to the left shoulder); and thus 
(invested) the Sacrificer and Brahman walk round to 
the west, and the Agnidhra to the east, side ; and 
the Hotri sits down on the Hotrz's seat. 

44. He (the Adhvaryu) then says, ' Brahman, I 
shall step forward.' Thereupon he puts the stick 
(reserved at the time of kindling) on (the fire), and 
says, 'Agnidh, trim the fire!' He then takes the 
two spoons and crosses over to the west side. After 
crossing over and calling for the '.Srausha/,' he says 
(to the Hotri), 'Pronounce the offering-prayer to 
the gods!' He performs two after-offerings, omit- 
ting the one to the Barhis; for the Barhis means 
offspring : hence he performs two after-offerings, 
omitting the one to the Barhis, lest he should 
consign his offspring to the Fathers. 

45. He then separates the two spoons 1 , after 
laying them down (in their respective places on the 
altar); and having separated them, and anointed the 
enclosing-sticks, he takes one enclosing-stick, calls 
for the '.Srausha/,' and says, ' The divine Hotris are 
summoned for the proclamation of success, the 
human is called upon for the song of praise ! ' The 
Hotri intones the ' song of praise (suktavaka).' 
The Adhvaryu, on the other hand, does not seize 
the prastara-bunch, but watches while the Hotri 
recites the song of praise. 

1 See 1, 8, 3, 1 seq. 
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46. Thereupon the Agnldhra says, 'Throw it 
after 1 !' He (the Adhvaryu) throws nothing after, 
but silently touches himself. 

47. He (the Agnidhra) then says, ' Discourse 
together!' [The Adhvaryu asks], ' Has he gone (to 
the gods), Agnidh?' — *He has gone!'— 'Bid (the 
gods) hear!' — 'May one (or, they) hear!' — 'Good- 
speed to the divine Hotm ! Success to the human! — 
Pronounce the All-hail and blessing!' Thus saying, 
he merely touches the enclosing-sticks, but does 
not (now) throw them (into the fire). The Barhis 
and enclosing-sticks he throws in afterwards 2 . 

48. And here some throw also the remaining 
sacrificial food into the fire ; but let him not do so ; 
for that (remaining havis) is the residue of an offer- 
ing; and lest he should offer the residue of an 
offering, let them (the priests) rather throw it into 
the water or eat it. 

Second Brahmajva. 

1. Verily, by means of the Great Oblation the 
gods slew VWtra ; by it they gained that supreme 
authority which they now wield. Now whichever of 
them were hit by (the Asuras') arrows in that battle, 
those same darts they extracted, those they pulled 
out, by performing the Tryambaka-offerings. 

2. And, accordingly, when he performs those offer- 
ings, he either does so hoping that thus no arrow 



1 See I, 8, 3, 19 seq. 

a Viz. after the strewing of the Veda, — see 1, 9, a, 84, the formulas 
being pronounced by the Hotr* on this occasion, — at the time when 
the Samish/aya^Tis, which is here omitted, would have to be per- 
formed in an ordinary ish/i. 



Digitized by 



Google 



438 .SATAPATHA-BRAHMAJVA. 

(misfortune) will hit any of his, or because the gods 
did so. And thereby he delivers from Rudra's 
power both the descendants that are born unto him 
and those that are unborn ; and his offspring is 
brought forth without disease and blemish. This is 
why he performs these offerings. 

3. They are (offered) to Rudra : Rudra's, indeed, 
is the dart; and hence (these offerings) belong to 
Rudra. They consist of (cakes) on one potsherd: 
' To one deity they shall belong!' so (he thinks, and) 
therefore they consist of (cakes) on one potsherd. 

4. There is one for each individual, — as many as 
he has descendants, — exceeded by one. (There 
being) one for each individual, he thereby delivers 
from Rudra's power the descendants that are born 
unto him ; and there being an additional one, he 
thereby delivers from Rudra's power the descen- 
dants that are not yet born to him : this is why 
there are (as many cakes as there are descendants) 
exceeded by one. 

5. He takes out (the rice for) those (cakes), while 
seated behind the Garhapatya, sacrificially invested 
and facing the north. From thence he rises and 
threshes (the rice), while standing with his face 
towards the north. He places the two mill-stones on 
(the black antelope skin, so as to incline) towards 
the north ; and puts the potsherds on the north 
side of the Girhapatya hearth. As to why they 
keep the northern quarter, — that indeed is the 
quarter of that god (Rudra), and hence they keep 
the northern quarter. 

6. They (the cakes) maybe anointed (with ghee), — 
for the havis is anointed 1 ; — but let them rather be 

1 This refers to the so-called prawadana, or 'bestowal of life 
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unanointed ; for, indeed, Rudra would be hankering 
after the (sacrificer's) cattle, if he were to anoint (the 
cakes): let them therefore be unanointed. 

7. Having removed all (the cakes from the pot- 
sherds) into one dish, and taken a fire-brand from 
the Dakshi»a-fire," he walks aside towards the north 
— for that is the region of that god — and offers. 
He offers on a road, — for on roads that god roves ; 
he offers on a cross-road, — for the cross-road, indeed, 
is known to be his (Rudra's) favourite haunt 1 . 
This is why he offers on a cross-road. 

8. He offers with the central leaflet of a pala^a- 
leaf. The palasa-leaf, truly, is the Brahman (priest- 
hood) 2 : with the Brahman, therefore, he offers. He 
takes a cutting from (the northern part of) all the 
cakes ; from the additional one alone he takes no 
cutting. 

(or soul),' that is, the anointing of the sacrificial dishes with ghee, 
previously to their being placed on the altar. The anointing takes 
place with the text (Va^. S. ed. p. 35), 'That life (or soul, priwa) of 
thine which has entered into the cattle, and becomes diffused through 
the various forms of the gods, — endowed with (that) life (atman- 
van) — for thou art laden with ghee — go to Agni, O Soma I and ob- 
tain bliss (svar) for the Sacrificerl' Katy. II, 8, 14. At the new 
and full-moon sacrifice, this ceremony is not even alluded to in 
our Brahmawa, either in this or the Kawva recension. See I, 3, 4, 16. 
The K4«va text reads, ' They may be anointed/ so they say, &c. 

1 ' He offers on a cross-road, for such is the halting-place (pa</- 
bfra) of the Agnis,' Taitt. Br. I, 6, 10, 3. 

* ' The central leaflet of the pal&ya-leaf is the Brahman,' Ka«va 
text. The leaf of the palaxa (Butea Frondosa) consists of three leaf- 
lets, — leathery, above shining and pretty smooth, and below slightly 
hoary ; the central (or terminal) one being obovate and consider- 
ably larger than the lateral ones (which, according to Roxburgh, 
Flora Ind., Ill, p. 244, are from 4 to 6 inches long, and from 3 to 
4| broad). ' Pal&rarakhayam yani trim par»ani tatra madhyamam 
parwam prarastay£ srugrupam,' Say. on Taitt. S. I, 8, 6. 
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9. He offers 1 , with the text (Va^. S. Ill, 57 a), 
' This is thy share, Rudra! graciously accept it to- 
gether with thy sister Ambiki ! Svaha ! ' Ambika 2 , 
indeed, is the name of his (Rudra's) sister ; and this 
share belongs to him conjointly with her ; and be- 
cause that share belongs to him conjointly with a 
woman (strl), therefore (these oblations) are called 
Tryambaka-4. Thereby, then, he delivers from 
Rudra's power the descendants that have been born 
unto him. 

10. Now as to that additional (cake), — he buries 
it in a mole-hill 8 , with the text (V4f. S. Ill, 57b), 
'This is thy share, O Rudra! the mole is thy 
animal (victim).' He thus assigns to him the 
mole as the only animal *, and he (Rudra) does 
not therefore injure any other animal. Then 
as to why he buries (the cake) : concealed, indeed, 
are embryos, and concealed also is what is buried, — 
that is why he buries it. By this (offering) he 
delivers from the power of Rudra those descendants 
of his, that are not yet born. 

1 He consecrates, by the usual fivefold lustration, some spot on 
a cross-way, to the north of the sacrificial ground, and after laying 
down the fire-brand taken from the Dakshiwagni, he offers thereon, 
using the central leaflet of a pallra-leaf as the offering-spoon. 

2 In Taitt. Br. I, 6, 10, 4, this sister of Rudra is identified with 
the autumn, wherewith the god is wont to kill (viz. by means of 
catarrh, fever, &c, Say.). See also Weber, Ind. Stud. 1, 183 ; Muir, 
Original Sanskrit Texts, vol. iv. p. 321. 

8 'Akhutkara;' ' akhukarisha,' Ki«va text Possibly a mouse- 
hole, or the earth thrown up by a mouse, is meant. See p. 278, 
note 3. Cf. Taitt. Br. I, 6, 10, 2 : ' N. N. is thy victim,' thus saying, 
let him indicate the one he (the Sacrificer) hates ; thereby he delivers 
over to him (Rudra) the one he hates. If he hate no one, let him 
say, ' the mole (mouse) is thy victim.' 

* ' Thus he makes over to him only the mole as victim, and puts 
it into his mouth,' Ka»va text. 
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11. Thereupon they return (to the fire) and mut- 
ter (Vi^-.S. Ill, 58, 59), 'We have satisfied the claims 
of Rudra, satisfied the divine Tryambaka, that he 
may make us richer, that he may make us more pros- 
perous, that he may render us steady in our purpose. 
— Thou (O Rudra) art a remedy for the cow, a 
remedy for the horse, a remedy for man ; a blessing 
for the ram and the ewe.' This is the prayer for 
blessing at this performance. 

1 2. They then walk thrice round the altar not sun- 
wise, beating their left thighs (with the right hand), 
with the text (Va^ - . S. Ill, 60 a), 'We worship Tryam- 
baka, the fragrant increaser of prosperity. Even as a 
gourd (is severed) from its stem, so may I be severed 
from death, not from immortality!' This is the 
prayer for blessing at this performance : thereby they 
invoke a blessing (upon the Sacrificer), for verily 
blessed is he who shall be severed from death, not 
from immortality. That is why he says, ' May I be 
severed from death, not from immortality.' 

13. Let the maidens then also walk round, 
thinking, 'May we enjoy prosperity!' That sister 
of Rudra, named Ambika, indeed is the dispenser of 
happiness : hence the maidens also should walk 
round, thinking, 'May we enjoy prosperity!' 

14. The text (prescribed) for them is (Va^\ S. Ill, 
60 b), ' We worship Tryambaka, the fragrant be- 
stower of husbands. Even as a gourd (is severed) 
from its stem, so may I be severed from this (world), 
not from thence (yonder world)!' By saying 'from 
this,' she means to say 'from my relatives;' and by 
saying 'not from thence,' she means to say 'not 
from husbands.' Husbands, doubtless, are the sup- 
port of woman : hence she says ' not from thence.' 
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1 5. Then they (the Sacrificer and priests) again 
walk round thrice sunwise, beating their right thighs, 
with the same text. As to why they again walk 
round thrice sunwise, — they think, 'Sunwise this 
sacred work of ours shall be accomplished,' and 
therefore they again walk thrice round sunwise. 

16. The Sacrificer now takes those (remains of 
the cakes) into his joined palms and throws them 
upwards higher than a cow can reach 1 . Thereby 
they cut out his (Rudra's) darts from their 
bodies. If they fail to catch them 2 , they touch 
(those that have fallen to the ground). Thereby 
they make them medicine, and hence, if they fail to 
catch them, they touch them. 

17. Having then packed them into two net-work 
baskets and tied them to the two ends of either a 
bamboo staff or the beam of a balance, he steps 

1 'Yatha gaur nodSpnuy&t.' 'Yavad gaur nodipnuy&t tavat,' 
Kawva text. Saya«a takes go to mean ' earth/ and interprets, 'in 
such a way that the earth does not obtain it (i. e. that they do not 
fall to the ground).' Katy. prescribes, V, 10, 18, The Sacrificer, 
with his joined open hands, throws the Rudra-cakes upwards as 
high as not to be reachable by a cow (ago£priipa»am); 19, He 
catches them ; 20, If they cannot be (caught), then touching (of 
those that have fallen on the ground). 

8 I adopt (not without reluctance) Saya»a's interpretation of 
vilipsantaA (= labdhum ajaktaA), which seems to be that of 
KdtySyana also. The St. Petersburg Diet, takes it in the sense 
of ' (if they are) desirous of distributing them.' Taitt. Br. I, 6, 10, 5 
has merely ' utkiranti bhagasya lipsante,' ' they throw (them) up, 
(whereby) they desire to obtain prosperity.' Apastamba, as quoted by 
Say. on Taitt. S. 1, 8, 6, says, — Having thrown up the cakes and caught 
them again (pratilabhya), and having, with ' We worship Tryam- 
baka,' put them into the Sacrificer's joined palms; and having 
taken them up separately (?ap&d£ya), with (or thinking) ' We desire 
to obtain you of (?from) Bhaga;' let them put them together 
(samavapeyuA) thrice in this way. 
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aside towards the north; and if he meets with 
a tree or a stake or a bamboo or an ant-hill, he 
fastens them thereon, with the text (Va^f. S. Ill, 61), 
' These, O Rudra, are thy provisions ; therewith 
depart beyond the Mu^avatsl' — (supplied) with pro- 
visions people indeed set out on a journey : hence 
he thereby dismisses him supplied with provisions 
whithersoever he is bound. Now in this case his 
journey is beyond the MCl^avats : hence he says, ' De- 
part beyond the Mu^avats!' — 'with thy bow unstrung 
and muffled up — ,' whereby he means to say, ' De- 
part propitious, not injuring us 1 ;' ' Clad in a skin,' — 
whereby he lulls him to sleep 2 ; for while sleeping he 
injures no one : hence he says, ' Clad in a skin.' 

18. They then turn to the right about, and return 
(to the uttaravedi) without looking back. Having 
returned thither, they touch water; for they have 
been performing a ceremony relating to Rudra 3 , 
and water is (a means of) purification : with water, 
that (means of) purification, they accordingly purify 
themselves. 

19. Thereupon he shaves his hair and beard, and 
takes up the fire (of the uttaravedi), — for only after 
changing his place (to the ordinary sacrificial ground) 
he performs the (Full-moon) sacrifice on that fire, 
since it is not proper that he should perform the 

' In the Va£. Sawhita' this forms part of the text, but it is clearly 
a gloss taken from the Brihmawa. The Kanva recension of the 
Brdhma>sa has ' — pinakdvasa ity ahimsan naA «va^ .ranto 'tihily 
evaitad alia,' which has likewise found its way into the Sawhita of 
that school. On the M(\favats, see Muir, Orig. Sanskrit Texts, 
vol. ii. p. 352. 

1 According to KSty. V, 10, 22, he mutters the word 'skin-clad' 
while steadying the two baskets. 

' See p. 2, note 2. 
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Agnihotra on the uttaravedi : for this reason he 
changes his place. Having gone to the house, 
and 'churned out' the fires 1 , he performs the Full- 
moon offering. The Seasonal offerings, doubtless, 
are detached sacrifices ; whereas the Full-moon 
offering is a regular, established sacrifice : hence 
he finally establishes himself by means of that 
regular sacrifice, and therefore changes his place 
(to the ordinary sacrificial ground). 

Third Brahmawa. 

i. Verily, imperishable is the righteousness of 
him that offers the Seasonal sacrifices ; for such a 
one gains the year, and hence there is no cessation 
for him. He gains it (the year) in three divisions, 
he conquers it in three divisions. The year means 
the whole, and the whole is imperishable (without 
end) : hence his righteousness is indeed imperish- 
able. Moreover, he thereby becomes a Season, 
and as such goes to the gods ; but there is no 
perishableness in the gods, and hence there is 
imperishable righteousness for him. This, then, is 
why he offers the Seasonal sacrifices. 

2. Then as to why he should perform the Su ni- 
si rya offering. The prosperity (srl) that accrued to 
the gods on performing the Sakamedha offerings, 
and gaining the victory (over VWtra), is suna; and 
the essence (rasa) that belonged to the year gained 
by them is sira 2 . Now that same prosperity which 

1 See II, 5, 2, 48. 

* The author identifies sira (plough) with sira, 'essence, sap;' 
and takes sunn, ploughshare (?), as identical with junam, ' success- 
fully, prosperously.' See next page, note 3. 
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accrued to the gods on performing the Sakamedha 
offerings, and that same essence which belonged to 
the year gained by them, — both these he takes 
possession of and makes his own : that is why he 
performs the .Sunaslrya. 

3. The mode of its performance (is as follows) : 
They prepare no uttaravedi ; they do not use clotted 
butter ; nor do they churn the fire 1 . There are five 
fore-offerings, three after-offerings, and one Samish- 
/aya^ms. 

4. Then, in the first place, there are those five 
(regular) oblations 2 . By means of these oblations, 
indeed, Pra^apati produced creatures ; with them he 
delivered the creatures both ways from Varuwa's 
noose ; with them the gods slew VWtra and gained 
that victory which was gained by them. And so 
does he, by means of them, obtain and make his 
own, both that prosperity which accrued to the gods 
from performing the Sakamedha offerings, and that 
essence of the year which was gained by them. This 
is why those five oblations are (offered). 

5. Then follows a .Sundslrya 3 cake on twelve 

1 But see XI, 5, 2, 8, 'At all four of these (ATSturmSsya offerings) 
they churn the fire.' On account of this contradiction, the com- 
mentators, on Katy. V, 11, 3, consider the churning of the fire as 
optional. But, if the fires were produced by ' churning,' nine fore- 
offerings and after-offerings would have to be performed, as at the 
other Seasonal sacrifices, which is expressly forbidden in the above 
passage. According to Katy. himself, the Sunasirya is to be treated 
like an ordinary ish/i, except that the barhis is to be tied together 
in the way prescribed for the Seasonal offerings; see II, 5, 1, 18. 

* See II, s,i, 8-1 1. 

' That is, according to Kdty. V, 1 1, 5, to .Sun a and Stra, — pro- 
bably the ploughshare and plough, considered as two tutelary 
deities of agricultural pursuits (Rig-veda IV, 57, 5-8); but by Yaska 
identified with Vayu and Aditya; — or, according to Taitt. S.I, 8, 
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potsherds. The import of this .Sunastrya oblation 
is what we have stated before. 

6. After that there is an (oblation of) milk 1 to 
Vayu. Now it is to milk that living beings readily 
take, when they are born : ' May the creatures readily 
take to me — now that I have gained the victory (by 
means of the Sakamedha offerings) — for my pros- 
perity, glory, and support ! ' so he thinks, and hence 
that (oblation of) milk. 

7. Then as to why it is (offered) to Vayu. Now 
Vayu, indeed, is yonder blowing (wind) ; it is he that 
makes swell whatever rain falls here. But it is by 
the rain that plants grow ; and on the plants being 
eaten and the water drunk, milk is produced out of 
that water. Hence it is he (Viyu) that produces it ; 
and for this reason it is (offered) to Vayu. 

8. Then follows a cake on one potsherd for 
Surya. Now Surya, indeed, is yonder scorching 
(sun) ; it is he that governs all this (world), now 
by means of a good, now by a bad (king) 2 ; he 
assigns its place to everything here, now under a 
good, now under a bad (king) : ' Now that I have 
obtained the victory, may he, in his pleasure, govern 
me through a good (king), may he assign to me a 
place under a good (king) !' thus he thinks ; and for 
this reason there is a cake on one potsherd for 
Surya. 

9. The priests' fee for this (oblation to Surya) 

7, 1, Taitt. Br. I, 7, 1, 1, to Indra .Sun&sfra (i.e. Indra, accom- 
panied by Sun a and Stra, Say.). 

1 According to Kity. V, 11, 6-10, the milk, in this case, is to be 
offered quite fresh (and warm) from the cow, without having been 
put on the fire. Rice-gruel may, however, be offered instead. 

* Or, ' now by good, now by bad (means).' 
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is a white horse 1 ; whereby it is made of the 
characteristic form of yonder scorching (sun). If 
he be unable to procure a white horse, it may be 
a white bull ; whereby it is likewise made of the 
characteristic form of yonder scorching (sun). 

10. He may offer the -Sunaslrya at the same time 
when he performs the Sakamedha offerings. By offer- 
ing (Seasonal sacrifices) three times in the year, he 
indeed obtains the (whole) year : he may therefore 
offer (the .Sunaslrya) at any time 2 . 

11. Here now some wish to take possession of 
the nights ; and should he wish to take possession 
of the nights, let him offer the .Sunaslrya (on the 
day) when, previously to the full-moon of Phalguna, 
(the new moon) becomes visible in yonder sky. 

1 2. Let him then get consecrated (for the Soma- 
sacrifice), lest the Phalguna full-moon again pass by 
without his offering (Soma). For were the Phalguna 
full-moon again to pass by without his having 

x According to Taitt. S. I, 8, 7, Taitt. Br. 1, 7, 1, 2, the Dakshiaa 
consists of a plough yoked with twelve oxen. 

* That is to say, he may perform the Sunaslrya, either immedi- 
ately after the SakamedhiA, or at any time within four months after 
that sacrifice (comm. on Katy. V, 1 1, 3). Our author, however, evi- 
dently favours the views set forth in the succeeding paragraphs. 
According to these, the householder who wishes to discontinue the 
Seasonal offerings after the first round, and to become a Soma- 
sacrificer, is to perform the Sunaslrya on the first day of the waxing 
moon of Phalguna, and then to undergo the diksha, or rite of 
consecration for the Soma-sacrifice (see III, 1, 2, 1 seq.), either 
immediately or before the approaching full-moon, when he is to 
perform the Agnish/oma (or an animal offering to Agni and Soma 
or an Agneyl ish/i, KSty. V, 11, 15). If, on the other hand, he in- 
tends to continue the ATaturmasyas for another year (or more), he 
is to perform the Sunastrya on the upavasatha, or day preceding 
the full-moon. 
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offered (Soma), he would certainly have to begin 
anew (to perform the Seasonal offerings) : hence 
the Phalguna full-moon should not again pass by 
without his offering Soma. Such (is the rule) for 
him who discontinues (the Seasonal offerings). 

13. And in the case of one who recommences 
(the Seasonal offerings), — let him perform the .Suni- 
slrya on the day preceding the Ph&lguna full-moon, 
and on the following day the Vai^vadeva, and after 
that the Full-moon offering. This, then, (is the rule) 
for him who recommences (the Seasonal offerings). 

14. Then as to (the Sacrificer) shaving his head 
all round 1 . Now yonder sun, indeed, faces every 
quarter; it drinks up whatever (moisture) it dries 
up here : hence this (Sacrificer) thereby faces every 
quarter and becomes a consumer of food. 

15. This fire also faces every quarter, since it 
burns all they put into it from whatsoever quarter : 
hence this (Sacrificer) thereby faces every quarter 
and becomes a consumer of food. 

16. This man, on the other hand, faces but one 
quarter ; but by shaving his head all round he 
comes to face every quarter ; and whosoever, knowing 
this, has his head shaved all round, becomes just 
such a consumer of food as those two : let him 
therefore have his head shaved all round. 

17. And on this point Asuri said, 'What in the 
world has it to do with his face, even if he were to 
shave off all the hair of his head ! It is by offering 



1 ' Parivartayate ' (' nivartayate,' KS«va), lit. ' he causes himself 
to be turned round,' is the technical expression for having one's 
head shaved all round (the jikha, or lock of hair on the crown of 
the head). 
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thrice in the year that he comes to face all the quar- 
ters and becomes a consumer of food : let him there- 
fore not trouble himself about shaving his head.' 

Fourth BrAhmawa. 

1. Now when it is said, that the gods, by means 
of the Sakamedha offerings, slew VWtra and gained 
that supreme authority which they now wield, — it 
is rather by means of all the Seasonal sacrifices 
that the gods slew VWtra; it is by all of them 
that they gained that supreme authority which 
they now wield. 

2. They spake, 'With what king, with what 
leader 1 shall we fight?' Agni spake, ' With me for 
your king, with me for your leader!' With Agni 
for their king, with Agni for their leader, they 
gained four months ; and with the Brahman (sacer- 
dotium) and the threefold science they encompassed 
them. 

3. They spake, ' With what king, with what leader 
shall we fight?' Varuwa spake, 'With me for your 
king, with me for your leader!' With Varu«a for 
their king, with Varu«a for their leader, they gained 
other four months ; and with the Brahman and the 
threefold science they encompassed them. 

4. They spake, ' With what king, with what leader 
shall we fight?' Indra spake, 'With me for your 
king, with me for your leader!' With Indra for their 
king, with Indra for their leader, they gained other 
four months ; and with the Brahman and the three- 
fold science they encompassed them. 

1 Anika (? ' van-guard'), cf. V, 3, 1, 1 ' senSySA senanfr anikam ;' 
II, 5. 3- 2 - 
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5. And, accordingly, when he performs the Vaisva- 
deva, he thereby gains four months, with Agni for 
his king, with Agni for his leader. Then (in shaving) 
are used a porcupine's quill spotted in three places, 
and a copper razor; that three-spotted porcupine's 
quill resembles the threefold science, and the copper 
razor resembles the Brahman ; for the Brahman is 
fire, and fire is of reddish (lohita) colour : hence a 
copper (loha) razor is used. Therewith he has 
(his head) shaved all round 1 ; and thus he (the 
Adhvaryu) encompasses him with the Brahman and 
the threefold science. 

6. And when he performs the Varuwapraghasa 
offerings, he thereby gains other four months, with 
Varuwa for his king, with Vanwa for his leader. 
Then a three-spotted quill of a porcupine and a 
copper razor are used, wherewith he has himself 
shaved all round; and thus he (the priest) encom- 
passes him with the Brahman and the threefold 
science. 

7. And when he performs the Sakamedha offer- 
ings, he thereby gains other four months, with Indra 
for his king, with Indra for his leader. Then a 
three-spotted quill of a porcupine and a copper 
razor are used, wherewith he has himself shaved ; 
and thus he (the priest) encompasses him with the 
Brahman and the threefold science. 

8. And when he performs the Vaisvadeva, then 
he becomes Agni, and attains to union with Agni 
and to co-existence in his world. And when he 
performs the Varu«apraghasa offerings, then he 
becomes Varuwa, and attains to union with Varu«a 

1 See p. 448, note 1. 
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and to co-existence in his world. And when he 
performs the Sakamedha offerings, then he becomes 
Indra, and attains to union with Indra and to co- 
existence in his world 1 . 

9. And in whatever season he goes to yonder 
world, that season passes him on to the next sea- 
son, and that season again passes him on to the next 
season, — he who performs the Seasonal sacrifices 
reaches the highest place, the supreme goal. 
Wherefore it is said, 'They find not him that 
offereth the Seasonal offerings, for verily he goeth 
unto the highest place, to the supreme goal 2 .' 

1 The Kawva text adds : And when he performs the Sunasiriya, 
then he becomes Vayu, and attains to union with Vayu and to 
co-existence in his world. 

* The Ka«va text has: In whatever season the performer of 
Seasonal offerings goes to yonder world, that season passes him 
on to the next season, and that next one to the next one, — him 
the seasons, by transmission, make thus attain to the highest 
station, to the highest world. Wherefore is it said, ' They find not 
him that offereth the Seasonal offerings, for he conquereth the 
highest world, the highest conquest (paramaw hy eva lokam 
paramibj ^itim ^ayatlti).' 
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ADDITIONS AND CORRECTIONS. 

Page 15, note f. The pole of Indian carts is itself firmly bound with thongs. 
P. 27, paragraph 10. Read, — Vig. S. 1, 15 b ; 1, 15 c. 

P. 28, par. 12, and note 2. The Kanva text has the correct order of castes: 
' tany etani iatvari vaia ehtti brahma»asyagahy adraveti ra^anyasya 
ia vaisyasya ladhaveti sfidrasya.' 
P. 47, par. 1. The Taitt. S. (II, 6, 6) has a somewhat different version of this 
legend : — Agni had three elder brothers. While carrying the oblations to 
the gods, they perished. Agni was afraid, ' In like manner this one will 
meet with destruction (irtim Irishyati).' He concealed himself. He entered 
the waters. The gods wished to find him. A fish betrayed him. He cursed 
it, ' May (people) kill thee by whatever means they can devise (dhiya-dhiya), 
who hast betrayed me ! ' Hence they kill the fish by whatever means they 
can devise, for he is accursed. They found him, and said to him, ' Come 
back to us and carry our oblation !' He said, ' I will ask a boon : whatever 
portion of the taken (ghee) shall fall outside the enclosing-sticks, before it 
is offered, that shall be my brothers' portion I ' Hence whatever portion of 
the taken (ghee) falls outside the enclosing-sticks, that is their portion: 
with that he satisfies them. 
P. 47, par. 2. The Kanva text reads, — *They followed Indra even as now-a-days 

also a Brahman follows a Kshatriya blessing him (fbamsamilno 'nutarati).' 
P. 85, par. 6. Read, — for this represents the fringe (of the Sacrificer's nether 
garment), and it is on the right side that the fringe (is tucked in) ... . for 
the fringe also is covered (by being tucked in). Cf. below to p. 368. 
P. 118, line 18. Read, — 'Thine' instead of 'Your.' 

P. 164, par. 2. Professor Delbriick, Syntaktische Forschungen II, p. 118, trans- 
lates, 'And from the mouth which had been drinking surS, the sparrow 
sprang : hence the latter sings so merrily, for indeed he sings so merrily as 
if it had drank suraV Differently, however, ibid. Ill, p. 64. 
P. 1 75, par. 1. Compare also the corresponding legend in Taitt. Br. 1, 6, 7, 4 : — 
Indra, having slain Vn'tra, went to the farthest distance, thinking ' I have 
committed a sin (aparitdham, ? I have missed him).' He said, ' Who will 
find this out?' TheMaruts said,'We will choose a boon, then we shall know: 
let the first offering be made to us!' They sported on him (Vn'tra). &c. 
(According to Sayana, on Taitt. S. 1, 8, 4, Indra flees from fear and says, within 
the Marat's hearing, ' Is Vn'tra dead or not ? Who will go near him and 
find it outV'&c.) 
P. 183, par. 1. According to SSyana, on Taitt. Br. 1, 1, 3, 10, it was the Soma- 
plant (soma-vallt) that was carried off by Gayatri devata, and one of its leaves 
(parna) was broken off, and on falling to the ground became a palasa tree. See 
also Taitt. S.VI, 1,6; Sat. Br. Ill, 2, 4, 1 seq. ; Weber, Ind. Stud. II, 312 seq. 
P. 184, note 4. Add, — Compare Max Miiller, Hist, of Anc. Sansk. Lit., p. 352. 
P. 206, par. 19. Correct, — ' Bhallaveya' (also II, 1, 4, 6). 
P. 288, note 2. On the etymology of nakshatra, see also Max Miiller, Rig-veda- 

Samhitl IV, p. lxvi note. 
P. 310, pars. 8-9. Correct, — 'And whichever (of the Asuras) they (the gods) 
slew, he indeed remained the same (viz. alive). In consequence of this the 
gods were left inferior.' 
P. 313, par. 20. The paragraph should have been rendered thus: — To Aru/ia 
Aupaveii his kinsmen said, ' Thou art advanced in years : establish thou the 
fires I' He replied, ' Thereby ye tell me, "keep silence I" he who has estab- 
lished his fires must not speak an untruth, and only by not speaking at all 
one speaks no untruth : to that extent the service (of the consecrated fire) 
consists in truth.' Similarly the Kanva text, — arunam haupaverim ^iiataya 
tJnxh sthaviro v& asy agni adhatsveti. — sa hovaia tan maitad brutha vaiam- 
yama evaidhiti m& brutheti na hy agni fidMya mn'sha vaden no vaH vadato 
mn'shodyam asti tasm&d u satyam eva vivadishet See Delbriick, Syntak- 
tische Forschungen III, p. 29. 
P. 368, par. 24. Read, — He (the Sacrificer) then pulls down the tuck of his 
(nether garment) and performs obeisance. Cf. p. 435, note 2. 
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Renewals and recharges may be made 4 days prior to due date 
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